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ABSTRACT 

Located within the city limits of Tucson, Arizona, is the barrio 

of Pascua. In Pascua live a community of Yaqui Indian emigrants from 

Sonora, Mexico. These people came to Arizona with a set of beliefs and 

practices about health and disease which represented a fusion of Indian 

and Spanish elements. Since they have lived in Arizona, they have lost 

some of these customs and adopted some customs of their Anglo-American 

neighbors. Other Yaqui-Spanish customs still persist. 

Some of the diseases recognized by Pascuans are those defined by 

modern scientific knowledge. Other diseases are defined by the folk cul

ture of Spanish-America. Still other sets of symptoms are known only by 

Yaqui terms. Pascuans attribute illness to natural causes, to emotional 

causes, to God's punishment of sin, to sorcery, or to other magical 

causes. 

Diseases are cured by the supernatural power, seataka, of the 

curer, or by the prayers of the curer or others. A special form of prayer 

is the manda or vow to perform some service in exchange for a cure, a 

pilgrimage, a fiesta, or especially joining one of the religious societies 

of Pascua. The giving and taking of medicines is also an important part 

of almost every cure. The curer frequently regulates his patient's diet. 

Finally, massaging is often done to effect a cure. 

The hitevi is the principal Yaqui medical specialist. He is a 

professional curer paid for his services. He undergoes lengthy training 
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and, more important, possesses supernatural power. Both men and women 

can be hitevim. Hitevim are still active in Pascua. 

The midwife, the partera, is not believed to have supernatural pow

er. Formerly she gave advice and medical aid to the expectant mother, 

assisted in delivering the baby, and treated illnesses of infancy and early 

childhood. Midwives are licensed in Pima County, Arizona today. Pascuan 

parteras could not meet the requirements for licensing and through fear of 

legal prosecution have ceased to practice. Anglo-American medical services 

have replaced her. 

In addition laymen treat their own illnesses and those of their 

families through the use of home remedies. The layman, too, as a patient 

chooses what sort of medical treatment he will have: that of the hitevi, 

the making of a manda, or that of Anglo-American medical practitioners. 

The role of the hitevi exists today in Pascua partially because 

of the structure of the contact community and partially because of the 

role's internal structuring, while for the same reasons, the role of the 

partera has disappeared. Therefore, the system of hitevi curing has not 

been replaced by Anglo-American curing but is an alternative to it. The 

religious curing system, manda curing, has co-existed with hitevi curing 

for many years and today is a third alternative curing institution. These 

alternative institutions are so adjusted as to exist compatibly, without 

competition, in Pascuan culture. 

/ 



INTRODUCTION 

The Problem 

The Yaqui Indians of Sonora, Mexico have been in contact with 

European culture since the seventeenth century when Jesuit missionaries 

came to them, gathered them into large villages, and set about to teach 

them Christianity. As a result of this contact the culture of the Yaquis 

grew to be a fusion of Indian and Spanish elements. In the last decade of 

the nineteenth century, following military defeat at the hands of the Mex

icans, some Yaquis left their homeland and settled in various parts of 

Mexico. Some even migrated to the United States. One of these displaced 

Yaqui communities is Pascua, located in Tucson, Arizona. In Pascua the 

Yaquis maintain some degree of community organization and a considerable 

body of distinctively Yaqui beliefs and customs. The city of Tucson in 

which they find themselves contrasts sharply with the Sonoran villages 

they left. In the first place they find their settlement physically 

surrounded by a large urban center and each family participates to some 

extent in the life of the city, primarily for adults in the economic in

stitutions of Tucson, and for the children through the public school system. 

Secondly the settlement in Tucson offers a different cultural milieu from 

that of Sonora because it predominately represents a different cultural 

tradition, that of Anglo-America. 

The Yaquis came to Pascua with a set of beliefs and practices 

about health and disease which represented a mixture of Indian and Spanish 

1 
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traits. Since they have been living in Arizona, they have lost some of 

these and adopted in their place some customs of their Anglo-American 

neighbors. However, other Yaqui-Spanish health customs have been retain

ed and flourish in Pascua today. The problem of this dissertation is to 

examine and attempt to explain why some Yaqui-Spanish health customs have 

been discarded while others have persisted. 

Pascuan beliefs and customs about health and disease and its 

curing are incorporated into different aspects of their culture. Many 

come under the aegis of religion, others are held and practiced by the 

family and so forth. Nevertheless, for the purposes of analysis Malinow-

ski's (1945:49-50) concept of the institution will be used as a model for 

the organization of the description of Pascuan curing beliefs, practices, 

and personnel. Malinowski defines an institution as a group of people 

organized for a particular purpose, having techniques and material culture 

to implement that purpose and a charter or set of ideas about what should 

be done and how it should be done. 

The personnel of the Pascuan curing institution includes the curers: 

shamans, midwives, and laymen who treat their own minor illnesses or 

advise their families and friends, and the patients. They have at their 

disposal rituals, medicines, and massaging techniques with which to cure 

disease. Finally there is a body of beliefs about the causes of disease 

and how to effect a cure. 

When the members of two different societies come into lasting con

tact with each other, almost invariably there is a flow of ideas and objects 

between the groups which results in the modification of the culture of 
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one or both of the societies. This sort of culture change has been called 

acculturation (Herskovits 1938:2; Redfield, Linton, and Herskovits 1936: 

149-50). It is the thesis of this dissertation that the processes of 

acculturation can be better understood with a full knowledge of the social 

structure of the acculturating situation. That is, ideas and customs do 

not float disembodied but are held and practiced by individuals who oc

cupy certain statuses in an organized social structure, and who in the 

performance of their roles use ideas and customs. Much of the content 

of any culture is, of course, common to all the members of the society, 

(language, for example), but some ideas and customs are restricted to 

certain roles. Most adult members of our society have a general knowledge 

of the theory of modern medical practice, but only certain persons who 

occupy certain statuses have sufficient knowledge to practice medicine. 

So,too in Pascua, general ideas of how disease is caused and cured are 

shared by almost all members of the society, but detailed knowledge 

of how specific diseases are caused and how they ought to be treated is 

restricted to individuals who hold particular statuses. Linton's (1936: 

113-31) concepts of status and role are useful in two ways in plotting 

the course of change in a situation of acculturation. 

When contact is established between two societies, not all members 

of both societies have an opportunity to share ideas. Instead, ordinarily 

only certain individuals, who occupy specific statuses in their own 

societies, meet one another. In this way not the entire body of cultural 

traits but only those known to the particular statuses involved are avail

able for transmission from one society to another. For example, if one 

society is interested in obtaining the products of another, the traders of 
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the one group will meet the producers of the other. Considerable infor

mation about the economic systems of each group may be diffused from one 

group to another, but not necessarily information about say, religion or 

kinship terminology. Those individuals of each society who do meet one 

another have been called the contact community (Spicer 1961:4). Thus 

for Pascua the contact community consists of particular Anglo and Mexican-

Americans who meet with certain Pascuans and, because of the proximity of 

Tucson to Sonora, some Sonoran Yaquis as well. New ideas are presented 

to Pascuans through the Anglo and Mexican-American segments of the contact 

community, while old ideas are often reinforced through the Sonoran 

Yaqui segment. 

Within Pascua itself a knowledge of the statuses can be useful in 

explaining why cultural traits persist or change. If through social con

tact certain statuses are modified, replaced, or lost, the ideas and 

practices peculiar to those statuses will in turn be changed, replaced by 

new ideas, or lost. If the contact is such that the statuses are retained 

without change the accompanying cultural behavior may also be expected 

to persist. 

I will examine first the cultural background and history of the 

community of Pascua, and the curing institution itself: the beliefs that 

comprise its charter, the techniques of curing disease, and the personnel 

who employ them. Finally the institution and its statuses will be analyzed 

as a part of a contact community and the structure of that community ex

amined to explain persistence and change in Pascuan curing beliefs and 

practices. 
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Field Procedures 

Data were gathered for this report from June, 1958 through July, 

1959. Most of the information was collected during formal interviews 

with three informants: a curer, Carlos; a midwife, Maria; and a layman, 

Pedro. The informants were paid for their time and notes were freely 

taken. An interpreter, Carmen, was used with the curer and the midwife and 

information was given partially in Yaqui and partially in Spanish. With 

the layman interviews were conducted in English without the presence of 

the interpreter. Permission for the study was given by Anselmo Valencia, 

the "chief" of Pascua, who without holding formal political authority in 

Pascua has assumed the task of liason between Pascua and representatives 

of Tucson's Anglo community. 

Carlos refused to talk to me about curing while in the village 

for fear that other people would listen so I interviewed him in an office 

at the University of Arizona. Interviews with Pedro also took place at 

the University. Since he was a single man living with relatives, there 

was no convenient place where we could talk in Pascua. Maria was inter

viewed in her home. Additionally, interviews were held regularly with 

Carmen at my home to compare my understanding of the data with hers, and 

to allow her to contribute what new information she could. 

I became friendly with four other people in the village, three 

women and one man. These people I visited frequently and from them I 

gained considerable information. Though they were never formally inter

viewed, they were aware of my purpose of "studying Yaqui ways of healing" 

and were interested in discussing my study with me. 



Attendance at fiestas and ceremonies gave me the opportunity to 

see people wearing bandages or habitos or other outward marks of curing 

and to meet and talk with other Yaquis. Since polite Yaqui conversation 

begins with an earnest inquiry into the health of the speakers and each 

member of their families, some information about curing could be obtained 

by simply meeting a person for the first time. 

Finally several Anglo-Americans were interviewed about Yaqui curing 

practices: three public health nurses, the principal of the school and 

a teacher, and the pastor of the Catholic Church. 

Several techniques of gathering data were not employed due to the 

nature of the study. Yaquis believed that their native methods of curing 

are illegal in the United States "practicing medicine without a license", 

so naturally refuse to discuss them with strange Anglo-Americans. They 

know that Anglo-Americans do not ordinarily believe in witches so they 

usually disclaim any knowledge of witchcraft upon first acquaintance. 

They are most reluctant to reveal the identity of their curers. Holden 

(1936:82) noted this to be true in Sonora as well. 

I had originally intended to conduct a door to door survey asking 

a random sample of respondents about their beliefs concerning disease 

and the treatments they had sought. It soon became apparent that this 

step would engender much suspicion and might endanger future anthro

pological field work in Pascua, and I was advised not to attempt it. 

Because of the secretiveness surrounding native curing, Carlos did not 

allow me to accompany him to observe his treatments. He felt that his 

patients would object strongly to my presence. I did, however, get an 

account of each of the cases he dealt with during the course of the year. 
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Each curer guards his individual secrets of curing. Since Carlos had 

taken me into his confidence, I could not interview other curers without 

risking the loss of his friendship. Because I did not wish to jeopardize 

the faith my informants had placed in me, I did not visit any of the 

Public Health Clinics. I interviewed the nurses away from the village. I 

was not allowed to examine the records of the Public Health nurses or the 

County Hospital to see which and how many Yaquis had come for treatment. 

Anyhow, I was told, these records do not identify Yaquis as such. 

For these reasons I interviewed intensively only a few informants; 

perhaps in the future data can be gathered from a wider range of j>scuans. 

Such an extensive survey would add much to our knowledge of Yaqui curing. 

The Informants 

Carlos was my principal informant. I had meetings with him at 

least weekly during most of the year. He was a man in his sixties, a 

member of a very conservative-*- Yaqui family, and a musician for the 

deer dancer as well as a curer (see Painter 1962, Spicer 1940). His 

mother and mother's brother had also been curers. Born in Cocorit, 

Sonora, he had lived most of his life in Pascua though he had traveled 

much as a seasonal farm laborer in Arizona. He spoke Yaqui and Spanish. 

Carlos shared willingly with me his vast knowledge of Yaqui herbal medi

cines. He gave me an account of all the cases he treated during the year 

and recounted past cases. Indeed every aspect of Yaqui curing was dis

cussed at one time or another with Carlos. 

1. Social workers in Pascua tend to label individuals and fam
ilies as progressive or conservative depending upon whether or not they 
accept their programs. 
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Maria, a midwife, was interviewed mainly about childbirth, the 

care of young children, and the treatment of the diseases of infancy. 

She refused to discuss witchcraft with me. A woman in her sixties, she 

had been born in Hermosillo, Sonora, and had come to Arizona as a child. 

She lived at the time of our interviews in Barrio Libre, a second Yaqui 

community in Tucson, but had also lived in Pascua where she had many 

friends and relatives and where she had come often to treat patients. In

terviews were held for several hours a week in Maria's home during a 

two month period. She spoke Yaqui and Spanish. 

Pedro, some ten years younger than Carlos or Maria, had lived 

since infancy in Pascua though born in Magdalena, Sonora. He had traveled 

fairly widely in Mexico and the United States. Unlike Carlos and Maria 

he spoke English as well as Yaqui and Spanish and had attended public 

school in Arizona through the second year of high school. Though holding 

no position in the ceremonial organization of Pascua, he is respected 

by the villagers as a savant of Yaqui ways. He was interviewed during 

a month's time on all aspects of Yaqui culture. 

Carmen, my interpreter, was present during the interviews held 

with Carlos and Maria. She was also regularly interviewed by me during 

the year. We discussed what the other informants had said, her own be

liefs about curing, the illnesses she and her family had had, anc wadt 

treatments had been sought. Carmen was a high school student, tri-lingual, 

and her family was regarded as being one of the progressive ones in the 

village. Her father had been a chapayeka dancer in the Easter Ceremonies 

for several years. 
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Friendships with four persons permitted gathering information in 

casual conversations. All of these people had refused to be interviewed 

but were aware of my study and more or less interested in it. No notes 

were taken on their remarks until after I had left their homes. I visited 

with Jaime and his wife frequently. Jaime belonged to the Judas Society, 

a religious organization concerned with the performance of certain cere

monies at Easter time, and his wife was the daughter of a maestro or lay 

minister (Painter 1962, Spicer 1940). They were known to social workers 

in Pascua as progressive. Jaime was interested in the course of my re

search and contributed additional information on his beliefs on curing, 

witchcraft, and the identities of curers. His wife and I discussed child

birth, child care, and the diseases of children. Carmen's mother told me 

of her knowledge of herbal medicines and home remedies. Teresa, a member 

of the church group, told me of her family's illnesses. All of these 

people had been born in Arizona and spoke English as well as Yaqui and 

Spanish. 

Though my informants granted permission to write up the informa

tion they gave me, they did not want their names used. For this reason 

fictitious names are employed here. 

Orthography 

The transcription used for Yaqui words in this report is as fol

lows : 

The vowels are as in Spanish. 

The consonants are as in English. 

Long vowels and consonants are indicated by a double symbol. 



' represents the glottal stop. 

The plural is formed by the suffix 



HISTORY OF ACCULTURATION 

Spicer (1961) has presented an outline of the history of Yaqui 

contacts with outsiders and the consequent changing of their cultural 

patterns. He divides the story of their acculturation into four periods: 

The Rancheria Period, from 1533 to 1617, during which sporadic contacts 

with Spanish had little impact on aboriginal culture; the Mission Period, 

from 1617 to 1767, when Jesuit missionaries introduced much of Spanish 

culture; the Autonomous Period, from 1740 to 1887, a time when Spanish 

and Indian elements were fused together; and the Relocation Period, from 

1887 to present, during which relocated towns in the original Yaqui 

territory underwent a cultural revival, and communities of displaced 

Yaquis in Sonora and Arizona were becoming assimilated. Because the 

culture of any present day group is the result of a history of particular 

events Spicer"s history of Yaqui culture is here summarized. 

Pre-Spanish Yaqui Culture 

The Yaquis were the most northerly and numerous of the Cahita 

speaking people discovered by the Spanish to be living along the rivers 

of northern Sinaloa and southern Sonora. Their first meeting with the 

Spanish was the successful repulsion of a party of slave raiders under 

the direction of Diego de Guzman in 1533. From that time until mis

sionaries entered their territory in 1617 the Yaquis had only occasional 

contacts with the Spanish. 



Beals (1943) has attempted a reconstruction of aboriginal Cahita 

culture from which this account of pre-Spanish Yaqui culture is drawn. 

The Yaquis were agriculturalists, farming both sides of the fer

tile valley of the Yaqui River from its mouth in the Gulf of California to 

some sixty miles upstream. Corn, several varieties of beans, squashes, 

cotton, and tobacco were grown. They did not irrigate their fields but 

relied upon the semi-annual flooding of the river. Men did most of the 

agricultural work while the women helped gather the harvest. Wild foods 

were gathered by the women in season. The abundant mesquite trees yield

ed an edible bean. Several kinds of cactus fruits and a variety of roots 

and seeds were collected. 

Hunting, especially of deer, was an important masculine activity. 

Deer hunting was surrounded by a number of religious beliefs and rituals. 

Deer were hunted by a group of four men who had supernatural power to 

do so. They believed in a deer leader, a black dwarf associated with the 

rainbow. A vision of the deer chief could lead to succrss in hunting. 

Men who had had such a vision were said to live alone in the woods and 

their aid in hunting was much sought after. No deer could be killed 

without asking the consent of their chief. A preternatural deer if wound

ed but not killed would cause the death of the hunter. Deer meat was not 

wasted nor fed to dogs and deer bones were burned. Deer tails were 

hung on the east side of trees or houses. Beals surmises that there were 

ceremonies, of which the modern deer dance may be a survival, before 

and after hunts and dances of animal impersonators to insure the well-

being of the herds. 
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Fishing and shell fish gathering in the river and in the sea were 

also important. The fish were thought to have a queen whose permission had 

to be obtained before they were caught. Sacrifices of tobacco and children 

at the start of the shrimp season are reported. 

At this time the Yaquis lived in eighty small settlements called 

by the Spanish rancherias. Spicer (1961:13) estimates that the population 

of these semi-permanent villages averaged between 300 and 400 people. 

Each rancheria consisted of a number of caine or wattle and daub houses, 

of circular or rectangular plan, and flat-roofed open-walled sunshades 

or ramadas used for work and sleep in warm weather. No permanent cere

monial buildings are reported. 

The bilateral extended family was the basic kinship unit. Sever

al of these families, who evidently considered themselves to be related, 

made up the exogamous rancheria. The rancheria was governed by a 

council of men. There is no evidence of any formal tribal political or

ganization. But there seems to have been a military society graded into 

ranks, judging from the descriptions of insignia of early observers, which 

may have been tribal wide. In any event the Yaquis were able to raise 

large armies of as many as 5,000 to 7,000 warriors (Spicer 1961:14). 

The sun and the moon were important gods to the Yaquis. The 

sun was anthropomorphized as a man, the moon as a woman. Eclipses of 

either were greatly feared. Besides these two deities there were also a 

number of other gods in human form and animal guardian spirits. Offer

ings were made to the gods and those who had seen them in dreams be

came their priests. Offerings were not made to guardian spirits. When 

seen in dreams, these usually bestowed specific powers, commonly to 

cure. 
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There seem to have been several varieties of religious function

aries and curers lumped together by the Spanish as "witches". Powers 

were partially inherited and partially received through dreams of gods or 

guardian spirits. Some had the power to turn into animals usually jag

uars, coyotes, or owls. Some could diagnose illness by dreaming and 

cure by magical means, sucking, blowing, and herbal medicines. Fe

tiches and medicine bundles are reported as well as the use of ground 

paintings, tobacco, and feathers used in curing. Bewitchment was an 

important cause of disease. Particular shamans connected with the ritu

als of deer hunting have already been mentioned. Most of these shamans 

seem to have been individual practitioners but Beals (1943:69) has pointed 

out the possibility that modern Yaqui religious societies, though much 

changed, may derive ultimately from a series of societies like the Pueblo 

kiva societies (Parsons 1939:112-69). Some of these may have been 

curing societies. Recruitment, as a result of a vow taken when sick, to 

the modern Yaqui societies is strongly suggestive of Pueblo practices. 

Beals postulates in addition to curing societies, a war society, a hunt 

society, and a masked clown society. He reports that there was a "feel

ing of duality of good and evil attached to the curers and wizards" (Beals 

1943:63). There was a belief that a curer had the power to kill as well 

as to cure and unsuccessful shamans were executed. 

The ceremonies themselves are not well known. There is no 

evidence of any ceremonies directed towards weather control. War cere

monies were extremely important. Hunting ceremonies with masked animal 

impersonators have already been noted. The Spanish reported some kind 

of an initiation ceremony which involved the building of two temporary 
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houses and ground paintings. The ceremonial circuit was counterclockwise. 

The usual ritual number was three though four and eight were also used. 

Mission Yaqui Culture 

Aboriginal Yaqui culture was rapidly changed by the coming of 

Jesuit missionaries who instituted a program of directed cultural change. 

The major aims of the Jesuits were the conversion of the Yaquis to the 

Catholic religion, the improvement of their agriculture, and the preven

tion of warfare. To carry out these aims the Yaqui rancherias were "re

duced" to eight towns. Eight churches were built at regular intervals in 

Yaqui territory and soon became the centers of new communities of 3,000 

to 4,000 people each: Cocorit, Bacum, Torim, Vicam, Potam, Rahum, Huirivis, 

and Belem. The church itself was located near a plaza and cemetery and 

adjacent to it was placed the house of the resident missionary and his 

assistants. The houses of the townspeople were scattered irregularly 

around the church and plaza. 

As no more than ten missionaries were living in Yaqui land at any 

one time the Jesuits relied heavily upon specially trained Yaqui assis

tants in teaching the precepts of Christianity, in the introduction of new 

agricultural techniques, and the administration of town affairs. The 

Jesuits used persuasion rather than force in their relations with the 

Yaquis and as they had come to the militarily strong Yaquis at their invi

tation and unaccompanied by Spanish soldiers, Yaqui acculturation during 

this period was swift and peaceful. 

Little is known of the form of Yaqui culture during the Mission 

Period. The Jesuit reports are primarily concerned with telling of their 



accomplishments in converting the Yaquis, and do not discuss aspects of 

Yaqui culture with which they were not directly concerned. 

A number of the Yaqui missionary assistants became literate in 

Spanish and Yaqui, though ordinary instruction was carried on in Yaqui. 

There was an incorporation of Spanish words into the Yaqui vocabulary. 

In agriculture, wheat and other European crops and domestic ani

mals were introduced. Metal tools were employed, but the old flood 

water farming continued. An organization of crews of workers tending 

mission land under the direction of a foreman was instituted and soon 

began to produce surpluses for export. 

The larger communities must have brought with them a weakening 

of old kinship ties and new forms of town government under the super

vision of the missionaries. The organization of the church and town were 

linked, an elected governor and his assistants meeting with officials of 

the religious organization to deliberate important matters. 

In religion the principles of Christianity were taught the people 

mainly by the temastianes, the missionaries' native assistants. The 

celebration of the Mass, the rituals of the sacraments, and the calender 

of the yearly feasts were introduced. Yaquis became familiar with Span

ish concepts of God and the saints through paintings and statues and the 

various rites performed in their honor. It is likely that for many people 

these new rituals and supernaturals existed as alternatives for native 

rites and gods. Some of the shamans appear to have presented opposition 

to the new forms of worship. There was also an attempt by the Jesuits 

to retain some old forms of worship, associating them with the new ideas. 

Spicer (1961) has pointed out that during the course of this rapid 
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acculturation, funneled through native Yaqui assistants, the new forms 

had ample chance to be attached to old meanings. 

We can only surmise what may have been happening to Yaqui medical 

beliefs and practices during this period from a few scraps of contem

porary accounts and by comparisons with other areas of Spanish-America. 

Foster (1953:201-3) suggests that the introduction of Spanish 

ideas on medicine to American peoples took place on both a formal and in

formal level. Spanish formal medicine at the time of the colonization of 

the Americas was based largely on Greek and Roman practices transmitted 

to Spain by Arab authors. The Hippocratic doctrine of the four humors 

was the basis of medical theory. Blood, phlegm, and black and yellow 

bile were the humors. Each had its own complexion. Blood was considered 

to be hot and wet; phlegm, cold and wet; black bile, cold and dry; and 

yellow bile, hot and dry. As each normal healthy individual was thought 

to have his own complexion due to his particular balance of humors, so 

was it believed that each illness, plant, and object had its characteristic 

complexion. Disease resulted from an imbalance of humors giving the 

wrong complexion to an individual. Treatment of illness consisted of 

finding a medicine of the opposite complexion of the disease to restore to 

the patient his normal complexion. Purges, emetics, cupping, bleeding, 

and the regulation of diet were other devices to restore the normal com

plexion of the body. This theory of disease, rapidly replaced in Europe 

by the advancement of science, remained current in Spain and its posses

sions, until the end of the 18th Century. 

Physicians trained in Spanish formal medicine accompanied the 

earliest Spanish explorers to the New World. Columbus brought with him 



on his first voyage a Maestre Juan as Surgeon of the Fleet. As early as 

1527 a medical faculty was formed in Mexico City and physicians had to be 

licensed to practice (Fisher 1921:47-62). A Chair of Medicine was estab

lished at the University of Mexico by 1580. Medicine was taught at the 

University of San Marcos in Peru from 1638. Spanish physicians immediate

ly set about to collect and classify New World plants according to their 

different complexions. 

Although physicians arrived early in the Americas their numbers 

were never great away from the large population centers in Central Mex

ico and Peru. Most curing was undertaken by priests or other individuals 

with a little education or simply by those with a knack for curing. Man

uals of home remedies were published early and were very popular (Foster 

1953:204). So away from the faculties of medicine formal Spanish medical 

theory and practices were not well known, and Spanish informal folk medicine 

most apt to be diffused to the Indian population. 

There is no evidence to indicate that physicians accompanied the 

Jesuit missionaries to the Yaquis or that any of the priests had special 

knowledge of Spanish formal medicine. Spanish folk medicine derived from 

the successive waves of invaders who occupied the Iberian Peninsula from 

time to time. Foster (1953:203) says that the importance of fire and 

water in curing may come from ancient Celtic ideas, votive offerings may 

be traced back to Greek and Roman practices. From Christian beliefs came 

the supplication of the saints through prayers and ritual to effect cures. 

The Moors probably introduced belief in the evil eye (Foster 1953:203). 

The adverse influence of bad air, fear of the moon, the displacement of 

organs as a cause of disease, the danger of emotional shock, and of 



witchcraft all seem to be part of the vast unorganized corpus of folk 

medicine possessed by the Spanish colonizers of the Americas. 

It is unlikely that the ten or fewer priests scattered among some 

30,000 Yaquis did any appreciable amount of healing or transmitting of 

Spanish folk medicine. Even in their major tasks of teaching Christian

ity, European agriculture and managing town affairs the Jesuits were forced 

to use the native assistants. It is likely, however, that they introduced 

the customs of praying to saints for cures, the making of vows, and the 

use of the cross, holy water, and candles in dealing with disease. These 

were practices not only of the Spaniards but also of all devout Catholics 

of the day. The Jesuits would have also been sympathetic to Yaqui fears 

of disease-causing shamans. In Spain, also, malicious witches and demons 

were believed to cause misfortune, sickness, and death and ritual ways 

had been devised to combat their machinations: the cross, relics, sprink

ling with holy water, rites of exorcism, etc. 

The unknown Jesuit priest who wrote the Rudo Ensayo (1951:43-50) 

was much impressed by the vast pharmacopoeia of the Sonorans and respected 

the skills of their herb doctors. Foster (1953:204) indicates that the 

Spanish generally attributed occult knowledge and mysterious powers of 

healing to the Indians. Cortes was accompanied by native curers and 

thought so well of their abilities that he wrote to the King of Spain that 

it was unnecessary to send any more Spanish doctors to Mexico as the 

native ones were good enough. Several Aztec doctors continued to practice 

medicine, licensed under Spanish names, long after the conquest (Fisher 

1921:60). A statement from the Rudo Ensayo (1951:59) indicates that 

native curers were active in Sonora during the Mission period. 
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...there are among the nations no lack of persons, who by means 
of lies and boasting, acquire the name and reputation of sorcer
ers, and they are far from regretful at being considered such on 
account of the gain they make by it, not only in the fees they get 
as quacks, but in the fear they inspire in their neighbors. In
deed they obtain whatever they want in order to be kept friendly 
and prevent their doing evil. In practice of their trade these 
imposters provide themselves beforehand with certain pebbles, 
pieces of coal, roots or zacate resembling worms, and other things, 
which they carefully conceal; and when they come to a patient, they 
begin to suck the part where pain is felt, all the time keeping 
dexterously in their mouths some of those articles; so that after 
sucking they bring them out and show them to the patient, saying: 
"This is what made you sick;" and they throw it into the fire which 
is always kept. 

Probably during the Mission Period native curers continued to heal 

the sick and the people generally to have the same concepts of disease as 

their pre-Spanish forebears. The Spanish priests, unskilled in Spanish 

therapeutic techniques, respected the skills of the native doctors, shared 

their fears of witches and malevolent spirits, and were unaware of the 

magical rituals and the underlying beliefs of much of Yaqui healing. They 

added to these techniques Spanish rituals for curing disease and perhaps a 

few of the commonest European medicinal herbs likely to be known to a lay

man: rue, camomile, and elder. The unknown Jesuit gives a list of Euro

pean medicinal plants which he observed growing in Sonora (1951:43). 

Autonomous Community Culture 

The mission system was first shaken by a Yaqui revolt in 1740, a 

revolt which was, however, stimulated by non-Yaquis and during which the 

Yaquis treated their priests with considerable kindliness. The Jesuits 

finally left Sonora in 1767 as a consequence of the expulsion by the Crown 

of their order from Spanish possessions. Franciscan and secular priests had 

only limited success in continuing Jesuit work. Between the 182O's and the 

1880's there were probably no priests at all in the Yaqui towns. Though 
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the Mexican government consistently wished to incorporate Yaqui lands under 

civil administration and there was sporadic military occupation of Yaqui 

territory, there were no non-Yaquis constantly resident in their towns and 

the Yaquis were no longer subject to a program of directed cultural change. 

Yaqui feelings of independence increased during the period. Revolts in the 

1820's under Juan Banderas and in the 1880's under Cajeme saw the Yaquis 

uniting to drive all Europeans from their land. 
/ 

At the same time there were increasing numbers of Yaquis who sought 

temporary employment outside of the Eight Towns and many who took up resi

dence in Mexican Sonoran towns. More intimate contacts were made between 

Yaquis and Mexicans, and there was a growing knowledge of Mexican customs, 

more use of the Spanish language by Yaquis and some intermarriage. Here 

again the acculturation was undirected. 

Spicer (1961:68) believes that the fusion of Indian and Spanish ele

ments so characteristic of Yaqui culture took form during this period. The 

absence of active innovators in their communities and their strong desire 

for autonomy led to the re-working of native and new cultural behavior into 

an intricate blend. 

The Yaquis continued to raise corn, beans, and squash, as well as 

wheat, using flood water farming, metal tools and plows, horses and cattle. 

Without Jesuit direction they never again produced the surpluses they had 

during the Mission Period. Hunting and fishing continued. 

The Eight Towns, somewhat reduced in population now, were still 

clusters of wattle and daub and adobe houses and ramadas, each household 

separated from its neighbors by a cane fence. The church and plaza formed 

the center of the community. A wooden cross was erected in the plaza and 
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also in each house yard where it was a focus of household rites. The 

founding of each town became associated with myths, mostly of biblical 

origin, and its land was considered to be sacred. 

The political organization of each town consisted of five divisions: 

The civil authority, Spanish in form, was composed of five governors elected 

in an annual town meeting and an elder. They had jurisdiction over the vil

lage land and inter-village disputes and were charged with the maintenance 

of law and order. The military authority resided in a society of men pledged 

by vow to the Virgin of Guadalupe and kept law and order under the direction 

of the First Governor. They were responsible for the safety of the governors 

and became their guard of honor on formal occasions. Their rituals enriched 

the ceremonial life of the village, and their songs and dances involved not 

only the Virgin but also the sun and coyote. Much of their regalia, shell-

bead headdresses and foxskin capes, derived from pre-Spanish times. The 

church organization, independent now of the Catholic hierarchy, was under 

the direction of a number of maestros in each village. They managed cere

monial affairs and also had influence in civil administration through their 

nomination of candidates for the governors' positions. The maestros were 

aided by temastim, church sacristans, and kiyohteim, women who took care of 

the altars. A teopo kobanao, church governor, coordinated church ceremonies, 

and a pihkan had charge of the religious instruction of the children. Sev

eral religious societies acted to carry out the church ceremonies. The 

fiesta authority rested in a group of men and women appointed annually by 

their predecessors to sponsor the annual fiesta of the village patron saint 

and to attend to other duties connected with the Sunday services. The cus

toms authority was composed of two men's societies, the Horsemen and the 



Judases, the former believed to be Spanish in origin and the latter par

tially Indian, who were in charge of the important annual Easter Cere

monies. During the latter part of Lent these two societies took complete 

control of the town. The officers of these five branches of town govern

ment met together with any other interested persons each Sunday to delib

erate matters of village concern. Anyone had the right to speak at these 

meetings and action was taken only when a consensus of opinion was reached. 

There was no Yaqui tribal organization during this period, though twice 

military leaders, Banderas and Cajeme, had been able to organize the mili

tary societies and other able-bodied men from all of the Eight Towns to 

fight the Mexicans. 

Spicer (1961:58) has been able to divide the content of Yaqui reli

gion into four cults for the purposes of analysis: one cult devoted to the 

worship of Jesus, two cults serving different aspects of the Virgin Mary, 

and the fourth concerned with the veneration of the dead. The first of 

these cults, included the Horsemen and Judas societies whose members were 

pledged to serve Jesus for a certain period of time or for life as a result 

of a vow taken during illness. The Virgin was served by a society of male 

Matachini dancers. Aboriginal dance steps seem to have been arranged and 

suited to European music by the Jesuits to illustrate the story of Malinche, 

the first Indian convert to Catholicism, but by the 1800's the dances were 

completely divorced from this association among the Yaquis. Again as in 

the Horseman and Judas societies the members vowed to join the society in 

exchange for a cure. The military society was dedicated to the service of 

Our Lady of Guadalupe. The cult of the dead involved the keeping of lists 

of the ftamily dead and their veneration at monthly rituals, fiestas, and 

on the Feast of All Souls. 
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on the Feast of All Souls. 

Also appearing at important village ceremonies were the masked 

pascola dancers and the deer dancer. Though outside the church organi

zation and retaining aboriginal traits, use of the cross and flowers and 

their importance in town ritual linked them to the rest of the ceremonial 

organization. 

A mythology, which wove together biblical and Indian traditions, 

told of a deluge which the ancestors of the Yaquis survived, the visits of 

angels who set the boundaries of Yaqui land, and of prophets who founded 

the Eight Towns and consecrated their ground. Jesus was one of these 

prophets and he traveled through Yaqui territory doing good and healing. 

Not much can be said about family life during this period. The 

exact composition of the households of extended families and ritual kin is 

unknown. Kinship terminology was bilateral. The Spanish Catholic com-

padrazgo system of ritual kinship was of considerable importance. 

There is little information of this period concerning Yaqui medi

cal beliefs. Undoubtedly the same fusion between Indian and Spanish ele

ments which was taking place in other aspects of culture was causing a re

integration of the concepts and customs of curing. Certainly a blend of 

American and Spanish traits is typical of Yaqui curing of a later period. 

Prayers for cures, undoubtedly first introduced by the Jesuits were 

probably used along with Yaqui herbal medicines and curing techniques. The 

manda or vow, especially to join some religious society in return for a cure 

was by this time, a well-established Yaqui custom. 

With many Yaquis residing temporarily outside of the Yaqui towns 

and forming more intimate acquaintanceships with the rank and file of the 



Sonoran population, this was, perhaps, the time when many folk-Spanish 

techniques of curing, and practices concerning pregnancy, childbirth, and 

infant care entered Yaqui culture. 

Relocated Yaqui Culture 

Hostilities between Yaquis and Mexicans culminated in the defeat of 

Cajeme and the military occupation of Yaqui lands in 1887. Peaceful settle

ment of Mexican farmers along the Yaqui River being blocked by the harass-

ments of bands of Yaqui guerilla fighters, the Mexican government began a 

systematic program of relocating Yaquis in other parts of Mexico and several 

thousand more fled across the border into the United States. The dispersal 

of Yaquis together with continuing hostilities of the small groups left in 

the mountains in Yaqui territory continued until 1918, when a program of 

resettlement of Yaqui and Mexican colonists along the Yaqui River was insti

tuted. During the 1930 !s and 1940's one Mexican and five Yaqui villages 

were established north of the river. Three of the Yaqui towns were in the 

vicinity of old towns and they bore their names. By 1950 almost 10,000 

Yaquis were re-united in Yaqui land and were living in modern counterparts 

of the Eight Towns. Another 3,000 to 4,000 were still living in barrios 

near Sonoran towns. During the resettlement of the Eight Towns there was 

a continuing and conscious revival of old Yaqui cultural patterns. The town 

organization was reconstituted. The church organization was reestablished 

with its societies and ceremonies. The pascolas and deer dancers continued. 

Spicer (1954) has described the culture of the relocated towns as a tighter 

and less flexible cultural integration despite a greater heterogenity of the 

composition of the Yaqui towns than that of the Autonomous Period. Permanent 

Mexican residents were to be found in all the Yaqui towns. Government 



agencies were sponsoring schools for children and programs to improve 

health and agriculture. Most of the Yaquis themselves had lived away in 

other parts of Mexico and the United States and had a greater experience 

of non-Yaqui culture than had their parents and grandparents. 

In Arizona the revival of Yaqui town life began even earlier 

than it did in the homeland. As early as 1884 Yaquis began to move across 

the border and to settle near the edges of Arizona cities. At first they 

were afraid of deportation and feared to be identified as Yaquis but, re

assured on this point, they began to build small churches and to revive 

their ceremonies. One of these Arizona Yaqui communities is the so-

called by Yaquis barrio of Pascua, located within the city limits of 

Tucson since about 1904 or 1905, joining together to present the annual 

Easter Ceremony for the first time in 1909. In 1921 under the leadership 

of Juan Munoz many of these families congregated on a plot of forty acres 

provided by a Tucson real estate man and founded the village of Pascua. 

Today the village has a population of approximately 400 people, 

clustered into about fifty households. Each household consists of one or 

more dwelling houses made of adobe brick, corrugated iron, and scraps of 

salvaged used building materials. There is also a ramada used exten

sively during summer and during household fiestas. The yards are usual

ly neatly raked and separated from neighboring yards by a fence. A 

wooden cross erected in each yard is the focus of family rites. The 

houses face along dirt roads laid out in a grid pattern. Only a few 

houses can boast such luxuries as running water, electricity, window 

screens and concrete floors. Most cooking and heating is done on kero

sene or wood burning stoves; candles and kerosene lanterns provide most 



of the illumination. The rooms of the houses (and many have only one) 

are small and crowded with the stove, tables, metal beds and personal pos

sessions of the inhabitants. In summer the beds are dragged out-of-doors 

and most activities take place in the shade of the ramada. Houses wired 

for electricity have electric lights and radios. A few refrigerators and 

television sets can be found in the village. Those families who can afford 

running water, which more often than not comes from a spigot in the yard, 

raise trees and flowers. Families without household water draw it from 

a faucet in the plaza. Groups of children can be seen during the day 

going back and forth pulling small toy wagons filled with buckets and 

cans in which they transport the family water supply. Water is boiled in 

large metal tubs, often over open fires in the yard, to do the family wash

ing. Dogs and cats abound in the village and a few chickens are kept. 

Many old cars in various stages of disrepair rust in the yards. Most of 

these are gone during the day and taxis sometimes must be called in an 

emergency. The bus routes and schedules make trips downtown or to the 

County Hospital inconvenient. Small grocery and drugstores nearby supply 

most of the family necessities. 

The center of community activities is the village plaza. Standing 

at one end is the small church of San Ignacio and at the other the fiesta 

ramada, the locale of the pascola and deer dances. On one side is the 

kitchen building where the women prepare food for the fiestas. Facing 

the church and the fiesta ramada are wooden crosses. On Holy Saturday 

and Easter and during the Fiesta of San Ignacio at the end of July the 

plaza is crowded with Yaquis and tourists. Pinatas are swung for the 

children on the fiesta of San Ignacio and booths selling soft drinks and 
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tacos are set up by Yaquis and outsiders. On hot afternoons the bare 

plaza yard is deserted, children play by the water faucet, and men sit in 

the shade of the trees surrounding the plaza drinking and gossiping. 

Pascua is not isolated geographically from the rest of Tucson. On 

one side it fades into a Mexican residential district. Here is located 

the Catholic Church where Pascuans attend a monthly Sunday Mass and where 

their children attend catechism lessons on Saturday mornings. On another 

side is located the public school which serves not only the children of 

Pascua but also the nearby Mexican children. A busy highway lined with 

motels, trailer courts and stores cuts near the plaza forming a visible 

link with Tucson's urban life. 

Pascuans maintain themselves by working outside of the village 

mainly as unskilled laborers in agricultural or construction work. Some 

women do domestic work in homes and motels. The population of the village 

fluctuates during the year as individuals and whole families move away to 

take advantage of seasonal work on Arizona's farms and ranches and move 

back again to take part in the ritual life of the village. Participation 

in ceremonies interferes with steady work habits. Spicer (1940:53) has 

pointed out that in Pascua social prestige is unrelated to economic en

deavor. Duties of contributing to fiestas and supporting unemployed kin 

negate the chance of an individual acquiring any wealth. Prestige for 

Pascuans depends upon participation in the annual round of ceremonies and 

membership in the societies which sponsor it. 

The church organization is re-instituted much as it was in Sonora 

(Painter 1962; Spicer 1940, 1954). The maestros lead the services con

ducted in the little church of San Ignacio aided by temastim and kiostim, 
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the male sacristans and female altar society members respectively, and a 

female choir, the ko*parjam or cantoras. These people, vowed to the ser

vice of the Virgin, are for the church and take part in many rituals and 

processions, accompanied frequently by young girl flag bearers, the 

'alpesim, and small children dressed in white, the angelitos. 

The important Easter Ceremony is a dramatization of the events of 

Holy Week interwoven with the usual Catholic Lenten services. The men of 

the church group represent Christ, and the women the Virgin. The perses 

cutors of Christ are depicted by the members of two societies, the Horse

men and Fariseos, dedicated to Jesus. Some of the Fariseos are masked 

dancers called chapayekas. Colorfully costumed Matachini dancers, men and 

boys promised to the Virgin, perform during the Easter Ceremony and at 

other important events. All of these people join their respective soci

eties as a result of a vow or manda taken while ill in return for a cure. 

The pascola and deer dancers are an important part of fiestas. They are 

not so closely tied to church ritual, and do not assume their roles by vow. 

While the observances of the cult of the dead are not completely 

revived in Pascua they still represent an integral part of religious life 

(Painter 1962:20; Spicer 1940:213-14, 216). 

Though Pascuans have revived most of the ritual organization of 

the Eight Towns, and continue to conduct their own services, the majority 

are also Roman Catholics, attending Mass and receiving the Sacraments in 

the nearby Catholic Church and sending their children to catechism classes. 

The elaborate political organization of the Sonoran Yaqui towns has 

not been duplicated in Pascua. Gone are the governors, the military so

ciety, and the town meetings. There is a chief of the village, who serves 
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as a coordinator of activities and as a liason with the rest of Tucson. 

The group of men and women appointed annually to sponsor the town fiesta 

and work for the church has some of its duties assumed by the San Ignacio 

Society. Fiestas are usually supported by contributions of the villagers. 

The kinship system is diffuse. Most households are composed of 

extended families of loose composition and no consistent pattern of resi

dence. Spanish kinship terms are most commonly used. The ritual kinship 

system is extremely strong. Godparents are acquired at baptism, confir

mation, and marriage, as well as upon joining the religious societies. 

Duties of mutual cooperation between compadres are important. 

Most children attend the nearby public school fairly regularly. 

Many attend high school. Yaqui though still the ritual language is losing 

ground to Spanish as the household language. All but the aged speak at 

least some English (Barber 1952). 

Spicer has summarized the outcome of the acculturation process in 

Pascua as follows: 

In Arizona most of the features of the folk culture were aban
doned through full acceptance of economic and political inte
gration. Arizona Yaquis tended steadily, after efforts at re
vival, to assume the position of a religious sect. Under the 
encouragement of the dominent society, several of the ceremo
nial orientations of the folk culture were maintained. Adapted 
at many points to the requirements of the new economic and 
political environment, they nevertheless took much of the form 
of their prototypes in the homeland. Participation in them 
gave expression to the sense of distinct identity as Yaquis 
which remained important through the third generation in 
Arizona. (Spicer 1961:91) 



DISEASES AND THEIR CAUSATION 

The Diseases 

Pascuans recognize a number of common diseases and symptoms by 

their Spanish or English names. These do not have Yaqui names as well. 

Frequently mentioned to me were: asthma (asma), cancer, colds (catarro), 

chicken pox (viruelas locas), diabetes, epilepsy (alferecia), heart 

trouble (latido de corazon), insanity (mania), measles (sarampion), mumps 

(paperas), pneumonia (pulmonia), polio, rashes (sarpullido), rheumatism 

(reumatismo), sores (granos), tuberculosis, ulcers (ulcera), and venereal 

diseases. 

A few illnesses are known by Yaqui terms: hoktia (whooping cough); 

which Holden (1936:61) writes hooptia; namukia (drunken, but also used to 

describe the behavior of a person with rabies); sawaria (jaundice?); 

siavivitek (fever or other illness transmitted to a baby through his 

mother's milk); sihonium (prickly heat); sivori (any sickness due to witch

craft); taiweche (fever); tasia (coughing fit, probably from the Spanish, 

tos); tisikwa (a feeling of weakness and pain prevading the body and said 

to occur when the blood stops circulating); tomtium (small pox); vostia 

(diarrhea); and helktia (hiccups). Bleeding, fainting, vomiting, and weak

ness are all regarded as dangerous symptoms. 

A number of Spanish-American folk diseases are known: mal de ojo 

(evil eye), susto (fright, the alternate term espanto was not recognized 

in Pascua; this condition also has a Yaqui name, womtia), and pujos. 

Waiwiwa is a Yaqui term said to mean jealousy sickness, a concept which 
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can be paralleled in many Spanish-American communities. My Pascuan in

formants denied knowledge of bilis, chincual, chucaque, moll era cafcla, and 

pasmo, Latin-American folk diseases. Concepts about mal aire and hot and 

cold diseases are very feebly developed, if at all, in Pascua. 

Mamkotila (mamam, arms or hands) means a sprained or broken arm 

or hand. Wakotila (wak, legs or feet) refers to either sprained or broken 

legs and feet. Taba'tila means broken or loose teeth. 

But far and away the most common way in which illness was des

cribed to me was by "pain" in the leg or arm or whatever, naming the ap

propriate part of the body. Two Yaqui words are each said to mean both 

pain and sickness, ko'okwa and wantia. Though they can be used inter

changeably ko'okwa seemed to me to be used more to describe pain or illness 

in general and wantia in naming a specific complaint. Thus kova wantia 

means a headache; naka wantia, earache; tam wantia, toothache; toma wantia, 

stomach ache or any illness of the stomach. 

Though quite a few "scientific" diseases are known to the Pascuans, 

the extent of the knowledge about these varies considerably. Thus Carlos 

had never heard of polio while Carmen had. She had no idea what it was 

but recognized the name because the students had been given polio "shots" 

at school. Very frequently magical concepts can be attached to a "scien

tific" disease name. Thus Carlos felt that when his daughter got the mumps, 

the glandular swelling was caused by the intrusion by a witch of a magical 

bug into her neck. 

For these reasons it is extremely difficult to discuss Yaqui ideas 

of disease etiology in an orderly manner. The same set of symptoms per

haps called by an English or Spanish name, can on one occasion be due to 



purely natural causes and on another occasion to magic. One may catch a 

cold, for example, because when overheated one sat in a stiff breeze; 

another time the cold may be blamed upon the spell cast by an evil person, 

or be regarded as a punishment for sin. Certain causes, conversely, may 

upon different occasions, give rise to quite different symptoms. The 

Yaquis are not, of course, unique in thus attributing specific symptoms 

to multiple causes. The Anglo layman may say of his sniffles and head

ache that it is due to one or more physical causes "a draft" or "caught 

it from somebody" or even that it is due to magical causes, "not living 

right". Even scientifically trained physicians may differ in assigning 

causes to particular symptoms. Throughout all Pascuan lore concerning 

health and illness there is found the blending of Indian and medieval-

Spanish ideas, concepts derived from the folk medicines of modern Mexico, 

and scientific and folk ideas drawn from the Anglo culture of Tucson. 

Disease Causation 

I have quite arbitrarily divided Pascuan theories of disease cau

sation into five categories: natural causes, emotional causes, sin, witch

craft, and other magical causes. 

1) Natural causes 

Overexertion is frequently given as a cause of sickness in Pascua. 

Pedro said, "To work hard can cause many illnesses." and Carlos related, 

"I helped a man with a heart attack. He worked too hard." and again, 

"Bertola was sewing from morning to night. She tried to get up and fell. 

She was too weak to stand and trembling. They thought she worked too hard. 

"Rafaela said that she felt pains throughout her body. I told her she was 
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working too hard." This is perhaps to be expected among a group of people 

who support themselves by hard physical labor. Incidentally my informants 

(both male and female) thought the daily housework and child-minding of 

the women much more physically exhausting than the daily work of the men. 

Too much physical exertion continued for too long a time can weaken the 

heart causing pain in the chest and feelings of extreme weakness and heavi

ness (sic) in the body. Diffuse pain throughout the body or localized pain, 

a feeling that the body is heavy and difficult to move, weakness and 

trembling are all attributed to overexertion. Though exercise is considered 

good for a pregnant woman, too hard work, stooping, or carrying of heavy 

objects is thought to harm the foetus or turn it in an undesirable position. 

It can make labor more difficult. Maria said of a pregnant woman, "She can 

do anything she wants. Work is good. But when standing or working, she 

shouldn't bend down too much or the baby will get in the wrong position. 

Picking up heavy things is not good." 

Overexposure to the sun can also have deleterious results. Rashes, 

feelings of weakness, fainting, and headaches are all blamed on working or 

even sitting too long in the heat and light of the direct sunshine. Blind

ness can also occur if one is out in the bright sun repeatedly for long 

periods of time. It is not believed that the intensity of the light harms 

the eyes but that the heat goes into the eyes causing a gradual loss of 

vision. For example, "Headache is caused by the sun, by the heat of the 

sun. A person should not work too long in the sun. The heat can go into 

your eyes and make them weak and slowly the person begins to go blind." 

"Heat from the sun causes rashes...If you sit too long in the sun, you may 

be weak and faint." 



Alternate exposure to heat and cold is also dangerous. Pedro 

said, "If a person goes from a hot room to the cold, he might get sick." 

Carlos said at different times, "If you are very hot, you should not drink 

something cold. You should cool off first." and, "If you work hard in the 

sun and sweat, you should not sit in a cold place or in the wind." again, 

"If you leave a warm house in winter, you should put on something or it 

will be too cold." Maria added, "When a baby is in a warm place and is 

taken out into the cold, it will get sick." A person who is overheated 

from exertion or sitting in the sun should not cool off suddenly by sitting 

in a breeze or drinking cold liquids but should cool off slowly. It is 

equally bad in winter to move from the warm house to the cold winds out-

of-doors without being warmly dressed. Babies, being weak, are especially 

susceptible and are always snugly wrapped up when taken out-of-doors in 

cold weather. Going too rapidly from hot to cold temperatures is thought 

to cause a number of different disorders. It can weaken the heart, cause 

feelings of lassitude, headaches, earaches, and fever. This concept of 

disease causation seems somewhat similar to the idea of mal aire, reported 

from a wide range of communities in Spanish-America (Adams 1957:103, 481; 

Beals 1946:205; Foster 1948:267, 1953:209; Gillin 1947:158; Kelly 1956: 

71-5; Lewis 1951:280; Parsons 1936:118; Redfield 1930:162-5; Redfield and 

Redfield 1940:61-3; Saunders 1954:148). Usually the cold wind is conceived 

as an evil spirit causing disease magically. The night air is thought to 

be especially dangerous. The Yaqui belief seems to be simply that a cool 

wind is naturally dangerous for an overheated person. Pascuans show no 

fear of the night air, sleeping out-of-doors in summer. Margaret Clark 

(1959:173) reports that the belief among Mexicans in San Jose is that the 



danger lies in the too rapid transition from hot to cold and not in malice 

inherent in the wind, as does Kelly (1956:93) from Vera Cruz. In San Jose 

the result of such exposure is thought to have native parallels in Inca 

culture. 

Mechanical injuries: sprains, broken bones, cuts and scratches, 

bruises, burns and the like can be caused by preternatural means but can 

also happen purely by chance, by accident or carelessness. Thus when 

Carmen tripped and cut her ankle, Carlos thought it was due to witchcraft 

but about other cases he said, "There was a young lady who had a sprained 

ankle. I rubbed it. There was no evil thought. She just fell down. 

There was also another man in the village who hurt his ankle. I did the 

same thing." A blow on the head is thought to be particularly dangerous 

as it is capable of causing insanity. 

A number of plants, especially datura, are known to be poisonous, 

causing illness if they are eaten inadvertently. "Bad" meat which has 

begun to rot will cause sickness if eaten. Simply eating too much food 

is likely to cause nausea. Empacho (surfeit, "clogging") is a common 

Spanish-American folk disease. Over-eating of certain foods causes them 

to stick together in a ball in the stomach (Adams 1957:103, 212, 363, 481; 

Clark, M. 1959:179; Foster 1953:206; Kelly 1956:91; Parsons 1936:77; 

Redfield 1930:160). My informants did not describe the sticking together 

of the food or use the term empacho though Nichols' (1961:15) Yaqui in

formants in Guadalupe did. 

Displacement of bodily parts is often reported in different parts 

of Latin-America as a cause of disease (Foster 1953:210-1; Gillin 1947:134-

5), but it is a rare concept in Pascua. One of the most common of these 
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disorders is mollera caida, fallen fontanelle in infants (Adams 1957:483, 

602; Clark, M. 1959:170; Foster 1948:226, 266; Kelly 1956:92). Again 

although this condition is diagnosed and treated by the Yaquis of Guada

lupe, Arizona (Nichols 1961:17), my Pascuan informants did not know it. 

They did believe that after childbirth a woman should bind her abdomen 

tightly so that "her organs will return to the right place" (see also 

Foster 1960:118; and Lewis 1951:359). If a person is habitually tense 

and nervous his bones may get "too close together" and have to be separated 

by massage or pain will result. 

The condition of a person's blood may affect his health. It is 

commonly believed in Spanish-America that a person must have a lot of blood 

to be healthy (Beals 1946:202; Clark, M. 1959:181; Humphrey 1945:256; 

Saunders 1954:148). The Pascuans believe that too much blood in the veins 

will make a person itchy and irritable: "he will think that ants are 

walking in his veins". Too little blood will cause a prickly feeling in 

the extremities and weakness. More serious symptoms can result if the 

blood stops circulating. Knowledge of blood circulation is probably a 

recent introduction to Yaqui learning but the Pascuans add the belief that 

blood can circulate very sluggishly or cease altogether, causing illness 

but not necessarily death. 

Dirt can cause illness. Dust, for example, may get into a person*s 

throat and make it sore, the illness can then spread through the body. Be

cause the illness is caused by a "dirty throat", strong gargles, straight 

peroxide for example, are taken to cure it. A "dirty stomach" can result 

in sickness. Clark reports in San Jose: "Men, women, and children are 

thought to get 'dirty stomachs1 from time to time. A strong physic is 



usually administered to each family member two or three times a year to 

'keep the stomach cleaned out'." (Clark, M. 1959:180). See also Saunders 

(1954:148). Similarly dirt can get into ears to cause earaches and into 

cuts and sores to make them fester. The concern with dirt as a source of 

disease is at least reinforced by modern American ideas of sanitation 

stressed in the hospital, at the clinic, and at school. Germs are thought 

to be "the little things in dirt that make you sick". Tooth decay is said 

to be caused by dirt and germs on the teeth and they must be brushed two 

or three times a day to keep them clean. Babies must be kept very clean 

at all times to keep them healthy. Finally it is believed that a sick per

son should be isolated and no one should eat from his dish or his sickness 

will spread. 

2) Emotional causes 

Strong feelings can cause a number of different illnesses. Extreme 

rage, surprise, jealousy, and fear can result in weakness and trembling, 

diarrhea, aches and pains, or even high fever and convulsions. Carlos re

ported, "You can get sick from a great fright. You might get this fright 

from seeing a ghost." About jealousy he said, "When a baby grows inside, 

the old baby knows and is jealous. Sometimes he will bacome sick." Maria 

said, "When a person gets frightened, he gets womtia. It can be caused by 

anything." and, "Some children get sick with jealousy of a new baby because 

they want to be nursed by their mother... It can harm the baby if the mother 

gets very angry or frightened. Anyone can make themselves sick by being 

too angry or upset." Foster (1953:211) has indicated that the belief that 

emotions can cause diseases which is so common in Latin-America is Indian 

in origin rather than Spanish. Parsons (1936:494) points out "the concept 



of sickness from fright, espanto, is known to be an Aztec concept". Gillin 

(1947:130) says that illness due to fear was also dn Inca medical idea. 

The illness which results from fear is called susto (from asustado, the 

past participle of asustar, to frighten) in Pascua as well as in many 

Spanish-American communities (Adams 1957:213, 366, 483; Beals 1946:204-5; 

Clark, M. 1959:175; Foster 1948:267; Gillin 1947:130-3; Kelly 1956:66-70; 

Lewis 1951:282; Nichols 1961:16; Parsons 1936:494; Redfield 1930:160-1; 

Saunders 1954:149). The alternative term espanto was not used by my in

formants. More frequently used however is the Yaqui term womtia which may 

indicate that the concept is ancient among the Yaquis. The description of 

the condition and its treatment in Pascua can be duplicated in many commu

nities. Usually an attempt is made to calm the frightened person by keep

ing him quiet and giving him warm water with sugar in it to drink or extreme 

nervousness, weakness, trembling, fever or diarrhea may result. If a preg

nant woman is badly frightened, her baby may be born with susto. Foster 

(1948:267) has said that in many parts of Mexico illness due to soul loss 

from fright may have once been a popular belief. Treatment of susto which 

includes calling the patient's name suggests such a belief and is reported 

from Mitla (Parsons 1936:121) and San Jose, California (Clark, M. 1959:178). 

No such custom was recorded in Pascua but other Pascuan ideas do suggest 

an ancient belief in soul loss. Yaquis never like to awaken a person sud

denly for fear of causing womtia. It is best that a person awaken from 

sleep by himself; if he must be awakened, it should be done gently. Such 

customs have traditionally been thought to be due to a fear of soul loss 

(Tylor 1871:436-8). Beals (1943:63) thinks that illness due to soul loss 

may have been an aboriginal Cahita belief. Curer's souls leave their 
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sleeping bodies to fight witches. Witches are thought to feed their ani

mal familiars on the souls of their victims. Some mothers wrap their 

babies tightly so they won't frighten themselves by suddenly touching them

selves. Womtia is incidentally the only illness that ghosts can bring. A 

person seeing a ghost would probably be frightened into a case of womtia. 

Anger is thought also to cause unpleasant symptoms in Pascua. They 

did not recognize the Spanish term bilis which is sometimes used to denote 

illness brought on by anger in Latin-America (Clark, M. 1959:175) and some

times has other connotations (Foster 1948:267). Nor did they recognize 

mohina or muina a disease resulting from anger and envy reported from many 

parts of Spanish-America (Beals 1946:203; Kelly 1956:92; Lewis 1951:295; 

Parsons 1936:140; Redfield 1950:160). 

Jealousy is most likely to cause sickness in children in Pascua. 

An older baby frequently becomes so jealous of a new baby in the family 

that it sickens. Stomach ache and fever often are attributed to this con

dition called waiwiwa in Pascua. Sores in the baby's mouth can be caused 

by his jealousy if he sees others eating things near him without offering 

him a bit. Older children are cautioned always to give the baby a taste 

of whatever they are eating. Parents holding even a tiny baby at the table 

at meal time offer him a little bit of everything. 

Foster (1953:216) also lists "desire, imagined rejection, embar

rassment or shame, disillusion, and sadness", as causes of illness in 

Spanish-America. These were not mentioned to me in Pascua. They did not 

know the term chucaque 'used in some parts of Spanish-America to denote ill

ness due to shame (Gillin 1947:138). 

In Pascua strong desires on the part of one person may cause illness 

in another. Mai de ojo is the commonest form of this kind of illness. In 
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Pascua a young woman is thought most likely to inflict mal de ojo or evil 

eye and the victims are usually young children. The illness results from 

an unrequited desire on the part of the young woman to caress the child. 

The identity of the one who caused the disease, which is characterized by 

fever and crying, can be seen in the yolk of an egg. She is then required 

to massage the child to cure it. Carlos told of a case of mal de ojo in 

Pascua: 

It is bad for the baby if a woman comes to the house and says 
'Oh, how beautiful!1 but doesn't touch or get him. I saw one 
time three ladies come and one was tempted to touch the baby but 
didn't do it. The baby was sick. So they broke an egg on a plate 
and an eye appeared on the egg, the eye of the guilty lady. Then 
they went to the lady and she gave him a rubdown. 

Mal de ojo is one of the most common folk diseases of Spain and Spanish-

America, called mal de o.jo, mal ojo, el dano, or ojeo, it is caused inad

vertently and usually strikes children. Incessant crying is frequently 

given as a symptom. Diagnoses by examining the yolk of an egg, and treat

ment by massaging with an egg are characteristics in Spanish-America but 

not in Spain (Adams 1957:104, 212, 264, 481, 598; Beals 1946:205; Clark, 

M. 1959:172; Foster 1948:267; Gillin 1947:135; Kelly 1956:64-5; Lewis 1951: 

282; Nichols 1961:16; Parsons 1936:135; Redfield 1930:161-2; Redfield and 

Redfield 1940:64; Saunders 1954:149). 

A rash or fever, together with a straining cough ("the baby tries 

to pick himself up") may be caused when a pregnant woman wishes to pick up 

the baby but does not. The condition is called pujos in Pascua. Dysentery 

(pujoz) is not a symptom. It is cured by a man named Juan wiping the baby 

with a soft cloth and throwing the cloth into the fire. The name is evi

dently related to the verb empujar, to strain; push. Foster (1953:205) 

said that in El Salvador it is believed that a man entering the room from 



the street, perspiring, or having recently had sexual contact must pick up 

any child in the room to neutralize his humors or the child will fall ill 

of pujo. Pujo causes swollen testicles in boys. Gillin (1947:134) reports 

for the village of Moche in Peru, "It (an umbilical hernia) is believed to 

be caused if either a pregnant or menstruating visitor to the house picks 

up the child in her arms. This will produce 'empuje' a straining and 

coughing of a particular type which induces quibradura (umbilical hernia) 

Pujo is reported from Central America by Adams (1957) meaning dysentery 

(ibid.:103, 364, 599), constipation (ibid.:212), or infant diarrhea (ibid.: 

418) . 

3) Sin 

Sin can cause disease. Pascuans believe that sin is not only pun

ished by God in the next world but may be punished in this world as well 

by sickness or misfortune. "God can send sickness as a punishment that 

nothing can help but God", said Pedro. Frequently illness is the punish

ment for breaking a vow or manda. Pedro and Carlos commented on this point, 

the first saying, "In some cases a matachini doesn't want to dance and 

doesn't. Maybe he will get sick again." Carlos said, "My brother was sick 

and made a manda; he started to get well so he didn't keep it. Then he got 

worse and died." The punishment of illness may fall not only on the sinner 

but also upon his child or grandchild. Birthmarks and congenital deform

ities are thought to be a punishment for the mother scoffing at a person 

similarly afflicted. Said Carlos, "If a pregnant woman sees a person with 

a deformity and says or thinks, 'Oh, how ugly'.' without feeling pity, her 

baby will be the same...It would be very bad for a pregnant woman to make 

fun of a disfigured person." Maria agreed, "A woman laughs at a deformed 



person and her baby has this mark." Parsons (1936:86) reports this belief 

is held in Mitla. Also in Mitla deaf-mutism is thought to be due to paren

tal sin. Insanity is often considered to be a punishment for the sins of 

the sufferer's parents or grandparents. No treatment can cure disease 

which is a punishment, "It comes from God and only God can cure it. All 

one can do is pray." If the punishment has come because of a broken manda, 

the illness can not be cured until the vow has been fulfilled. Though the 

Pascuan belief in sickness as a punishment of sin seems Spanish Catholic 

in content, it is interesting to note that the concept is also found aborigi 

nally among some American Indian groups, the Aztec, for example (Driver 1961 

491) . 

4) Witchcraft 

Some of the illnesses that befall Pascuans are attributed to sor

cery. Carlos said, "There are people who can make you sick...many persons 

know different ways to hurt." Pedro remarked, "It is understood that there 

are those with power to hurt others in many ways, make blind, deaf, cripple, 

then the hitevi must cure." Pascuans believe firmly in witchcraft; they 

believe that evil powers reside in some people and that this evil power can 

be manipulated by its possessors by certain acts to cause sickness and death 

The sorcery can cause illness and misfortune of all conceivable kinds. Be

cause of a spell cast by the witch, the victim may suffer an accident, con

tract a cold or fever or an ache somewhere, sores, tuberculosis, lose his 

job, have his house burn down and so on. Sorcery is suspected when the 

usual treatments do not cure the disease in a reasonable length of time. 

Carlos said of Bertola's illness, "It has been five months and nothing can 

help her. An evil person has done this." It is suspected when a person 
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falls ill shortly after having quarrelled with another. Carlos told me 

of treating Luisa, Delefina, and Rafaela. All fell ill after a quarrel 

and witchcraft was suspected in each case. Finally the illness is thought 

to be due to witchcraft if it is accompanied by unusual or frightening 

dreams. Carlos said, "A sick person may have a dream. It would be a 

strange one. He would call the doctor to interpret it and he would find 

the witch." Both Luisa and Carmen when ill told Carlos of dreams they 

had had which made him suspect sorcery. The suspicion is confirmed when 

the curer dreams a particular kind of dream in which he sees the witch. 

Bohannan (1963:352) has observed that generally societies which 

possess belief in witchcraft have only vague ideas of how it is imple

mented . 

...we can see another constant attribute of witchcraft; the un-
sureness of just how the dirty work is done. The reason is 
easily apparent: when nothing is actually done there must be 
some mystical explanation if the belief is to be maintained. 
Everyone will profess ultimate ignorance about how these things 
are done not just because to do otherwise would make one appear 
to know too much about it, but also because one actually does 
not know. 

In Pascua, however, there are a number of current beliefs on the 

technique of sorcery. One of the most common of these is the belief that 

the witch can stick pins into a doll made to look like the victim and 

cause sickness and pain at the point impaled by the pin, a form of imita

tive magic. Carlos told me about one of his cases: 

Luciano came to me with pains in his heart. I saw his fa
ther in my dream. He was in a little room sticking pins in a doll. 
The doll resembled Luciano... To make such a doll you would have to 
have something of the person in it, like a hair... He put in about 
three pins and then took them out. If he hadn't taken them out 
Luciano would have died. I put medicine over his heart and I 
prayed. I made the Sign of the Cross. The pins pushed themselves 
out. I picked them up with two pieces of mesquite like a tweezers 
and put them into a jar. I took the jar three miles from the house 



and buried it three feet deep. If you do this the witch will 
die. Luciano's father got sick and died. 

This method of sorcery, envoutement, is well known in the folk

lore of Mexicans and Anglos alike in Tucson and may be a recent intro

duction. The method was common in Europe (Davies 1947:13). Numerous 

ethnographers have recorded the custom among American Indian tribes but 

most have assumed that the idea was introduced by the Spanish. Among the 

Indians of the Rio Grande Pueblos images were made of deer skin, cloth, 

wool, or clay mixed with the victim's urine, named for the person it re

presented and stuck with thorns (Dumarest 1919:165; Hawley 1950:146, 

Parsons 1927:127, 1939:110-1). Hawley (1950:146) remarked, "This specific 

use of imitative magic is so similar to that of Europe that its deriva

tion from Spanish-American neighbors seems rather certain." The Navaho 

custom of causing sickness by stabbing thorns or shooting points into a 

doll is also thought (Kluckhohn 1944:32) to be Spanish derived. The Pomo 

of California are reported to bathe dolls with poison to cause the death 

of the victim (Loeb 1926:330). The use of dolls in witchcraft occurs spo

radically throughout Latin-America (Beals 1946:157; Gillin 1947:128; Kelly 

1956:77; Parsons 1936:140). Morss (1954:55-6) however suggested the pos

sibility that this type of sorcery may be native to the New World as well 

as to the Old. He has noted that clay figurines stuck with thorns or 

otherwise mutilated are occasionally found in Southwestern archaelogical 

sites dating from pre-Spanish periods, in areas where envoutement is prac

ticed in modern times. Morris (1951:33, 38; figs. 24b and b^, 26i and i^) 

illustrates two figurines from the Prayer Rock district of Basketmaker 111 

age which are pierced with numerous cactus spines. Steward (1931:128) 

suggested that witchcraft was perhaps an explanation of some Kanosh, Utah, 



figurines. From Hohokan territory, Haury describes a clay figurine dec

orated with black and white paint and having a "well formed quartz pressed 

into the clay on the front side at about the heart position." (Haury 1950 

361) Some clay figurines of Hohokan type have been found in Sonora (Morss 

1954:51) and early explorers have credited the Yaquis with owning and 

using images and fetishes. The Inca so used dolls in witchcraft (Gillin 

1947:128). There is therefore at least the possibility that the Yaqui be

lief that witches stick pins in dolls to cause illness is ancient and 

Indian. 

One of the most powerful techniques of the Yaqui witch for caus

ing disease is through the use of the chooni fetish, an Apache scalp. It 

is believed that some witches possess these and that they come alive at 

night when they appear to be furry little animals; then the witch can send 

them out to attack his victims. The scalps are thought to derive from 

ancient battles between Yaquis and Apaches when the Apaches were raiding 

in Sonora. A person who has seataka, supernatural power, (and consider

able courage) may upon meeting a chooni wandering about the village at 

night approach it, speak softly to it, stroke and feed it, and keep it as 

"a pet". It will then leave its old master and serve the new one. It is 

a dangerous feat, however, for if the chooni is on a mission of evil it 

may attack the intruder. Besides doing harm the chooni guards its master 

and averts danger from him. The old Yaqui war parties are believed to 

have used choonim to go ahead of them and warn of the presence of the ene

my. Carlos reported that choonim are frequently heard and less frequently 

glimpsed at night in Pascua. He, himself, one night heard a scratching 

sound on his roof. When he climbed to the top of the house he saw nothing 
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and was convinced it had been a chooni sent out to harm him. He recited 

the "Salve Regina" and thus averted the danger. Scalping of enemies is 

reported from almost every area of North America. Frequently supernatu

ral power was believed to be acquired in this way (Driver 1961:340-535). 

Some Pueblo groups are reported to have kept and fed Navajo scalps in the 

kivas. They were believed to cause and cure certain diseases (Goldfrank 

1962:48). Apparently related to this idea is the belief that the witch 

can take several Apache hairs (whether these are thought to be taken from 

a chooni I could not determine), braid them, and dip them into oil. The 

hairs are then unbraided one at a time and fly out through the night to 

entangle themselves about the victim's throat and strangle him. The neck 

of a corpse so murdered will bear a purplish mark. 

The witch is thought to have familiar spirits in the shape of small 

reptiles and insects, which he can send into the body of the victim to makfe 

him suffer. This belief in the intrusion of magical things or beings as 

a cause of illness is extremely widespread throughout the Americas (Adams 

1957:104; Driver 1961:503; Kelly 1956:62; Parsons 1927:107, 1936:135). 

Beals (1932:128) says that the intrusion theory of disease was general in 

northern Mexico and considers it part of aboriginal Cahita culture (Beals 

1943:63). It is reported specifically for the Opata (Johnson 1950:32). 

It is said by some in Pascua that the animal spirits of the witch must be 

fed by souls, and for this reason the witch must kill to obtain souls, if 

he stops the spirits might kill him. The possibility of an ancient Yaqui 

belief in illness through soul loss has already been mentioned. About 

these familiars of the witch Pedro said: 

The animals that run out of the execution fire (of the con
demned witch) are those used by the bad witch to hurt people with. 
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She uses animals to carry evil. This is what the hitevi sucks 
for. She has them in her captivity. They are not actually 
animals; some say they are the lives of the witch. They are 
human-eating creatures and must be fed...When the witch keeps 
from doing harm, he gets sick. It is the ill-fed animals that 
make him sick...They do not actually eat human flesh. They 
eat the souls of those the witch has hurt. 

Hair combings of the victim can be useful to the witch in causing 

sickness. I did not, however, determine just how these were thought to 

be used other than to be placed in a doll. Using something of the victim 

to cause his sickness, contagious magic, is also a common idea. Parsons 

(1927:109) says, "It 's believed in Zuni and Taos, and probably elsewhere, 

that witches can use hair cuttings in their black magic, so hair cuttings 

are burned or thrown into the river." 

The witch can also pray for sickness or misfortune to strike his 

victim. My informants said that the witch would not pray to God because 

what he asks is evil but he could pray to a saint, one whose protection 

he felt sure of. Parsons (1936:206) says of Mitla, "San Esquipula sends 

sickness; San Marcial, earthquake. It is well known at Mitla as elsewhere 

that the saints may work harm." This is reminiscent of American Indian 

concepts of the guardian spirit who can be called upon to aid and protect 

its devotee in specific ways regardless of the morality of the situation 

(Driver 1961:470-2). It will be remembered that Beals (1943:59-60) pos

tulated that a belief in guardian spirits was one of the features of Cahita 

religion. In spite of the fact that it was denied that God could be prayed 

to to cause evil, I did hear a story where this was purported to be the 

case. Carlos recounted that one day while he was walking through a vacant 

lot near Pascua he came upon a man, well known to him as a fellow Pascuan, 

a hitevi, and suspected by him of being a witch, lying full length, face 
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down on the ground. His arms were outstretched so that his body formed 

a cross. Candles were burning at his head and feet and at each hand. He 

was praying to God in a loud voice not to forgive a certain person and to 

cause him misfortune. When he became aware of Carlos watching him, he 

jumped up in confusion and ran away, forgetting his candles. Beals (1946: 

157) reports that candles are used in witchcraft in Cheran because of their 

association with the dead. 

Witches are believed to be able to change into animals to work 

their mischief. "The witch can turn into any animal she wants. Maybe 

one time a wild cat or a rattlesnake and the next time a wolf" said Carlos. 

Pedro said, "The bad witch appears to be an animal. He changes from time 

to time so as not to be recognized." This is a concept of European witch

craft (Davies 1947:26) which is also found in Spanish-America (Adams 1957: 

104, 601; Beals 1946:157; Foster 1948:275; Gillin 1947:1288; Kelly 1956: 

73; Lewis 1951:279; Parsons 1936:132) and elsewhere in North America 

(Driver 1961:496) as among the Navaho (Kluckhohn 1944:26) and the Pueblo 

Indians (Parsons 1927:106). Beals (1943:63) considers it to be aboriginal 

Cahita belief. In dreams the witch is generally seen as an animal. 

The witch can also harm people sheerly through the strength of his 

own power. He can think "evil thoughts" and his victim will suffer "be

cause his hate is so strong." 

5) Other magical causes of disease 

Lunar eclipses are feared in Pascua and are thought to cause birth

marks and deformities in the baby if the expectant mother stays out-of-

doors during one. This is a belief generally found in Spanish-America 

(Kelly 1956:105; Lewis 1951:357). Frequently a key or a red sash is worn 
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about the waist to neutralize the moon's influence (Beals 1946:165; 

Foster 1948:224; Kelly 1956:359; Parsons 1936:72, Van der Eerden 1948:9). 

This latter custom was not known in Pascua. Foster (1948:224) suggests 

that the fear of the eclipse is pre-Spanish and native to the Americas. 

Staying out-of-doors during a solar eclipse is thought to turn a person's 

hair to snakes. 

As will be seen the Yaquis believe that a supernatural power, 

which they call seataka, is inherent in the animals and plants of the wil

derness. If a person stays too long alone in the Monte (any wild and un

inhabited spot) the power may become too much for him and make him sick or 

insane. "Those who are alone in the desert become wild, just like animals 

who get rabies; they are insane. It comes from the bewitchment of the 

desert. There is a power there that is too strong", said Pedro. 

To summarize, Pascuan beliefs about diseases and their etiology 

represent a mixed tradition composed primarily of Yaqui and Spanish ele

ments. Some diseases widely recognized by modern Europeans are known to 

them: colds, smallpox, for example. Other diseases they list, such as mal-

de ojo, pertain to the folk cultures of Spanish-America. Other sets of 

symptoms are known only by Yaqui terms, as for example sivori (sickness 

due to witchcraft) and are presumed to be aboriginal concepts. As for the 

causes of disease, they attribute illness to natural causes, such as acci

dent or exposure; to emotional causes, strong feelings of fear or jealousy, 

for example; to God's punishment of sin; to sorcery; or to the malevolent 

power of the lunar eclipse or the wilderness. 



TECHNIQUES OF DISEASE TREATMENT 

The Yaquis of Pascua list five means of curing illness. These are 

seataka, prayer, medicine, diet, and massage. No one of these can be said 

to be more effective than the others. Any one of them may be used alone, 

or all may be employed during the course of an illness. 

Seataka 

Seataka is an archaic Yaqui word of rather obscure meaning. It 

can be literally translated as "flower-body". It is the innate and mys

terious power possessed by an individual which enables him to cure. Seataka, 

however, is not limited to curing power. It is thought to pervade all of 

nature, occuring in greater concentration, as it were, in certain individ

uals, animals, plants, and places. 

The concept is not clearly thought out in Pascua and my informants 

found it difficult to define, sometimes giving contradictory statements 

about it. To begin with, they did agree that seataka is an inborn power. 

It is either present in the baby at birth or it is not, and if it is absent 

it can never be acquired. Carlos thought that it might be inherited from 

one's parents; Pedro thought not. Pedro believed that all humans (or at 

least all Yaquis) possessed seataka to some degree. He compared it to in

telligence saying that although everybody has some, only a few exceptional 

persons have a great deal. 

Seataka, in the individual, expresses itself in a love and concern 

for all other people, animals, plants, indeed, all of nature. The person 

possessing seataka is friendly and helpful to other people and is well 

51 



liked in return. He volunteers to help in time of trouble and illness. 

He likes to play with children and tell them stories. He is kind to ani

mals giving them food and water and never harming them. He is fond of 

flowers and other plants, tends them in a garden, never breaks off their 

blossoms, leaves, or twigs wantonly. He has a keen appreciation for the 

beauties of nature. He dreams vividly during his sleep and his dreams are 

meaningful in foretelling the future and revealing the machinations of 

witches. He is clairvoyant, able to see things happening at a distance. 

He is able to manipulate fetishes. He learns things "naturally"; "he 

just knows" without having to study. 

The Pascuans say that seataka is an ancient Yaqui power. They be

lieve that before Christ came to Sonora, the Yaquis wandered about hunting 

and growing their food. They knew which plants could cure. One powerful 

chief had a lake he could roll up and take with him wherever his people 

went. "They lived by seataka." Today only a few Yaquis are believed to 

have this power. 

The power is recognized even in children who seem especially good 

and happy, but particularly seem able to cure. Carlos, for example, thinks 

that his daughter, five years of age, may have seataka because she was so 

concerned when some of their chickens became ill. She mashed some leaves 

with water and fed them to the chickens and the chickens recovered. Usu

ally some unusual circumstance attends the birth of a child who has seataka. 

When Carmen was born, an object somewhat resembling a scorpion was caught 

in her hair. I was unable to ascertain just what this might have been but 

it was thought by all who attended the birth to be an indication of her 

seataka and has been carefully saved by her mother. Twins are believed 

to have seataka. 
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Seataka is most commonly used to cure illness. To be a curer, a 

hitevi, a person must have this power. However, seataka is not limited to 

curers. Pascuans say that great leaders have seataka. They have love for 

their people and the desire to help them, which are attributes of seataka. 

The deer dancers, pascolas, and the musicians who accompany them 

also possess seataka. These dance and sing for the entertainment of others, 

"for the good of the village". The members of the organized societies 

dance and work "for themselves". The members of these societies have pledged 

their services as a result of a vow taken in return for a cure. The deer 

and pascola dancers and their musicians do not take such a vow. Almost all 

the hitevim, living or dead, of whom I heard in Pascua, had been or are 

deer dancers, pascolas, or their musicians. Carlos said that this was not 

by chance, that all hitevim had an obligation to further serve the commu

nity by participating in these dances. However, not all the deer and 

pascola dancers and singers now taking part in Pascuan rituals are hitevim. 

Since there are no roles for women, female hitevim are excluded from taking 

part in these performances. 

Animals possess seataka, but most especially the deer itself. The 

Pascuans say that the seataka of the deer is manifested in the fact that 

it is the only animal to have a leader, that through its hooves it can per

ceive approaching hunters, that it can blow its breath at them to cause 

them injury or misfortune, and that when thirsty it can suck water from 

its rear hock joint. The rituals associated with deer hunting and deer 

shamans of aboriginal Yaqui culture have already been mentioned. Certain 

parts of the deer have supernatural curing power. For example, pieces of 



deer hide are used in Pascua to bind broken or sprained bones. Deer hide 

is extraordinarily effective because of the seataka of the deer. Toor 

(1937:55) says that Yaquis attribute curing powers to the tail of the deer 

which they hang up in their houses. My informants said that the deer's 

tail brought success in hunting but not in curing. 

Seataka exists in the plants and rocks of the Monte, the Yaqui 

term for any wild place, or more particularly the mountainous area north 

of the Yaqui River. For an ordinary person to wander alone in the desert 

would be to court danger and illness because the seataka of the wilderness 

would be overpowering to him. Unbaptized and invisible people are said 

to live in the Monte and to be the sources of pascola music and dances. 

Especially skillful dancers and musicians are believed to have learned 

their music from the people of the Monte. Pascolas, when they first ap

pear at a fiesta, act in a strange way as though they were coming from an

other world (Spicer 1954:122). 

Two plants, in particular, have supernatural powers above the 

natural powers of plants to nourish or cure. These are hu'upa, mesquite, 

and hiyakvivam, tobacco. Hu'upa grows both in Sonora, in the Yaqui home

land, and in Arizona, and although all hu'upa has natural curing powers, 

only the hu'upa which grows in sacred Yaqui territory has mysterious power 

to detect and vanquish witchcraft. A piece of hu'upa will protect its 

owner against witches, especially if it is cut in the shape of a cross. 

The hu'upa wood, moreover, will glow at night to warn of an approaching 

witch. Beals (1943:20) lists mesquite beans as one of the most important 

wild foods gathered in former times by the Yaquis. A Yaqui myth tells of 

a Talking Stick of mesquite wood which foretold death to all baptized 
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people. Those who nevertheless wished to be baptized burned the stick. 

Those who wished to remain unbaptized became enchanted and went to live, 

undying and invisible, in the Monte (Spicer 1954:123) . 

The Pascuans today do not cultivate hiyakvivam, tobacco. The ash 

and smoke of any cigarette can be used in curing ordinary illness but 

hiyakvivam grown in Sonora and made into a corn husk wrapped cigarette 

has added power to cure, to strengthen the deer singers so they can sing 

all night, and to warn of and combat witchcraft. The presence of a witch, 

Carlos said, can be detected at night by placing a lighted cigarette near 

the ramada. It will be seen to glow redly as the invisible witch, lurking 

in the dark, can not resist smoking from it. Sometimes the cigarettes of 

the hitevi and the witch can be seen fighting in the air at night. While 

smoking a cigarette, the hitevi can become clairvoyant. Pedro said that 

during the wars with the Mexicans, hitevim accompanied war parties and 

smoked to spy out the movements of the enemy. There does not seem to be 

any suggestion of a trance involved with this clairvoyance. I saw Carlos 

do this and he simply smoked a rather strong homemade cigarette and coolly 

told me what he saw. Smoking tobacco is mentioned by Beals (1943:37) as 

a component of pre-Spanish rituals and curing, and reports that contempo

rary Cahitans use tobacco ritually and in curing (Beals 1945:45). 

Finally flowers, themselves a part of the word seataka, figure 

prominently in modern Yaqui-Catholic rituals and in the deer and pascola 

dances (Painter 1962:4; Spicer 1940:105, 180, 195, 207, 242; 1954:116, 117, 

132, 153, 195). Parsons (1936:496) has said: "The formal or ritual use 

of flowers in general among the Zapoteca and other Indian speaking peoples 

is largely of pre-Conquest origin." 
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There are interesting connections between these diverse mani

festations of seataka. The deer and plants of the Monte, the home of 

ancient, unbaptized people, all possess seataka. The Monte is the source 

of pascola music and dances. The pascola's hair ribbons are called 

"flowers". The pascola dances with the deer dancer who mimes the power

ful deer. The deer singers smoke hiyakvivam to strengthen themselves and 

the pascolas distribute cigarettes to the crowd. The ramada in which they 

dance and sing has facing it a cross of hu'upa wood. All the performers 

possess seataka and may themselves be hitevim able to cure. The hitevim 

frequently use hu'upa and hiyakvivam as medicines. 

Seataka, which can be conceived of as a power for good, has an 

opposite force, a power for evil; or seataka, itself, can be used for evil. 

My informants disagreed on this point. They agreed, however, that some 

people in the village have unusual power which can cause misfortune, sick

ness, or death. These people, called moorearn^, witches are characterized 

by their hatred of their fellow man, or animals, and nature, their delight 

in discord. "This person says to little children, 'Kill, kill, kill'. 

Throw a rock at that dog!'. He makes dogs fight each other." These people 

can cure and sometimes accept patients but are very likely to make the 

patient sicker through sheer malice. 

Carlos told of a woman who came to him with an earache. She had 

previously sought aid from another woman who occasionally did some curing. 

The earache became more severe and she suspected that the curer was making 

1. The singular is moorea. This pronunciation Carlos used 
consistently. Other students of Yaqui culture have heard instead moria'a 
(Spicer, personal communication). 



it worse. Carlos' dreams revealed that this was, indeed, the case. The 

techniques the moorea employs to cause sickness have been discussed in 

the preceeding chapter. 

Pedro thought that two different powers were involved, seataka, a 

power for good and an unnamed power for evil. He did not believe that the 

moorea had seataka because: "The person with seataka wants to do good so 

much that he just couldn't do bad things." Though once he stated, "The 

moorea can make sickness through hate because of his powerful seataka. 

Weaker persons can hate but not cause illness in doing so." When ques

tioned he said that he had, after all, not really meant seataka exactly 

but just power. Carlos, a hitevi, himself, felt that it was the same pow

er used differently. He claimed that he could do evil if he wanted to. 

Indeed, some people in Pascua believe that Carlos is a moorea. The du

alism of seataka is indicated by the belief that one of a pair of twins 

will be a hitevi and the other a moorea. Yaquis often translate hitevi 

and moorea into English by the terms good witch and bad witch (See also 

Giddings 1959:70). It will be remembered that Beals remarked of pre-Span-

ish Yaqui culture that a "feeling of duality of good and evil was attached 

to the curers and wizards" (Beals 1943:63). Parsons (1936:497) noted that 

"Generally in Indian society whoever sends or causes disease, whether 

spirit or shaman, can also cure disease, an identification of cause and 

cure which sometimes renders the doctor's life very precarious". 

Seataka is thought either to be inherited from one's family or to 

be a free gift from God. Hitevim do run in families, the younger members 

of the family learning curing techniques from their elders. Again Beals' 

(1943:60-61) reconstruction of ancient Cahita culture offers a parallel. 



He mentions the presence of shamans possessed of curing powers partially 

inherited and partially gained through visions of guardian spirits. 

Seataka figures in curing in many ways. The seataka of the hitevi 

is what enables him to learn curing techniques, to diagnose illness, and 

to effect the patient's recovery. Its possession enhances every medicine 

he may give, every massage he performs, every prayer that he offers and 

renders it more effective. Sometimes it is so powerful that the presence 

of the hitevi alone will cure. The hitevi has "healing hands" and some

times can cure by merely touching the patient. His seataka enables him 

to know the cause of the disease and what course of treatment to follow, 

or if he is capable of curing the patient at all. Sometimes a hitevi, 

even before he treats a patient or during the course of treatment, will 

recommend that another hitevi be called. If he does not and the patient 

continues to fail, he may be accused of being a moorea and of causing the 

illness. 

The seataka of the hitevi empowers him to dream meaningful dreams 

which diagnose illness due to witchcraft or warn of coming evil. Beals 

(1943:63) believes diagnosing by dream to be an aboriginal Cahita belief. 

No special techniques are needed to induce these dreams; they simply come 

while the hitevi sleeps, but Carlos recommended saying nine prayers, any 

nine, before going to bed at night. I collected a number of accounts of 

these dreams and most of them follow the same pattern. The moorea appears 

in the form of an animal and engages in a fight with the hitevi. Carlos 

said that the soul, anima, of the hitevi actually leaves his body and fights 

with the soul of the moorea. Though the moorea is expected to appear in 

animal form in the dream, Carlos recounted one of his dreams in which the 
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moorea appeared as an airplane which Carlos killed by knocking it out of 

the sky with a stick. When the hitevi has vanquished the moorea, either 

by killing or hurting his animal form, the moorea re-assumes his normal 

appearance and is recognized by the hitevi. The true body of the moorea 

does not suffer and does not bear marks of this conflict. If the hitevi 

were to be beaten, he himself would sicken. When the hitevi awakes he 

knows that witchcraft is involved in the case he is concerned with and who 

the moorea is and he can suit his treatment to this fact. The patient is 

then given more magical treatment than in the usual case: prayers to God 

to hinder the moorea (Carlos thought the Salve Regina to be particularly 

effective), and the use of the cross, mesquite, tobacco, and the saliva of 

the hitevi. 

Besides having dreams to diagnose illness due to witchcraft, the 

seataka of the hitevi allows him to interpret dreams the patient may have 

had which to him seem meaningless. Two of Carlos' cases indicate this 

sort of diagnosis. 

After trying home remedies unsuccessfully Luisa came to Carlos 

complaining of running sores on her legs. Carlos treated her for a number 

of days giving her an herbal infusion with which to bathe her legs but 

without success. Suspecting witchcraft because the sores were not cured 

by remedy which he on previous occasions found effective, Carlos asked 

Luisa if she had had any unusual dream recently. She admitted that for a 

number of weeks she had repeatedly dreamt of a small animal like a cat 

which had crept onto her bed and had scratched her legs. Carlos was then 

convinced that she was being bewitched and that the animal she saw in her 

dreams was either the moorea in animal form or an animal-spirit companion 
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of the moorea sent to harm her. A few nights later Carlos, himself, 

dreamt of a cat with which he fought and which when wounded appeared to 

be Luisa's mother. Carlos then told Luisa that she was being bewitched 

without telling her who the moorea was because he "didn't want to cause 

trouble in the family". Carlos advised her to pray to God for protection. 

He also prayed. The herbal wash was continued as well. I learned that a 

few weeks before two of Luisa's brothers began to fight violently in her 

yard. Luisa called for the police who took them both to jail. Her mother 

was extremely angry with her "for getting her own brothers into trouble". 

They quarreled about it on several occasions and the whole incident was 

known to Carlos before Luisa came to him for treatment. 

Carmen, my interpreter, had tripped on her doorstep and cut her 

ankle. The wound had become infected and was being treated by the high 

school nurse. Carmen was disturbed because the sore did not seem to be 

healing and in my presence asked Carlos to look at it. Carlos removed the 

bandage and examined the wound carefully. He then asked Carmen if she had 

dreamt recently. She said that the night before she had cut her ankle she 

dreamed that while she was coming out of her door, a rattlesnake had bitten 

her on the ankle. Carlos assured her that the dream indicated that a moorea 

had caused the accident. He admitted that he did not know who the moorea 

was but said that he could cure the sore without that knowledge. He said 

the Pater Noster and the Ave Maria in Spanish while holding her ankle and 

traced the Sign of the Cross on the sore very rapidly three times with his 

finger wet with his saliva. He then told Carmen to put the bandage back on 

and the sore would be healed in a week. Carmen continued to see the school 

nurse but attributed the cure (by the end of the week) to Carlos. Later 



Carlos said he dreamt of a snake with whom he fought and that it was the 

moorea, a man, who had hurt Carmen. He did not tell her who he was. 

Finally the seataka of the hitevi permits him to "just know 

things'!. When Carmen and I were wondering on what day school would open 

in Autumn, Carlos "just knew". Carmen was quite impressed when she checked 

the calendar and found that he was right. Carlos attributed his knowledge 

to his seataka. He said that some things he didn't have to stop and think 

about, he just knew. Sometimes he told me about the weather in Sonora, 

whether it was raining or fine, and what the people were doing, working 

in the fields, sitting and resting, or getting ready for a fiesta. He said 

that if he sat and thought about it he could sometimes see them by his 

seataka. He also, at times, "just knew" that danger threatened. He 

stopped me one day as I was about to drive him back to Pascua from the 

University. We had to first say three Ave Marias because he felt that at 

that moment a moorea was "thinking evil thoughts" about us so that we would 

have an automobile accident because he was teaching me "how to cure". 

Although Foster (1953:213) has reported that there are in Spain as 

in America, curers with supernatural powers, the Yaqui concept of seataka 

seems to be aboriginal. The extreme importance of dreams and visions in 

curing is not typical of Spanish curing though it has been postulated to 

be a characteristic of aboriginal Yaqui curing (Beals 1932:141, 213). A 

fight between the witch and the curer is reported from Cheran (Beals 1946: 

158). The concept of impersonal supernatural power, mana, occurs, of 

course, sporadically, all over the world. Seataka can be defined as mana. 

It occurs in certain people, animals, places, and things. It can not be 

purposefully gained or increased. It can be manipulated for good or evil 
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purposes. It is dangerous for persons without seataka to come into con

tact with objects, animals, or places with it. Among the Pascuans, today, 

the primary use of seataka is in healing disease. 

Prayer 

Prayers to God or to the Saints are the inevitable accompaniment 

of every phase of curing, as elsewhere in Latin America (Adams 1957:105; 

Saunders 1954:149). From the time that leaves and flowers of healing 

plants are gathered in the fields, to the successful completion of a cure, 

prayers are offered along every step of the way. 

Prayers are offered along with every other sort of treatment. God 

and the Saints are implored to strengthen the power of the hitevi, to ren

der the medicine effective, to steady the hand of the surgeon in the County 

Hospital. Frequently prayer alone is trusted to affect a cure. 

With one exception all the prayers offered are Spanish and Cath

olic. The exception is that while collecting medicinal herbs prayers are 

not made to God but are also offered to the plant, explaining the neces

sity of picking the leaves, and asking that they may cure. Presumably the 

apologies and prayers to the plant represent an ancient Yaqui practice. 

Beals (1943:17, 19) has postulated pre-Spanish Cahita customs of explana

tions and prayers to fish and animals before they were killed. 

Prayers are offered by the hitevi as he gathers and prepares med

icines, before going to the patient's house, and as he walks between his 

house and the house of the patient. He prays again before examining the 

patient and while he gives him medicines or a massage. The hitevi is ex

pected to remember his patients in his daily prayers. He prays before he 

sleeps at night asking God to protect him and his patients from witchcraft 



and that he may receive a dream of a moorea if one is causing illness. 

The hitevi asks God that he may diagnose the sickness properly, that he 

may decide upon the correct treatment and that it be effective in curing 

the patient. When the patient is healed, the hitevi must pray again to 

thank God. 

The patient too is enjoined to pray for his own cure. Carlos told 

me twice of treating men he worked with. He thought it important to point 

out to me that since they were not Catholics he did not tell them to pray 

but that he prayed especially hard for them. The friends and relatives of 

the patient are also expected to pray for his recovery. 

The prayers offered vary between the formal prayers of the Cath

olic Church which Pascuans memorize as children and spontaneous orisons 

made up for the occasion. I repeatedly asked my informants for specific 

prayers for specific situations but they invariably replied, "Just say 

any prayer you know or make one up". Carlos usually said either the Ave 

Maria or the Pater Noster. A prayer, called by Carlos, Nino su oracion, 

was said by him to be particularly effective in curing. "Elevada sea 

dulcisimo nombre de Jesus, Maria, % Jose!. (repeated three times) . Del 

poder de Dios me valga la fuerza de su fe por su limpia concepcion de 

Nuestra Senora la Virgen Maria que fue conservida sin mancha sin pecado 

original por siempre jamas. Amen, Jesus, Maria, Jose/' Carlos frequently 

told me secretively of a prayer that he had found to be very strong in 

guarding against witchcraft. He recited it each night and whenever he felt 

that he or a patient was in danger. On our last interview he taught it to 

me as a great favor. I was vaguely disappointed to discover that it was 

the common Catholic prayer the Salve Regina he had mentioned previously. 
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The Sign of the Cross, the words of the usual blessing accompanied by 

tracing the form of a cross with the right hand, precedes and ends all 

prayers. The gesture and the words are used to bless all medicines. The 

Sign of the Cross is frequently traced on the patient. Medicines may be 

applied in the form of a cross or massages begun and ended by rubbing in 

the shape of a cross. 

Besides these formal and standard Catholic prayers, improvised 

prayers are continually offered. "May this medicine help" said while 

preparing a medicine; "May even this little bit of medicine heal him" 

said while giving the patient a dose; or "May drinking this medicine help 

me" said by the patient are all examples of this sort of praying given 

to me. 

The lighting of candles or placing flowers before representations 

of the Saints may be done as a prayer for a cure, informally in the home 

before small statues or holy pictures, or in the little Yaqui Church of 

San Ignacio, or the nearby Church of Santa Rosa. Spicer (1940:277) also 

reports "...the occasional offering of a candle to a deity with the expec

tation of help in curing..." Sometimes the giving of candles or flowers 

to a Saint is the result of a formal vow or manda as will be discussed 

below. 

Prayer not only accompanies all ordinary curing but is intensified 

when the illness is thought to be due to witchcraft. The power of God is 

considered to be a vital force in hindering the evil of the moorea. 

Prayer is the final resort of the patient when all other treatment 

has failed. "When the case is hopeless only God can cure." Prayer is re

lied upon exclusively when the illness is recognized at the outset to be 



incurable. Illness which is thought to be punishment for sin, con

genital malformation, and insanity are usually so diagnosed by Pascuans, 

The Catholic hagiology has attributed to certain Saints particular 

interest in and power to cure specific diseases. Thus the intercession 

of St. Blaise is implored in ailments of the throat because legend tells 

that he miraculously extracted a fish bone caught in the throat of a 

child; St. Agnes is the patroness of diseases of the breast; St. Dymphna 

is prayed to for cures of mental disorders; Sts. Raymond and Gerard are 

prayed to for safe pregnancy and childbirth, and so forth. Pascuans do 

not seem to share this Catholic lore about the Saints which is found in 

much of Spanish-America (Foster 1953:213, 1960:103). My informants said 

to pray to any Saint no matter what"the illness. They had not heard of 

the custom of praying to particular Saints for cures of particular ill

nesses. Carmen had heard of praying to St. Blaise (San Bias) for a sore 

throat because she had attended service at the Catholic Church one year 

on his feast day when throats were blessed. Carlos said that prayers 

for any intention addressed to Jesus and Mary, to St. Anthony of Padua, 

and to St. Francis Xavier were especially effective. Spicer (1954:178) 

has reported that in Potam "Jesus is honored specifically in Lent as a 

great curer, and curing power is attributed to him more explicitly than 

to any other supernatural; but also...it is clear that all three of the 

major supernaturals have curing power." My informants did not feel that 

Jesus was more specifically to be called upon for cures but, rather, 

that God or any of the Saints would answer any prayer "if it is the will 

of God". 
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The manda or vow to perform some stated service in return for a 

cure is a form of prayer of special significance in Yaqui communities 

(Spicer 1940:130-1, 1954:68, 91, 93). It has been observed that in Pascua 

the members of the religious societies are usually recruited because of a 

manda made when ill to join that society. The manda is made, judging from 

the few cases I collected, when a person has been chronically ill, or when 

the sickness has not yielded to other treatment. For example, one of 

Carlos' brothers was promised as a matachini when he was a small boy. He 

was always weak and sickly and his mother promised him "so that he would 

live to grow up". The taking of a manda is a serious decision. It is made 

by the parents for a child or by an adult for himself. In either case the 

matter is discussed with the rest of the household. Carmen said, "When my 

father was in the hospital, he made a manda, but all the relatives agreed 

that it was right." Usually a maestro is called for his opinion and to wit

ness the manda. The pledge to join a religious society is usually made 

for life but may be made for a specific shorter period of time. Three 

years was, outside of life, the only figure mentioned to me. Though the 

one who does the service is ordinarily the recipient of the cure, I did 

hear of a case in which a man promised himself as a chapeyeka for three 

years in return for a cure of his aged and ailing father. 

Once taken, the manda to join a society can not be lightly ignored. 

This does not mean that the member must forever take part in every cere

mony. A member may be excused from ceremonies by the head of the society 

and he is not expected to appear if he is working far from town. After 

a man has taken part faithfully for a number of years, it is considered 

that he has fulfilled most of his manda and he may appear less regularly 
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in ceremonies. A man pledged to two societies may choose which to 

dance with. Spicer (1940:141) notes that the men's societies are rough

ly and informally age-graded. Matachinis tend to be young, fariseos 

middle-aged, and maestros and temastim old. Many men dance with one 

society when young and work with another later on in life. If, however, 

a member who is able consistently refuses to take part in the activities 

of the society, punishment from God is thought to be sure to follow: sick

ness, bad luck or even death. I was told of a matachini who began to re

fuse to dance when called. He began to drink heavily and to miss more 

and more dances because he was always drunk until he finally died. Carlos 

and Carmen believed that his death was clearly a punishment from God for 

having broken his manda. 

Occasionally a person will join a society because he wants to. 

He is then a full-fledged member but he may quit at will without fear of 

punishment for a broken manda. 

Spicer (1940:53) has indicated how important membership in the 

religious societies is for winning prestige in Pascua.. In addition, upon 

"confirmation" into a society the novice receives another set of god

parents and he and his family extend their ritual kinship ties further 

through the village in accordance with the compadrazgo system. These 

factors must surely be of influence when the decision to make a manda to 

join a society is considered. 

A manda may take other forms than joining a society. Often a 

person pledges to give a fiesta, a fiesta de promesa. These are usually 

promised to be held during the Lenten season on three consecutive years, 

though occasionally another date may be chosen. If the vow has been made 
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to Jesus, the fariseos are present; if to Mary, the matachinis dance 

instead. As at every fiesta, the pascolas dance. The giving of a fiesta 

is an expensive affair. The religious society which dances and the 

pascolas must be fed as well as anyone else who may choose to attend. 

The participating society helps by clearing the yard for the dancing, 

and by gathering wood. Just before the fiesta they conduct a limosna 

through the village. They go from house to house begging for contributions 

of food and money to help defray the cost of the fiesta. 

Pilgrimages may be taken as a result of a manda. The longest I 

heard of was to attend the annual fiesta in Magdalena, Sonora. Easier 

pilgrimages are to light a candle or take flowers to a Saint in the cathe

dral in downtown Tucson, or to the Mission of San Xavier del Bac outside 

of Tucson. Attendance at the fiesta of San Francisco Xavier at the Mis

sion is frequently promised. Again these pilgrimages are usually under

taken on three consecutive years. 

Sometimes a pilgrimage and a fiesta are promised together. "This 

man made a manda to go to Magdalena and to give a fiesta when he came back 

for three years. He had heart trouble. He did this to get well and he did." 

A form of the manda which seems to be dying out in Pascua is the 

wearing of a habito. In 1940 Spicer (p.98) reported that: "The resort to 

the habito penance is frequent in Pascua for both males and females of all 

ages." In 1958 and 1959 in Pascua I could find only two little girls 

wearing a habito, and unlike the former custom which was to wear the gar

ment until it wore out, these children appeared to be wearing it only at 

fiestas and ceremonies. They did not wear their habitos to school. The 

habito worn in Pascua is a brown cotton dress with a white rope sash made 
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to look like a Franciscan habit (Catholic Encyclopedia 1908 Vol. 6:291). 

Wearing of habitos is a custom reported occasionally from other Catholic 

countries (Meyers 1954:114). At Pascua the habito is assumed at a cere

mony with a male and female sponsor at the Church of San Ignacio in Pascua 

or at the Mission of San Xavier. The person who has made the manda as

sumes the habito before the altar in the presence of his sponsors. The 

school teachers disapprove of this custom, considering the habitos to be 

dirty and ugly. Children who have worn them to school in recent years 

have been sent home to change. 

Taking a vow or pilgrimage in return for a cure is a widespread 

Catholic practice found in all Catholic parts of the Americas from Brazil 

(The Catholic Encyclopedia Vol. 12:94; Pierson 1951:173) to Quebec (The 

Catholic Encyclopedia Vol. 1:539-40; Miner 1939:100). 

Medicine 

The giving and taking of medicine is an important part of almost 

every cure. The hitevi is expected to have a great knowledge of medicine 

and to be able to recommend or supply the correct ones to his patients. 

I was told, "A hitevi should know sixty-nine ways to use every herb." 

The very word hitevi implies an association with medicine; hitoa means 

medicine, hitoata, to give medicine, and hitone, to cure. 

From Carlos I obtained a list of some seventy herbs that he used 

in curing. I believe that this list in no way contains his entire knowl

edge of medicines; until the last week X interviewed Carlos, he was from 

time to time reminded of another plant or medicinal recipe that he had 

forgotten to give me. Only about a dozen of the herbs that he used regu

larly are of European origin. The rest grow wild in or near the Yaqui 



River region. Some of the herbs I was completely unable to identify; 

the Pascuans knew them only by their Yaqui names; Carlos and the stores 

selling herbs had only small bits of their leaves, stems or roots, or 

powders ground from them. The herbs most used by Carlos in curing were: 

hiyakvivam, tobacco; huchasko, brazil wood (also used as a medicine by 

Mexicans in Sonora and Arizona); hu'upa, mesquite (which the herb stores 

do not sell as a medicine); huvakvena, Bursea laxiflora and wasarako 

(the herb stores in Tucson do not know this herb; that in Nogales, Sonora 

bought it from the Yaquis living along the Yaqui River in Sonora, to sell 

to Yaquis living in northern Sonora and southern Arizona. The proprietor 

of the herb shop said it is native to Sonora and has no Spanish name. She 

was out of the herb when I called so I could not buy any to have it iden

tified) . 

This list of herbs used by Carlos is surprising because of the 

large proportion of native plants used. Foster (1953:207) has commented 

that in spite of the interest shown by the early Spanish physicians in 

New World plants, Spanish-American medicinal herbs are mainly European 

in origin saying, "In view of the many efficacious native American herbs, 

this predominance of the Spanish testifies to the force of the impact of 

Spanish medicine in the New World." Various lists of Spanish-American 

medicinal herbs (see for example Adams 1957:105; Broadbent 1952:4-9; 

Clark, M. 1959:167; Foster 1953:207; Gillin 1947:139-42; Saunders 1954: 

154-5) show how popular certain European plants are. Alhucema (lavender), 

ajo (garlic), canela (cinnamon), clavo (cloves), limon (lemon), manzanilla 

(camomile), naranja (orange), romero (rosemary), ruda (rue), and verba 

buena (mint) are frequently listed. Pascuans know most of these 
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substances but do not use them as medicines. Of medicinal herbs popular 

with Tucson Mexicans only manzanilla (camomile), chuchupate called pawis 

by the Yaquis (wild parsley), sauco (elder), and verba buena (mint) are 

much used for curing by Pascuans. I collected lists of medicinal herbs 

known to Pedro, to Carmen and her mother, and to Maria. None of these 

knew the uses of more than a dozen herbs and unlike Carlos about half of 

the herbs they knew were popular with Tucson Mexicans. 

A certain amount of ritual accompanied the gathering of herbs. 

My informants said that long ago in the Eight Towns, herbs were gathered 

by the hitevim, who knew plants' habits of growth, early in the morning. 

The leaves, blossoms, roots or whatever part of the plant was gathered, 

were taken only from the side of the plant touched by the rays of the ris

ing sun. These sections of the plants were believed to have especially 

powerful curing properties. Before the hitevi touched the plant, he pray

ed to it, explaining the necessity of picking its leaves and apologizing 

to it. 

There was no particular season for gathering herbs. Some medicines 

were made of the flowers or fruit, others of the bark or roots. Flowers 

or fruit had to be gathered during the proper time of year which varied 

from one plant to another. Leaves were plucked when they were fresh and 

green, bark and roots when they were needed. The hitevi tried to keep 

enough herbs on hand to supply his patients' needs, making them up into 

particular medicines as they were required. Wagner (Holden 1936:86) re

ports that the "medicine man" at Torim that he interviewed said that it 

took a lot of work to keep up his collection of herbs. He said that he 

had to go as far as 300 miles for some of them. Lay people who had some 
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knowledge of herbal medicines also gathered what they needed for home use, 

approaching the plant from the east and praying to it. I was not able to 

get any information on whether or not herbs were obtained from outside the 

Yaqui territory by trade. 

Carlos and Pedro said that when Pascua was first founded and during 

the twenties and early thirties, men used to come to the village with 

horse-drawn carts, selling herbs, holy pictures, candles, artificial flowers 

and various other items. They were in those days the principle sources of 

herbs in Pascua. One of these men was well known to Carlos. He lived in 

Coolidge, Arizona, bought many of his herbs from the growers or gatherers 

of them in Sonora and traveled through Arizona, selling them in Mexican 

communities. I was unable to determine if this man was a Yaqui. He was, 

at any rate, well acquainted with Yaquis in Arizona and knew the Yaqui 

names of the herbs. Some plants which grew nearby continued to be gathered. 

Visitors to Sonora frequently returned with herbs given them by friends and 

relatives. 

Today Pascuans seem to consider it extremely difficult to find the 

proper medicinal herbs. Carlos was constantly complaining that he could 

not obtain the herbs that he needed. His meager supply was kept in a quart 

mason jar and he rationed out medicines to his patients very grudgingly. 

Indeed, he used such minute quantities of his herbs in teas and washes that 

any curative value that they may have had must have been much diluted. 

Carmen's mother, a housewife, also told me how difficult it was to find 

herbs, and Maria, the midwife, said that the Mexican drugstores simply did 

not sell Yaqui herbs. All agreed that herbs were very expensive, that one 

would pay two or three dollars for an ounce or so. Actually, I found that 



herbs were easy to buy in Tucson and in Nogales, and was able to buy an 

ounce or two of a couple of dozen different herbs for five dollars. The 

difficulty seems to be that Pascuans are not sure of the Spanish names of 

many of their herbs and the herb dealers do not recognize the Yaqui names. 

In addition some of the Yaqui medicinal herbs are rarely if ever used as 

medicines by other Mexicans and so are not carried in the herb stores. 

There is a very large drugstore in Tucson which specializes in 

selling herbs and Mexican home remedies. They advertise their wares over 

the radio and all of my informants knew of the store. Pascuan customers 

at this store tend to buy common Mexican herbs, because they find it dif

ficult to get Yaqui herbs, and because the store through its advertising 

and salespeople tends to "push" well-known Mexican remedies and herbs, such 

as camomile, rue, and mint. Besides this store, there are a number of 

other drug and grocery stores in Mexican sections of Tucson that have 

limited supplies of medicinal herbs for sale. There is said to be a drug

store in Coolidge, Arizona where they sell "Yaqui" herbs. Pascuans who 

are doing agricultural work near Coolidge stock up on herbs there. This 

store was Carlos' main source of herbs. 

In Nogales, Sonora there is a large shop dealing exclusively in 

herbs. This shop was not known to my informants. They eagerly copied 

down its address as they find themselves more frequently in Nogales than 

in Coolidge. The husband of the proprietor of this store takes an annual 

trip through Sonora and adjacent states buying herbs. He said that some 

herbs are grown by farmers and others are collected wild by a few families, 

Mexican and Indian. The markets also usually have some herbs for sale. 

Many kinds of herbs are bought by his wife directly from Europe. The 



"best" camomile comes from Europe though some is grown in Mexico. These 

people not only retail the herbs in their own shop but also sell them 

wholesale to other herb dealers in Sonora and Arizona. From what I could 

determine they are probably the major suppliers of herbs to southern Ari

zona . 

The Pascuans have a fear of being cheated when buying herbs. They 

told me that huchasko, brazil wood, was likely to be any stick painted red. 

I was told to soak a bit of it overnight to see if the red color washed 

off before trying to use it as medicine. Other herbs should also be test

ed by soaking as "real" herbs are thought to retain their odor even in an 

infusion. The characteristic fragrance of the different plants is evident

ly an important way of identifying them, for whenever I showed fresh or 

dried plant materials to Pascuans they invariably sniffed them first. 

Some herbs are still gathered wild; hu'upa (mesquite) and kovanau 

(creosote) are both plentiful in the southern Arizona desert and are much 

used Yaqui curing herbs. Kwapaim (milkweed) and sauco (elder) were other 

plants pointed out to me by Carlos which he still gathers himself. Carlos 

still follows the custom of gathering herbs at dawn from the side of the 

plant first touched by the rays of the sun and praying to the plant. Plants 

that grow in sacred Yaqui territory are thought to be much more effective 

in curing than plants which grow elsewhere, especially mesquite and tobacco. 

Pascuans visiting in Sonora therefore try to being a few herbs back with 

them. One plant though, a variety of creosote, is said to be rare along 

the Yaqui River and Sonoran Yaquis visiting in Arizona usually take some 

back with them. 

Not many herbs seem to be grown in Pascua. I examined most of the 
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gardens in the village. Outside of a few trees the majority of the plants 

were flowering annuals. The only herbs I saw: carrots, parsley, dill 

seemed to be intended for kitchen use. One garden did have some mint 

growing in it, and Carlos had a pomegranate tree in his yard, the fruit 

of which he used medicinally. Most of the plants listed by Beals (1943:10) 

as grown aboriginally by the Cahita speaking Indians of Sonora are food 

plants. Only one of them, tobacco, was used as a medicine. Evidently 

Yaquis prefer gathering their herbs wild to growing them. 

Certain other substances are used by Pascuans as medicines: saliva, 

occasionally urine, beef lard, mashed insects, and certain types of sea 

shellls, red clay, salt, and baking soda. Patented medicines are also be

coming popular. Aspirin, cough syrups, Kaopectate, Bromo-Quinine, Vick's 

Vapo-Rub, alcohol, and peroxide were frequently mentioned to me as remedies. 

These remedies are widely advertised on the radio and television, and are 

known to Pascuans and are easily obtained not only in drugstores but in 

most grocery stores in Tucson. Many Pascuans now procure treatment for 

minor illnesses by going to a drugstore and asking the clerk which patent 

medicine to buy. The remedies are usually used for the purpose for which 

they are intended, but I collected some exotic uses of common patent med

icines: straight peroxide used as a gargle, for example, or Vick's Vapo-Rub 

applied to insect bites. 

The hitevi not only recommends herbal doses to his patients but 

usually supplies the medicine. Carlos usually prepared and mixed the med

icine himself, giving it to the patient or leaving instructions with his 

patient on how to take it. More rarely he would simply tell a patient what 

herb to use for a specific complaint. Carlos was asked for such advice 
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of free advice he was expected to give. Sometimes Pascuans would come to 

Carlos' house asking to purchase a quantity of some particular herb, evi

dently when they had run out of it and couldn't obtain it elsewhere. On 

these occasions Carlos sold them the herb, if he had it, without inquiring 

why it was wanted or suggesting how it should be used. 

As has been mentioned different parts of various plants are used 

as medicines so that the preparation of a particular medicine depends to 

some extent on whether a piece of root, bark, leaves, or blossoms are to 

be used. In Pascua almost all herbs are used dried, evidently not through 

preference but because they were bought that way or because a freshly picked 

supply dried out in storage. Flowers, leaves, and small twigs are usually 

reduced to a powder before use, grinding them against the side of a small 

bowl with the back of a spoon or if a very small amount is wanted simply 

by rubbing it between the thumb and forefinger. Fresh leaves or bigger 

leaves are cut up into a cup or small bowl and mashed with the back of a 

teaspoon. Pieces of roots, bark, or branches are scraped with a knife to 

obtain a powder. Holden (1936:80) reports this practice for the Sonoran 

Yaquis. Some herbs are toasted before using by holding them near the fire 

or putting them into a hot oven. The purpose seems to be to dry them out 

so that they will be easier to grind. 

Teas are probably the commonest way medicinal herbs are used in 

Pascua. The herb is boiled for a time in water after having been ground. 

If several different herbs are to be used in the same tea, they are ground 

and mixed together in a bowl before being placed in the boiling water. 

The tea is cooled off and drunk when lukewarm. Pascuans believe that hot 



medicinal teas are stronger than cool teas and may be harmful to the pa

tient. Pedro said that the tea was always cooled by pouring it from one 

cup to another and that "this is frequently seen at the patient's bedside". 

It is never blown into to cool it. "Germs would ruin it." The tea some

times is cooled off completely and used as an external wash. Often the 

same batch of tea is used both ways, the patient drinking part, and using 

the rest to bathe the afflicted part of his body. 

For other medicines the herbs are not boiled but are simply steeped 

for several hours in a glass of cool water before being drunk or used as a 

wash. Sonoran Yaquis also use herbal infusions as medicines (Holden 1936: 

79). 

The dried powder of the herb is often sprinkled onto cuts and 

bruises or used rather as talcum powder when the patient is massaged. Some

times the herbal powder is first mixed with olive oil or lard before being 

massaged into the patient's skin. 

Emetics and purges are considered to be helpful in a number of 

illnesses and are frequently prescribed by Carlos. A number of quite dif

ferent herbal teas are said to induce vomiting; most contain enormous quan

tities of salt. 

Poultices are much used by the Yaquis. The herbs are moistened 

with water, urine, saliva, or lard and stuck to the painful spot, often a 

cloth bandage is also used to help keep them in place. It is usually rec

ommended to leave the poultice in place until it falls off by itself. Poul

tices of herbs, cloth, or paper are frequently used in Spanish-America 

(Beals 1946:203; Foster 1953:206, 214; Johnson 1950:32; Parsons 1936:451; 

Saunders 1954:149). Their use is reported from the Yaqui River by Holden 
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(1936:79). In Pascua and in Sonora poultices are a common remedy for 

headaches. Giddings (1959:55) recounts a pascola story from Sonora in 

which a poultice of watermelon seeds is used on a horse. 

Diet 

The hitevi is expected to advise his patient as to the diet that 

should be eaten during the course of the illness. The concept of "hot" 

and "cold" foods so prevalent in Spanish-America is only vaguely known in 

Pascua. Foster and Rowe (1951:1) have stated: 

Ethnologists have found in many parts of Latin America that 
important ideas concerning health and sickness are based on the 
Graeco-Roman concept of "hot" and "cold" qualities innate in 
nature; for example, certain illnesses are believed to be inher
ently "hot" and are treated with "cold" remedies, while other 
illnesses are "cold" and are treated with "hot" remedies. Food 
also is so classified, and the maintenance of health requires 
care to avoid the mixing of incompatible dishes. The qualities 
of "hot" and "cold" in this system have nothing to do with phy
sical temperature and nothing necessarily to do with physiolo
gical effect; from a scientific viewpoint, the attribution of a 
substance to one or the other of these categories may be purely 
arbitrary. Honey, for example, is almost always "hot", while 
pork is by nature "cold". 

My informants knew that some foods are considered to be "hot" and others 

"cold"; only Pedro, however, was able to give me a list of hot and cold 

foods. He listed as hot foods: apple, banana, beans, cantaloupe, chili, 

figs, and prunes. As cold foods he mentioned: apricot, cabbage, grapes, 

grapefruit, lemon, lettuce, orange, peach, pear, tomato, and watermelon. 

The Redfields (1940:64) in Yucatan got from one informant the 

following list of hot and cold foods - hot: steer-beef, sweet potato, 

other potatoes, peas, eggs baked in ashes, atole, chicken, black pepper, 

salt, and honey; cold: pork, cow-beef, orange, lime, certain imported beans, 

papaya, and guana beans. 
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Clark (1959:166) collected an extensive list of hot and cold foods 

from Mexicans in San Jose, California - very hot: chili, garlic, crackles, 

white beans; hot: onion, capon, fish, goat's milk, pork, turkey, barley, 

wheat bread, beans, chick peas, white and sweet potatoes, rice, sweet rolls, 

wheat tortillas, wheat, honey, brown sugar, and salt; temperate: goat, pinto 

beans, and white sugar; cold: green beans, beets, cabbage, carrots, cauli

flower, coriander, parsley, peas, pumpkin, radish, squash, turnip, beef, 

boar, lamb, mutton, rabbit, cow's and donkey's milk, red beans, lentils, 

corn tortillas, and vermicelli; very cold: cucumber, pickles, purslain, 

spinach, tomato, hen or pullet, and human milk. 

From Panama Adams (1957:105) lists pineapple, watermelon, oranges, 

and papayas as cold foods and corn as a hot food. From Honduras he (ibid.: 

601) gives coconuts, pork, fish, bananas, and salt as cold foods and or

anges and beef as hot foods. 

As can be seen the lists do not correspond exactly. Probably in 

each community there are local ideas as to which foods are hot and which 

cold. 

Carlos consistently recommends a diet of meat, meat broths, rice, 

and noodles for his patients no matter what disease they may have. He 

said that these foods are heavy, pesado, and hence strengthening to the 

person weakened by illness. The Redfields (1940:64) reported that in 

Dzitas, Yucatan the word pesado, implies a dangerous condition and is ap

plied to cold foods. Carlos and Pedro said that oranges eaten when one 

has a cold are curative. They are warmed a while on the stove before being 

eaten. Usually in Spanish-America oranges are thought to be a cold food 

and would not be eaten if one were suffering from a respiratory infection, 
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a "cold" disease. The Redfields (ibid.) point out though that an orange 

warmed for a moment in the ashes is no longer regarded as a cold food. 

Maria advised women recently delivered of a baby not to eat acid foods, 

believing that "while the womb is bleeding, acid can get into the blood." 

Menstruating women also avoid acid foods. Nursing mothers do not eat chili 

as it is thought to get into the milk and cause diarrhea, stomach ache or 

rash in the baby. Clark (1959:122) reports that in San Jose, California, 

expectant and nursing Mexican mothers do not eat chili for fear their ba

bies will get diaper rash. Maria recommended that nursing mothers drink 

a lot of soup as it would increase their milk. 

Massage 

Massages are given to the patient during the course of many dif

ferent illnesses. Judging from the cases of which I heard, the patient is 

massaged if he is suffering from aches and pains, weakness, nervousness, 

or diarrhea; for a high fever, the patient is bathed with a cool herbal 

tea or infusion as he is massaged. Olive oil, water, liquid herbal med

icines , herbal powders, and alcohol can all be used as a lubricant during 

massage. Pascuans believe their hitevim have great skill as masseurs, 

skill which is unequaled by Anglo chiropractors to whom they compare them, 

and some who do not put much faith in the medicines of the hitevi go to him 

for massages. Jaime said to me, for example: "I don't believe in these 

old medicines. I don't use them for my family. We buy medicine at the 

drugstore. But some of these old women know how to massage good. When 

the baby had diarrhea we took him to an old woman. She rubbed his stomach 

with some leaves and the sickness went right away." Broken bones are mas

saged into position by the hitevi and then are bound tightly with strips 
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of hide. The midwife massages the abdomen of an expectant mother to assure 

that the child will be in the right position, and during labor to help ex

pel it. 

Since I could not accompany Carlos when he treated patients, I 

have very little idea of just how the massaging is done. Carlos did mas

sage me one time when one of my arms was aching. He said the Ave Maria 

three times in Spanish, made the Sign of the Cross, three times each on 

the inside of the wrist and elbow of my right arm (the one that was sore), 

on my forehead, and on the inside of my left elbow and wrist. He then be

gan to rub my right arm briskly with hard, rapid movements of his fingers. 

He seemed to probe out and follow the position of each of the bones. He 

massaged up my arm, across the back of my shoulders and neck, and down 

along the left arm. He finished by picking me up under my arms and drop

ping me heavily on my feet three times. The arm did feel much better there

after . 

Massage is said to be a common element of Spanish-American folk 

curing (Adams 1957:105; Gillin 1947:132; Parsons 1936:130; Saunders 1954: 

149). 

The Pascuans do not know any surgical techniques and greatly fear 

those of the Anglo-Americans. They seem to believe that surgery is the 

first curing technique attempted in the County Hospital and that operations 

frequently result in death. "They want to operate right away there. The 

Yaquis do not cut people up. Their curing is the natural way." Indeed, 

my informants did not have very exact ideas of human anatomy. Most of them 

knew only Spanish terms for the internal organs, could not remember all of 

them or their functions, or contradicted each other. The following list 



represents the total knowledge of Carlos, Carmen, and Pedro. None of them 

knew all of the organs and their functions listed on it. The heart is 

called in Yaqui, hiapsi, "It makes everything work." The blood is chovo, 

"It carries food to the body." Toma means the stomach, "It is the store

house of the body." The lungs, pulmon; the womb, matriz; and brain, sentido 

(sense) are known by Spanish names. "Air goes into the lungs when you 

breathe." The womb is "the house of the baby." The brain is "the seat of 

thought." Sikupuriam was thought by Pedro to mean the kidney, rinon and 

by Carmen to mean the appendix, apendices. Carlos did not really know; he 

thought probably one or the other. He said, "When you are sick in this 

there is always blood in the urine." Although they named it, none of them 

were sure what the hayman is. Carmen thought perhaps it is the liver. Carlos 

said that all the blood veins were attached to it and if it is hurt or sick, 

the blood will not circulate. 

Cupping (ventosas), a common folk remedy in Spanish-America (Clark, 

M. 1959:169; Foster 1948:267, 1953:206, 213; Redfield and Redfield 1940:71), 

is not done in Pascua. 



CURERS AND PATIENTS 

The Hitevi 

The hitevi is the principal Yaqui medical specialist. He is a 

professional curer, paid for his services. He has undergone a lengthy 

though informal period of training and apprenticeship. Most important 

he is the possessor of supernatural power which enables him to diagnose 

and to cure disease. 

Both men and women can be hitevim. Most women hitevim (all whose 

names I learned) also practice midwifery, which is not ordinarily among 

the duties of male hitevim. A female hitevi does not seem to be in any 

way restricted in her curing activities because of her sex. Pedro sug

gested that a woman might not attempt to cure while menstruating but 

Carlos said that it would not make any difference. 

The means used by Pascuan hitevim to cure illness have been 

discussed above, to summarize briefly here: The hitevi diagnoses the 

illness of the patient, recommends medicines or massage and usually 

administers them. He may suggest foods the patient should eat or avoid. 

He invariably prays for the patient and often advises the patient to pray. 

His supernatural power, seataka, enables him to guess if witchcraft is 

causing the illness and to confirm his suspicion and thwart the witch in 

his dreams and by the use of other magical techniques. 

The most important requisite for a hitevi is that he be born with 

seataka, with innate power to cure. The Pascuans recognize that a hitevi 

works hard to learn the medicinal properties of different herbs. They 
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believe that the medicines can cure by themselves, since they do take 

medicines, home remedies, without consulting a doctor. They know that 

he has acquired skills of massage to ease aching muscles, and that he 

frequently calls on supernatural powers greater than his own by praying 

to God and the saints to aid him. But they feel that all of this know

ledge and skill is enhanced, indeed made possible in the first place, 

through his seataka, Carlos said, "Anyone can go to a hitevi and try to 

learn to cure but if they don't have seataka, it is no use." Pedro said, 

"The American doctor must study hard with books. He learns many things, 

but the Yaqui doctor learns and knows things the natural way. He knows 

through his own power. His power helps him." Though curing knowledge 

and skill is thought to be hard to obtain even for those with seataka 

(I asked Carlos why none of his brothers or sisters were hitevim and he 

replied "It is too much work to watch and learn, not many want to."), 

success in curing is considered to be impossible to obtain without power. 

The seataka of the hitevi gives extra strength and efficacy to his 

medicines and massage. Pedro remarked that, "There are some with power 

so that when they give even a little medicine it cures, even though 

another might give the medicine and it might make worse." and again, 

"It has been told that there are some with healing hands so that they 

cure by merely massage. It is their touch that cures." And Carlos re

counted that when Nick had a heart attack and the boy's father ran to get 

Carlos, he had the medicine already prepared to take to him because, "I 

thought someone might need it so I made some up." Because the hitevi is 

good and powerful God is more likely to heed his prayers. Pedro said "A 

hitevi is naturally kind and good-hearted. He feels sorry for people who 
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are sick. He prays for them and God listens." 

To become a hitevi a man or woman must have some indication 

that he has seataka. These indications seem to take a variety of forms. 

To have one's birth accompanied by unusual circumstances, to be a twin 

for example, is one such indication. To have, as a child, sympathy for 

the sick and some luck in their cure is another. Carlos1 daughter gave 

sick chickens mesquite leaves to eat and they recovered. He felt this 

was surely a sign that she had seataka and would be a hitevi. Pedro said, 

"They can cure even as little children; they are sorry for sick people 

and try to comfort them." Evidently the seataka of one person can recog

nize it in another. One day while we were discussing seataka, Carlos 

peered intently at Carmen and felt the pulse in her wrist and her fore

head. He said that he felt by her pulse that she had a good heart and 

power, that she could do anything she liked and could become a great 

healer. This excited Carmen exceedingly and she began at once to tell 

Carlos that her mother thought so too, about the thing caught in her hair 

at birth, and about how vividly she dreamed. Dreams are probably the most 

important indication of seataka. To dream frequent and unusual dreams 

suggests the presence of seataka, especially if the dreams foretell the 

future. Carlos felt that he had seataka when he was a young man because 

he dreamt frequently of flying like a bird. Carmen thinks that it is sig

nificant that she dreams of volcanoes erupting and that sometimes other 

dreams that she has "come true". 

Carlos also said that, in addition, most hitevim have, before they 

start to practice, a dream in which they see God and in which He asks them 

to start to cure. Carlos said that they are given certain medicines, 
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is three and he usually repeats treatments and prayers three times. This 

dream is, of course, reminiscent of the guardian spirit quest, in which 

the supplicant receives certain powers and directions as to how to use 

them from a vision of some supernatural (Driver 1961). Beals (1943:59), 

it will be recalled, postulated that a feature of aboriginal Yaqui religion 

was a belief in guardian spirits who conferred power when they appeared 

in dreams. It was unclear to me whether in the dream God conferred or 

confirmed the curing power. Presumably the hitevi-to-be already has 

seataka, having been born with it, and seataka usually implies a power 

to cure. There seemed to be a similar haziness about some aspects of 

seataka in the minds of my informants as well. 

On a more practical level it is extremely helpful to the aspirant 

hitevi if he has a parent or other relative who is a hitevi. Carlos empha

sized that although the novice can go to any hitevi and ask to learn, it 

is much easier to learn from a hitevi in the family: "When he lives with 

you, you watch him all the time. You see all the medicines. It is very 

hard to learn from someone else." There is also a vague feeling that 

seataka may be partly inherited. Carlos said once, "I got my power from 

my family and God." 

There were many hitevim in Carlos' family. His mother, Juana, 

and Ignacio, her brother, who always lived with his sister's family, were 

both hitevim. They started curing in Cocorit, Sonora, where Carlos was 

born and continued when the whole family moved together to Arizona. They 

were among the first residents of Pascua. Carlos said that his uncle 

especially was a famous hitevi. Many Yaquis living around Tucson had 
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known him or heard of him in Sonora and came to consult him in Pascua. 

He lived to be a very old man in Carlos' brother's home and kept on 

curing right up to the end. Carlos' step-father was also a hitevi, and 

a musician for the deer dancer. He taught Carlos to play his rasp when 

he was very small. There are two other relatives of Carlos who are 

hitevim. One is Joe, a cousin of his step-father, and the other, Leonardo, 

is the younger brother of his uncle Ignacio. Leonardo now lives in Barrio 

Libre. Carlos did not learn any of his curing techniques from either of 

these two. He did not even know that Leonardo was his uncle until he 

visited Sonora a few years ago and learned the relationship from mutual 

friends. 

Even as a young boy, Carlos learned something about medicines 

from his mother, uncle, and step-father. He says, "I used to watch through 

holes in the walls when my mother was massaging patients." and "I would 

sit and watch my father make medicines...My uncle sent to Sonora for all 

his medicines. He used to show them to me and tell me their names." 

Though he recalls that he dreamt much as a boy, especially of 

flying, which he now regards as a sign of seataka, Carlos did not decide 

to become a hitevi until he was a grown man. "I was about thirty-two. I 

was married." It was at that time Carlos had the unusual dream that he 

considered to be a divine call to cure. 

One night I dreamed a dream. I was in a strange place with 
no people. There was a steep hill with a cave where God lived. 
I asked him for water and Christ handed me just a little water, 
about four or five drops of water. I didn't want to take it be
cause there wasn't enough and I wanted God to take it. God said 
to drink my fill so I did and my thirst was quenched even with 
just a little. Then I asked God for power and some medicine. 
Wasarako, houvakvena, pawis, God handed me sticks of these. So 
after I got the medicine I said I was going and God told me to 
come back. So I dreamed it for three nights. On the third night 
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I dreamed that I visited God again and God invited me into the 
cave where there was a water-hole, very deep. God told me to 
jump in and if I didn't fear, I wouldn't drown but spring up. 
I was afraid but God told me not to be. So I did it three times. 
After I did this I had to wash my face with the water and drink. 
God gave me the power to cure. I had seataka before but it was 
not enough. 

Carlos later said that if he had been afraid and left the cave 

in his dream God would have let him go without harm but he would not be 

able to cure. Because he was told to jump into the pool three times, he 

repeats prayers, treatments, and doses three times. 

After this dream Carlos went to his uncle Ignacio and asked per

mission to watch and learn. He said that he watched him prepared medi

cines and watched how he treated all the patients who came to the house. 

He also went with him when he went to call on patients. Carlos also 

watched his mother when patients came to be treated by her. After several 

years of watching (Carlos does not remember exactly how long), never actu

ally helping, the people in the village began to come to him for treatment 

when they could not find his mother or his uncle. As he was successful, 

people told each other and more patients came. 

A hitevi from Torim, Sonora, who was curing in Pascua for several 

weeks in 1959 had with him a young man who accompanied his teacher every

where and who was always present when he was with a patient. I was told 

by a number of people in the village that he was a young hitevi who was 

still learning. 

Once a man or woman is known as a hitevi by reason of having 

cured a number of people, he must watch his behavior carefully to avoid 

becoming known as a moorea. It will be recalled that there is a feeling 

in Pascua that those who can cure illness can also cause it. Even Carlos 
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uncanniness about the hitevi who dreams, who "knows things", who can fight 

witches, and an uneasy feeling that he might after all really be a witch 

masquerading as a healer. Carmen told me that her friends thought she 

was brave to work with Carlos. They were afraid of him because many in 

the village thought he might be a moorea. Even Pedro who disagreed with 

Carlos in saying that seataka and evil power were quite distinct remarked, 

"The moorea can cure when in danger of being exposed. He can cure by evil. 

He caused the illness so he has the capacity to remove it." 

The unsuccessful hitevi is very likely to be suspected of actually 

causing the illness he is pretending to cure. "If a person said he was a 

hitevi but couldn't cure, they would think the person was really bad and 

making people sick." Carlos once cured a woman of an earache. He said 

she foolishly had sought treatment from another woman in Pascua who had 

actually caused the illness and who made it worse while she pretended to 

cure it. To protect himself from having too many unsuccessful cases the 

hitevi can refuse to take the case in the first place. "One man may not 

have a good hand for everyone. He can tell if he is good for this patient. 

If he is not, he will tell him." This is the only reason a hitevi can 

give for refusing to treat a patient. Since by definition a hitevi is 

kind and full of sympathy for the sick and longs to help them any other 

refusal would immediately label the hitevi as a moorea. Also if the treat

ment is not going satisfactorily, the hitevi can recommend that the patient 

consult another hitevi. During 1958-1959 two of Carlos' patients were 

sent to him by another hitevi who had failed to cure them. 

A hitevi must continue to cure. If he stops, it will be thought 
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that he is devoting hemself instead to witchcraft. Carlos said that no 

hitevi ever stopped curing. "God would not punish him if he stopped 

curing but people would not like him anymore; they would think he was 

bad." Carlos' mother and uncle continued accepting patients until they 

died. All the hitevim about whom I specifically asked had continued to 

cure until their last illnesses. 

The hitevi must also indicate to the community that he is curing 

for "love" and not because of the fees. He can do this by volunteering 

his services, by offering much free advice, and by never discussing his 

fee with his patient. 

My informants (see also Toor 1937 and Beals 1945:197) said that 

in ancient times a suspected moorea was accused to a council of the 

leaders of the town societies. When questioned the moorea would reveal 

himself by cursing God and boasting of his powers. He was then burnt 

alive in a crib made of green wood. The evil little animals who were his 

familiars would run out of the fire and had to be caught and thrown back 

in to destroy them. Pedro claimed that his uncle had witnessed such an 

execution. The execution of a witch by burning alive might well derive 

from Europe (Davies 1947). I heard of only one moorea who was openly 

accused in Pascua. During the 1930's, a woman was accused by a Pascuan 

of bewitching his daughter and making her sick. She was forced by the 

man and his supporters to massage the girl and thus remove the spell. The 

girl eventually recovered and the woman was ignored and avoided by Pascuans 

until her death. 

Although the hitevi expects to be paid for his services, he is in 

no sense a full-time specialist. During the year I interviewed Carlos, 
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his fees were low and must have formed only a fraction of his total in

come (small though that was). I estimated that he received about twenty 

dollars in cash and the value of about sixteen dollars in other gifts. 

He did not buy any medicines while I knew him. He had a full jar of 

herbs which he showed me in August 1958 and which he used sparingly 

until the next July. 

In addition to curing, Carlos has always worked at either con

struction or agricultural work. He and all other Pascuans with whom I 

discussed the matter repeated that no hitevi had ever supported himself 

solely by curing, neither in Arizona nor in Sonora; in the present or in 

ancient times. Indeed, Pascuans seem to prefer to believe that the 

hitevi cured solely from a desire to do good. They always refer to the 

hitevi*s fee as a "present", and insist that it is given freely in grati

tude for a cure. It is quite true that Carlos never discusses his fee 

or "present" with his patients; they give him whatever they feel is suit

able, either cash or goods. The "present" seems usually to be given to 

the hitevi a few days after the cure in the course of a ceremonious visit 

to the home of the hitevi to formally thank him for his help. But it is 

also true that Carlos fully expects to be paid for his services and he 

spoke angrily of the very few times a patient had omitted to give him a 

present. His income from curing, though small and irregular, did provide 

him and his family with a few luxuries they much appreciated. The only 

occasions when the patient did not expect to pay was when he was merely 

given advice without actually receiving a medicine, massage, or other 

tangible treatment. Carlos several times said that he felt that he should 

be paid for his advice too, since it was hard to learn about medicines, 
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son during the time I knew him and was paid in each case. Carlos said 

that the hitevi should be given a.larger fee if medicine was given to the 

patient because he had to buy the herbs or go to the trouble of collect

ing them. Occasionally being a hitevi can be more profitable. During 

the weeks the Torim hitevim were in Pascua, they treated many cases. I 

visited the house they were living in three times during their stay in 

the evening and each time found about ten people waiting to consult them. 

Others I questioned, both Yaqui and Anglo, who had been in the house 

evenings during this period, gave me similar estimates. 

There is considerable evidence that Pascuan hitevim do not limit 

their curing activities to their own village. Nor do Pascuans consult 

only their local hitevim. Five non-Pascuans were treated by Carlos during 

the year I worked with him. He said that in the years he has been curing, 

patients have come to him from "Many places, from Pascua and Barrio Libre, 

Marana, and Coolidge, from many places". He also said of his uncle Ignacio 

"He was a famous doctor, many people came to him from all over." A 

Pascuan woman, Bertola, was said to have consulted a hitevi in Barrio Libre 

This hitevi was well known in Pascua. A public health nurse told me of 

a little girl who had been taken by her parents to be treated by "some 

quack in Sonora", a hitevi in Vicam, I learned later. Vakot Pahkola, also 

from Vicam, was known as far away as Pascua. "He was the first (sic, most 

powerful) of all hitevim. He could cure people on the point of death. 

Many people went from Arizona to see him. He died not too long ago." 

A famous hitevi may be invited to visit another village. Pedro 

said, "It is said that in old times in Sonora they used to send a horse 



and wagon to get a doctor from another village to cure someone, if their 

own doctors could not help. He stayed there for awhile curing. He did 

not move there. He went home again." From the middle of February until 

almost the end of March in 1959 two hitevim from Torim, Sonora, stayed 

in the village curing. They were invited to Pascua by a man whose nephew 

suffered from epilepsy. He evidently had frequent seizures in spite of 

the fact that he was receiving Anglo medication. The hitevim lived and 

ate with their host while in Pascua. I did not meet them because they 

were afraid of being deported from the United States and would not speak 

to me. They seemed to be an immediate sensation in the village. The 

house where they were staying was crowded each evening from the time 

people got home from work until about ten o1clock with people waiting to 

consult them. Jaime told me that people came from Barrio Libre and Marana 

as well as Pascua to see them. Carmen said that three of her young friends 

had gone to them. Carlos went to visit with them. He said that one was a 

middle-aged man and the other, a younger man, was his student. Carlos was 

much downcast because he felt that all of his patients were going to them, 

actually he had as many patients consult him during this period as any other 

during the year. Carmen and Pedro attributed their popularity to the belief 

that hitevim in Sonora have greater power than those in Arizona. Carlos 

said their success was due to the good supply of medicines they brought with 

them, medicines he said were hard to get in Arizona. 

The hitevi works completely independently of all other hitevim. He 

is not a member of a curing society nor does he work under the compulsion 

of a vow or manda he has taken. Unless the hitevi is accompanied by a 

student-assistant, he visits and treats his patients alone. If a second 
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case. Hitevim never work together on a patient. In fact, they seem to 

be quite competitive. Carlos was quite annoyed at the business that the 

Sonoran hitevim did in Pascua, and he once said, "If a hitevi got a good 

medicine he would never tell anyone but keep it so he would get all the 

patients." One great difficulty in finding out anything about Pascuan 

curing was that all the hitevim keep their medicines, prayers, and tech

niques closely guarded secrets. When the hitevi dies none of his medi

cines or paraphernalia is buried with him. "There is no need of medicines 

or hitevim in Loria (heaven)." 

A connection between the deer and pascola dancers and hitevim has 

been mentioned above. All are thought to possess seataka, and Carlos said 

that all hitevim should also serve the village by acting as a deer or 

pascola dancer or as a musician. Spicer (1940) has pointed out that neither 

the deer nor pascola dancers are organized into a society; they do not take 

a manda. Connections between these dances and curing are few. The per

sonnel of the rituals, which may include hitevim possess seataka. Curers 

and dancers draw upon a common body of lore about the plants and animals 

of the Monte and their mysterious powers. The dances themselves are often 

performed at fiestas which are given in fulfillment of a vow taken when ill. 

But the dances themselves are not thought to have curing power and neither 

are the performers necessarily curers. If as Beals (1943:69) suggests Yaqui 

curers were ever organized into dance societies, these must have broken 

down under the impact of Christianization and the curers have become loosely 

attached to the surviving animal dances because both retained a fairly large 

body of pre-Christian religious beliefs. It is, of course, possible that 
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the connection is entirely coincidental. Just as curing skills seem 

to be handed down in families because of the ease of instruction so 

it might be that deer and pascola dances and songs are similarly taught 

mainly to younger members of the family. Through the years the two 

sets of skills might have been united in certain families. It will be 

remembered that it was Carlos' step-father, a hitevi, who taught him 

to play the rasp for the deer dancer. 

I was never able to determine just how many hitevim there are 

in Pascua. Carlos said about forty but this seems to be too high an 

estimate. It would indicate that almost one in every ten people is a 

curer. Pedro said, "There used to be many, but the power is diminished; 

there are not many who have this power now." Carmen knew of only three 

curers in Pascua. 

I learned the names of only three hitevim active in Pascua. One 

of course is Carlos. The second, Loretta, was also a midwife. She is 

the hitevi who recommended two patients to Carlos the year I was working 

with him. Josefina was also mentioned to me as a hitevi. She is also 

thought to be a moorea by some of my informants. There is a Mexican woman 

living in Pascua who dispenses love potions and does some curing. Carmen 

said that she was told that she sucks to cure. My informants regarded her 

as a witch, a bruja, but said that she was not a "Yaqui witch", neither 

a hitevi nor a moorea. 

Of former Pascuan hitevim Hilario Pascola was said by Carlos to 

be the first hitevi to come to Pascua. He was, of course, a pascola dancer. 

He is dead now. Juana and Ignacio, Carlos' mother and uncle and his step

father have already been mentioned. Ignacio was a maso, a deer dancer, and 
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hitevi, Antonio, died when Carlos was about forty years old. He was a 

coyote dance musician. Still another man named Carlos was a hitevi and 

thought to be a moorea. He was the man Carlos found lying on the ground 

surrounded by candles, casting a spell. He was a deer musician and is 

dead now. Francisca was a hitevi and mid-wife in Pascua. She was during 

the 1930's accused by a man of making his daughter sick. The case was 

variously reported by the newspapers at the time but Carlos said: "The 

girl's father called the police and they made Francisca rub her with ashes 

in the Sign of the Cross. The Mexican cops said they would shoot her with 

a gun. Two months later the girl got well. Francisca died. People just 

ignored her and wouldn't speak to her. Her grandson may have this power 

today." Spicer (unpublished field notes) lists Angel, a brother of Carlos, 

as a man who was "consulted when the son of Chico was bewitched." He was 

unable to help him. Carlos denied that Angel was a hitevi, though he had 

learned quite a bit about curing from his mother and uncle. Spicer's notes 

also list a woman named Carmen as a curer and midwife. I was unable to get 

any information about her. 

Outside of Pascua I learned of Carmen's "somehow aunt", Maria, who 

is a hitevi and lives in Marana. Her brother is a pascola, and Leonardo, 

Carlos' uncle who is a hitevi in Barrio Libre, Leonardo "sings for the 

deer". I got no information on Carlos' step-father's relative Joe other 

than he is a hitevi and does not live in Pascua. The two hitevim from 

Torim may be added to the list. Both are musicians for the pascola, Vakot 

Pahkola who lived in Vicam until he died recently was said by Carlos to 

be the most powerful hitevi of all and was a pascola as his name indicates. 
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This list undoubtedly does not contain all the names of hitevim 

active now or in the recent past known to Pascuans, and probably reflects 

their reluctance to discuss their curers. Though Carlos was willing to 

talk about his curing with me, I found it difficult to get specific facts 

about other curers from him or from any of my informants. 

The hitevi acquires a patient when he is called to the bedside 

of a sick person or if he is able to walk the patient comes to him to 

ask for help. More rarely the hitevi may go to the home of a person he 

knows has been ill from some time and offer his services. 

The hitevi examines his patient looking at wounds or sores or the 

site of the pain and sometimes probing them, asking questions, and feeling 

for pulse and fever. Carlos said that he determined the rate of the heart 

beat by holding the right wrist of the patient in his left hand with all 

the fingers save the thumb on the palmar side, while placing his right hand 

on the patient's forehead. Illness, especially heart trouble, is sus

pected if the pulse is particularly strong and fast or conversely slow and 

weak or if the hitevi "feels something moving in the head". Beals (1945:192) 

describes a similar custom practiced by the Mayo. 

Depending upon his diagnoses, the hitevi may prescribe medicines, 

or massage, or both, and may take magical steps against witchcraft. If 

the hitevi has to make up a special medicine, he will go home to make it 

and return later to administer it to the patient. Sometimes though he has 

the proper medicine already made up and it can be given immediately to the 

patient. Indeed, upon a number of occasions which Carlos told me about he 

seemed to give the patient whatever medicine he happened to have left over 

regardless of what the symptoms were. 
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If the patient is well enough to come to the hitevi he is given 

a bottle of medicine with instructions how to use it. Carlos advises 

taking a medicine on three successive days or sometimes three times a 

day until it is gone. 

If the hitevi goes to the patient's house, either because he is 

bedridden or because he requested the hitevi to come to him, the hitevi 

prepares the medicine at home and takes it to the patient in whose presence 

he cools it. The hitevi administers the medicine then personally to the 

patient giving him some to drink from a spoon or a glass. Surplus medi

cine is left with the patient with instructions on how to take it or the 

hitevi may administer it himself on his next visit. Pedro said that only 

the one who made the medicine could give it to the patient. Carlos agreed 

but said that if the patient was strong enough he could help himself to 

the medicine. An exception was noted in a few cases Carlos told me about 

where the mother of an infant was given a medicine and directions as to 

how to give it to her child. 

Massages are given either at the home of the hitevi or the patient, 

whichever is the most convenient. In any event whatever the treatment and 

whenever it is given, the hitevi must call upon or inquire about his patient 

daily until he is cured. In a very serious case the hitevi is expected to 

stay with his patient day and night until some improvement is seen. 

As noted above, if the hitevi feels that he cannot cure the patient, 

he should tell him so and advise him to seek aid elsewhere. Frequently he 

recommends a specific hitevi. Loretta twice so recommended Carlos during 

the year I knew him. If the patient is dissatisfied with the treatment, 

he should tell the hitevi so and ask him to recommend another. Though 
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Carlos, Carmen, and Pedro all said this should be done, none could think 

of an actual case where it had. I heard of a number of cases where the 

patient had gone to a second hitevi without the permission of the first. 

I would guess that if the patient feels that he is not getting well, his 

hitevi may possibly be a witch and it is better to go quietly to consult 

another without telling the first one. Carlos did tell me of three cases 

where a patient came to him accusing a hitevi of making them worse while 

"pretending" to cure them. 

When the patient is cured, he should come to call upon the hitevi 

to thank him for his aid and to give him a present. The present can be 

anything that the patient thinks is correct. Money was mentioned to me 

most frequently. Oddly enough "a new pair of pants" but never any other 

article of clothing was mentioned to me by all my informants as a suitable 

gift for a hitevi and Carlos did receive trousers twice in payment for a 

cure while I knew him. 

During the year I worked with Carlos, I was able to get a current 

account of the cases he was treating. Although details of some of these 

illnesses have been given already, the entire list is recapitulated here. 

Carlos had difficulty remembering on just what day an event happened so 

the cases are given only by month. Though I feel that the list is reason

ably complete, it is quite possible that a few incidents escaped his memory. 

In August, 1958, a negro with whom Carlos was working on a construc

tion project complained to him that his feet were swollen and painful. 

Carlos showed him taykonauwia (datura), chamiso (cane), and kovanau (creosote) 

growing nearby and advised him to pick and mash the leaves, to boil them 
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together and to wash his entire body with the tea. Carlos said that he 

prayed very hard for the man that night. He did not tell him to pray for 

himself because since he was not a Catholic, Carlos was not sure that he 

knew how to pray. The man reported to Carlos the next day that his feet 

felt much better. He did not pay Carlos for his advice. 

In September, 1958, a man named Juan who lives in Pascua ran to 

Carlos1 house in the middle of the night to beg him to come quickly to treat 

his mother, Delfina. Carlos found that she had been suffering from sharp 

pains in her neck and head since the afternoon and they had suddenly worsened. 

Carlos immediately asked her to whom she had been talking and who had visited 

her recently. Delfina replied that that afternoon Josefina, who was thought 

by some to be a moorea, had come to her house and offered to sell her a 

watch. Delfina had refused to buy it and Josefina had become very angry 

before she left. A few minutes later Delfina began to feel pains in her 

head. Carlos made the Sign of the Cross with his saliva on her throat and 

forehead and said some prayers. He then returned home and when he fell 

asleep he dreamt of an airplane which swooping low tried to kill him. Carlos 

dreamt he knocked it from the air with a stick and it changed its form to 

Josefina. A few days later Delfina called upon Carlos to thank him for 

curing her and gave him two dollars. 

Later in the month a Mexican boy, who lived in Arizona in the town 

of Superior, was brought to Carlos by his parents who hoped that he could 

cure his broken (sic) kneecap. Loretta, the hitevi from Pascua had tried 

to help the boy when she was living temporarily in Superior but had failed. 

She suggested that his parents take him to Pascua where they could consult 

Carlos. The parents brought the boy directly to Carlos' house. He probed 
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the kneecap with his fingers while praying and pushed it into place. He 

said that no bandage was necessary to hold it. The boy's parents immedi-

tely gave Carlos five dollars. 

In October Carlos treated a Pascuan woman called Lorenza. Unfor

tunately I have no information on this case. 

In November the negro whom Carlos had treated in August fell from 

a building under construction and broke (sic) his back and knees. He was 

taken to the County Hospital for treatment and released the same day. He 

still complained of pain while walking and that evening came to Carlos* 

house to ask for help. Carlos massaged him "to put the bones back in place" 

on that same night and on the following night and prayed for him. The third 

day the man felt well enough to return to work. He paid Carlos one dollar 

at work that day. 

In December while Carlos was attending a fiesta in Barrio Libre, 

a Yaqui girl who lived there suddenly fainted. Though the crowd thought 

she was dead, someone ran to call the ambulance to take her to the County 

Hospital. Carlos at once volunteered his services. He felt her pulse at 

the wrist and forehead and decided by reason of its fast and irregular 

rhythm that she had suffered a heart attack. He massaged her chest about 

the heart and prayed and she revived before the ambulance came. Carlos 

mentioned that he thought her condition was probably due to overwork. He 

did not know her and did not remember ever seeing her before. He was not 

paid for the treatment. 

In January, 1959, a Pascuan man, Tomas, sprained his ankle and sent 

one of his children in the evening to ask Carlos to come to his house. 

That night and the two following evenings Carlos went to his house, prayed, 
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and massaged the ankle "to get the bones together". A few days later 

Tomas came to Carlos' house to thank him and gave him a new pair of 

cotton trousers as payment. 

In February one evening Rafaela, a Pascuan woman, came to Carlos 

complaining of an earache. She had recently quarreled with Josefina, the 

reputed moorea, and was afraid that she was being bewitched. Carlos 

prayed, made the Sign of the Cross with hu'upa (mesquite) ash on her ear 

and blew hiyakvivam (Yaqui tobacco) smoke into it. In his dreams that 

night Carlos saw Josefina sending bugs into Rafaela's ear. When in his 

dream, she perceived Carlos watching her, she vanished. Rafaela called 

on Carlos some days later to thank him and to pay him two dollars. 

It was in February one evening that Luisa came to Carlos wishing 

to be cured of sores on her legs. The case has been recounted on pages 

59 and 60 above. Carlos gave her an herbal infusion with which to bathe 

her legs. When this failed, Luisa told that she had dreamt of a small 

animal which climbed on her bed at night to scratch her legs. Some time 

later Carlos himself dreamt of a cat with which he fought and which 

turned into Luisa1s mother when wounded. Carlos then prayed for her and 

advised her to also pray to God for protection. The wash was continued. 

Luisa was evidently unsatisfied with the treatment because she consulted 

the visiting Sonoran hitevim about the same condition. Carlos felt that 

she had not acted fairly in going to these hitevim without telling him. 

He said that if the hitevim had been local people, they would have known 

that she was his patient and would have never treated her without his 

permission. He was never paid by Luisa. 
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On a Saturday morning in February a Yaqui woman who had recently 

moved to Pascua from Coolidge, Arizona, came to Carlos' house to ask him 

for medicine. She complained of painfully swollen legs and feet. Carlos 

did not know her; again Loretta, failing to cure her, had sent her to 

Carlos. He mixed together avachonda (unidentified), vaykanau (caltrop), 

huchasko (brazil wood), wasarako (unidentified), and huvakvena (Bursera 

laxiflora) and boiled them in water while she waited. Carlos then gave 

her the tea in a bottle and told her to drink a third of it once a day for 

three days. She returned to his house some days later, thanked him and 

paid him one dollar. 

In the same month a young woman, Juanita, sprained her ankle. Her 

mother called upon Carlos and asked him to treat it. He returned with 

her the same evening and massaged the ankle and prayed. He went back to 

massage it again the two following evenings. On the third evening he was 

given some packages of cigarettes as payment. 

A few days later a woman, the daughter of Rafaela who in the begin

ning of the month had been cured by Carlos of an earache, induced by witch

craft, came to Carlos asking him to take as patients her father, Antonio, 

and her daughter, Lucia. Antonio and Rafaela lived in the same house with 

their daughter and her husband and their unmarried, though grown, grand

daughter. Lucia had been crippled since she was sixteen years old and had 

recently begun to suffer from severe pains in her legs. Carlos went to 

the house and massaged her and prayed on three consecutive evenings. 

Antonio, Lucia's grandfather, complained that his eyesight was 

"cloudy". He couldn't see at a distance. Carlos felt that he had probably 

been working too hard and perspiring in the cold air. He told me that 
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he had seen cases before where this sort of activity had impaired the 

vision. When Carlos went to massage Lucia's legs for the first time, 

he brought Antonio a bottle of strained tea of huvakvena„ azafran (saffron), 

and huchasko. 

On the last night Rafaela also consulted Carlos. She told him 

she felt pains all through her body. Carlos told her that she had proba

bly been working too much. He returned the next day, a Saturday, bringing 

her a bottle of tea of wasarako, huvakvena, machaho (unidentified) and 

yerba del golpe (Alfilerilla lopezia). He massaged her with some of this 

twice a day for three days, prayed, and gave her some to drink. On the 

third day he left her a bottle of it so she could drink some of it three 

times a day until it was gone. 

Several days thereafter the entire family called upon Carlos to 

thank him and present him with a new pair of cotton trousers, a carton of 

cigarettes, and five dollars. 

In March Carlos told me that he was planning to volunteer his 

services to Bertola, the wife of a maestro. During the previous October 

she had been at work "night and day" sewing, when she fell over and could 

not get up again. Several months later, she was still very feeble and 

unable to work. It was believed at first that her illness was due to 

exhaustion, and a hitevi from Barrio Libre was called to treat her. He 

was unable to help her. Her family had been urging her to go to the County 

Hospital, but she was afraid and would not go. Carlos said, "She is old; 

she sticks to the old ways." Since she had been nearly five months without 

a cure, Carlos was beginning to believe that witchcraft was involved. 

Just before Carlos was to call on her, he learned that she had gone to 
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consult the hitevim from Torim. He therefore did not offer his ser

vices to her. He was rather piqued that Bertola had not come to him, 

going first to a hitevi in Barrio Libre and then to those from Sonora. 

In the same month Lauro, a brother of Tomas who had come to 

Carlos for treatment in January, came to Carlos1 house. He said that 

he had had a fever and chills for a long time and nothing seemed to 

help. Carlos told him to mix sauco (elder) and manzanilla (camomile) 

in water, to boil it, and drink the tea. He was not paid for this 

advice. 

Also in March a man named Juan met Carlos at the church door 

one evening and asked him what he should do for fading vision. Carlos 

recommended that he should bathe his eyes with hu'upa (mesquite). Again 

he was not paid. 

In April Ramon came to Carlos1 house at night to ask what he 

would suggest for poor eyesight. Carlos again said hu'upa. He told me 

that Ramon who is not known to be either a hitevi or a moorea but who is 

old and said to know many things was probably testing him to make sure 

that "I was giving the right medicines to people"; that is to make sure 

he was not a moorea. Ramon did not pay Carlos for his advice. 

Later in April Tony called on Carlos and asked him to come and 

examine his daughter-in-law. She complained of pains about her chest 

and felt dizzy and (Carlos thought because) her menstrual periods had 

stopped. She had been treated by someone in the family with home remedies. 

Carlos visited her the next evening and asked her what medicines she h*\d 

been taking but received no answer. He boiled up a tea at home of pasote 

(Chenopodium incisum), some kind of root, huchasko, huvakvena, wasarako. 
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manzanilla, and sauco and returning the next evening gave her some of 

it to drink and used the rest to massage and prayed. That night he 

dreamt of a large dog whose belly was slit so that the entrails were 

dragging on the ground. Carlos saw himself standing with a knife in his 

hand. He made the Sign of the Cross, made the dog stand up and struck 

it on the back with his hand. The dog instantly changed into Josefina 

and at her side was standing a man, Luis. Carlos said that everyone knows 

that Luis is good and has "no power" and that the moorea probably "took 

him into the dream" to confuse Carlos and make him think that Luis had 

caused the illness. Carlos returned the next evening to his patient's 

house to massage her again. In the course of the massage he struck her 

with the flat of a knife blade because he had seen the knife in his dream. 

Immediately upon the first blow the young woman said that all the pain 

left her. He returned on the third night to give her a final massage. 

Carlos told the girl that she had been bewitched but did not tell her by 

whom "because it would frighten her, and the moorea can't hurt this girl 

now because I am curing her. Maybe later, five years from now, she could." 

Carlos said that the person in her family who was trying to cure her 

failed because he had no seataka and could not "know the moorea." Carlos 

was paid one dollar on the third evening he visited the girl and she 

later called on him to thank him and to give him a gift. 

Finally in April Carmen tripped and cut her ankle at her doorstep, 

as described on page 60 above. The wound did not heal in spite of the 

daily treatments of the school nurse. Carmen mentioned the sore and Carlos 

examined it one afternoon in the course of an interview. Carmen said 

that before she hurt herself, she had dreamt of coming out of her door and 
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being bitten on the ankle by a rattlesnake. So Carlos guessed that a 

moorea had caused the accident. He prayed and traced the Sign of the 

Cross on her ankle with saliva. He later told Carmen that he had dreamt 

of the moorea, a man, in the form of a rattlesnake but he refused to 

tell either Carmen or me who the moorea was though he advised her to 

pray for protection. As far as I know Carmen did not pay him for the 

treatment. 

In May Micaela (said by the public health nurse to be the very 

model of a "progressive young mother") brought her baby to Carlos. The 

baby had been crying incessantly and had a fever which would not go down. 

Micaela had taken the baby to the Well-Baby Clinic but the condition had 

not been relieved. Carlos gave the baby a tea made of the same eight 

ingredients he gave to Tony's daughter-in-law (he had some left over) 

and massaged the baby and prayed. That night Carlos saw Juana in a 

dream, whom he believed had bewitched her daughter. He struggled with 

her while she laughed and taunted him. Finally he knocked her down. 

Carlos said that she appeared in her own form because the illness wasn't 

serious and she wasn't frightened. He said that Juana hardly knew Micaela 

and "she hated the baby for no reason. She is just mean." The next 

morning Carlos actually did meet Juana standing in front of her house. 

She asked him how the baby was but Carlos refused to speak to her. Then 

Carlos said, "She was scornful and said the baby was just pretending to 

be sick. Then she went into her house." He did not tell Micaela that 

Juana bewitched her baby but prayed for it and went to Micaela's house for 

the next two nights to massage it. Micaela called on him later to thank 

him and gave him one dollar. 
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In May Carlos massaged my arm which was aching as described 

above on page 81. He said after feeling the arm, "The bones are 

too close together." He prayed first and then massaged not only the 

affected arm but the other one and my neck and shoulders as well. I 

called at his house a few days later, thanked him, told him my arm 

felt much better, and gave him a carton of cigarettes. 

Carlos' son Luis, who lives on the opposite side of Pascua with 

his wife's family came to him one evening in May saying that he had 

noticed blood in his urine. Carlos gave him a tea of akivea (fruit of 

the organ pipe cactus), huchasko, wasarako, huvakvena, sauco, pasote, 

manzanilla and an unidentified root. He told him to drink some and to 

bathe with the rest, three times. His son later gave him some packages 

of cigarettes as payment. 

A few evenings later Carlos' married daughter brought her baby 

son to him. He also had blood in his urine. She had taken the baby to 

the County Hospital five days before. She said that the doctor had given 

him an injection and some medicine to drink but he was still not well. 

Carlos gave his grandson some of the same medicine he had given his son. 

First he gave him a little to drink and bathed him with more and told 

his daughter to repeat the treatment on the two following days. His 

daughter called on him later to say "Thank you" and brought him some 

fruit as a gift. 

Also in May a Pascuan woman, Antonia, came to buy some nautoria 

(unidentified) to use as a medicine. Carlos sold her some without in

quiring how or why she intended to use it. I don't know how much he was 

paid for the herb. 



109 

In June Antonio, whose family Carlos had treated in April, 

went to Carlos' house in the evening to have Carlos massage his legs as 

he had pains in them. Carlos massaged him and prayed for three nights. 

On the second night he gave him a bottle of medicine and told him to 

drink a bit of it and use the rest to wash himself all over. The 

medicine consisted of wasarako, huvakvena, huchasko, vaykanau, and 

babis (verba del manso) boiled together. 

During the course of his treatment Antonio said that his wife, 

Rafaela, was feeling badly. Her body felt heavy "as though pine cones 

were sticking to her like needles and dragging her down." Carlos went 

that same evening to see Rafaela, massaged her, prayed, and gave her to 

drink some of the same medicine he had given Antonio. Two days later 

he went again to her house to see how she was and found her much improved. 

Antonio called on Carlos later to thank him and to give him two dollars. 

In July Carlos met Manuel at church. Manuel complained that he 

had difficulty urinating and asked Carlos for some medicine. Carlos 

asked him to come to his house that night and the next two nights. He 

massaged him, prayed, and gave him some of the same kind of medicine he 

had given to Antonio and Rafaela to take home and drink "because he also 

feels heavy and pains in his body." Antonio had suggested to Manuel that 

he consult Carlos. Manuel paid the usual call on Carlos later and gave 

him some packages of cigarettes. 

Late in July Carlos heard of a woman in Pascua who had "a hole in 

her head and worms are in it", she was being bewitched in the opinion of 

her family and friends. Another hitevi had tried to help her without 
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success. Carlos called on her, volunteered his services, prayed for her 

making the Sign of the Cross on her forehead with his saliva. Just before 

I left town he was expecting to dream of the moorea troubling her. I 

did not learn the outcome of this case. 

From these stories we see that Carlos dealt with twenty-eight 

different cases during the year involving twenty-four people. His negro 

co-worker and Antonio were each treated twice and Rafaela was treated 

three times. All but five of his patients were from Pascua. All were 

friends or acquaintances of his except the girl to whom he administered 

first aid, the man sent to him by Antonio, and the two patients sent to 

him by another hitevi. To two patients he volunteered his services. 

Almost all of the patients were treated in the evening or on the 

weekend, times when Carlos and the rest of the men of the village were 

home from work. The visiting hitevim also saw patients in the evening 

from after supper time until about ten o'clock. Carlos treated ten cases 

in the patient's home and twelve in his own. Five time he gave treatment 

or advice in some other place, and for one case I have no information. 

Of the twenty-eight cases six patients paid him no fee, one of 

these was the unconscious girl he revived at Barrio Libre, one was evi

dently dissatisfied with his care, and to the others he merely offered 

advice. For four cases I have no information. In the eighteen cases in 

which the patient paid a fee, seven gave him money, five cigarettes, one 

a pair of trousers, and one a gift of fresh fruit. Three patients in the 

same family gave him a joint gift of money, cigarettes, and trousers, and 

another patient gave him a double present of money and an unidentified 

gift. Of these eighteen, fifteen presented their gift in the course of a 

call at his home; of the three who did not, two were non-Pascuans. 
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In all, Carlos administered medicines in eleven cases, recom

mended one in ten more, and massaged in thirteen cases either with or 

without additional treatment. For two cases I have no information on 

the type of treatment given. One woman came to him just to buy a 

specific medicine. 

Seven of the cases were thought to concern illnesses induced by 

witchcraft. Three of these were dealt with by.magical means alone: 

prayer, smoke, saliva, etc., while in three such cases the magical 

means were augmented by the more usual medicine or massage. About one 

case I have incomplete information. In six cases Carlos saw the witch 

in a dream, in addition the patient himself had an unusual dream in two 

cases. Carlos revealed the identity of the witch to the patient in only 

two cases. Both times, the patient suspected someone of bewitching him 

and actually told Carlos the identity of the witch before he dreamed. 
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CURERS AND PATIENTS -- Continued 

The Partera and Childbirth 

The Yaquis of Pascua consider childbirth to be a medical problem 

requiring the assistance of a specialist. The midwife is called the 

partera, a Spanish term, by the Pascuans. Only one of my informants, 

Carlos, could think of a Yaqui equivalent for partera and then only after 

several weeks' thought. The term he volunteered was yeyokekechame, the 

one who stands people up. 

The partera was always a female. She was not necessarily a 

hitevi though all the female hitevim of whom I heard also had practiced 

as parteras. 

The duties of the partera were to give advice and medical aid to 

the expectant mother, to assist in delivering the baby, and to treat 

any illnesses that might befall the new mother and infant. To fulfill 

these duties the partera prescribed a few herbal remedies; her knowledge 

of medicines was not as extensive as the hitevi's. She was a masseuse 

and knew the proper diets for mothers and babies. Finally she was 

acquainted with a few magical techniques and prayers to safeguard the 

mother and the child. The partera was paid for her services and competed 

with other parteras for patients. Never would she share knowledge of a 

new medicine or technique with other parteras. My informants disagreed 

as to whether the partera possessed seataka. Unlike the hitevi, the 

partera was under no obligation to help all those who came to her. She 

might accept only as many cases as she wished. It was also her right to 

stop practicing altogether without fear of being a suspected moorea. 
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To become a partera a girl or woman dreamt of herself in that 

role. An especially vivid dream or a recurrent dream in which one sees 

oneself performing particular duties is thought to be a supernatural 

call to that role. To ignore the call would be to court illness or bad 

luck. To become a partera, the woman started by watching an accomplished 

partera go about her duties. This observation might start casually be

fore a dream has called her to the profession or a woman might start to 

observe because she has dreamt of herself as a partera. Because it is 

easy, almost inevitable, that a girl will have a close association with 

her older female relatives, most of the parteras of whom I heard were the 

granddaughters, daughters, or nieces (or all three) of parteras. It was 

not necessary, however, for the prospective partera to be related to a 

partera, nor did the daughter of a partera have to choose that profession. 

If a young woman who wished to learn midwifery had no one in her family 

to observe, she might go to any partera and ask permission to watch 

and assist her. The partera might or might not accept the student. She 

agreed to train her or not as she wished. The student did not pay the 

partera for her education. Training never started before marriage because 

unmarried girls were not allowed to be present at childbirth. As she 

observed the partera ministering to her patients, the student learned 

the proper medicines and procedures for the care of mothers and babies. 

When she had observed for a while, the student started to assist the par

tera with her duties. She did not have to accompany her teacher each 

time the partera was called. The partera and her student ought to have 

had complete confidence in each other and special devotion, one to 
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another. The people of the village knew that a young woman was learning 

midwifery and when an expectant mother was confident enough, or desperate 

enough, to call her and the student was sure enough of her own abilities 

to agree to help, she was a partera. If she was successful, more patients 

came to her. If she was unable to help her patient, no one else would 

turn to her. I did not obtain exact information on how long the training 

period was likely to be. My impression is that it would vary considerably 

from a few months to many years. 

Maria, my partera informant, is the daughter and granddaughter of 

parteras. As a child she frequently saw herself in dreams as a partera. 

She listened casually to her mother and grandmother discussing their cases 

at home and thought that she would probably be a partera one day. When 

she married in her early teens, she started to accompany her mother when 

she was called to deliver babies and to watch and listen when patients 

came to her mother's home. Maria and her husband lived with her mother. 

Through observation, she learned the uses of various medicines, how to 

massage, and other practices and beliefs. Maria was soon able to help 

her mother treat a patient or to deliver a baby. Her mother was willing 

to teach her, more because she wanted someone to help her than because 

she wanted to perpetuate her art. During this time Maria repeatedly 

dreamt of herself as a partera. It was not until her mother died, about 

1938, when Maria was about forty, that she began to practice midwifery on 

her own. Maria remembers her first case well. She was called to attend 

the labor of a woman late one evening. The woman knew that Maria was in

experienced but no other partera was available. Maria said that she was 

a little nervous but was reassured by the fact that the woman's 
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sister-in-law and female friends were all present and ready to give Maria 

aid and advice if she needed it. At the successful completion of this 

first case, more patients came to Maria. Maria claims that she has not 

worked as a partera since the State of Arizona has required a license for 

midwives. Since she can not read or write, she is ineligible to receive 

a license. 

Pascuans believe that all pregnancies last nine months. This dif

fers from the common Mexican belief (Foster 1948). Maria said that in 

Sonora, medicines are known to help a woman conceive. These medicines are 

not known to the Yaquis of Arizona. They know of no way to insure that a 

boy or a girl will be born, and of no way to determine the sex of the un

born child. Maria, like all of my other informants, vehemently denied 

that Yaquis know of any way to prevent conception or' to cause abortion. 

They said they regarded both as very sinful acts. 

The expectant mother herself chose which partera to consult. Some 

women came to the partera in about the third month of their pregnancy. 

The patient either called at the partera's house or asked the partera to 

come and see her. The partera palpated the patient's abdomen to determine 

if the baby was in the correct position. The fetus was believed to be 

right side up in a sitting position until it was eight months old, then it 

turned upside down. If the partera believed that the baby was in the wrong 

position, she would try to turn it by massaging the mother's abdomen. Be

sides this examination, the partera offered the patient advice on her diet 

and behavior. 

It was thought that an expectant mother should not eat heavy (sic) 

foods like butter and cheese in the evening. It was believed that these 



116 

would stick together and harm the child. Beans and chili were to be 

avoided at all times. Rice, spaghetti, and jerked meat were especially 

good for her. 

Though the pregnant woman could continue with her usual work, 

Maria advised that she should avoid picking up heavy objects. She said 

that too much stooping and bending might move the child into the wrong 

position. If the child turned upside down too early, the mother would 

feel sick and have a more painful labor. 

The mother also had to be careful in her behavior or the child 

might be born with a birthmark or a more serious deformity. Staying out-

of-doors during an eclipse of the moon (mukila, death of the moon or sun) 

was particularly dangerous for an expectant mother. If she did stay out, 

her child might be born without fingers or toes, with a limb missing, a 

cleft palate (hauri, the term for any facial deformity), or some other 

serious disfigurement. Drums, tin cans, and plates are beaten today dur

ing an eclipse of the moon in Pascua, partially to warn pregnant women to 

get indoors, partially to awaken the dead moon, and because everyone, es

pecially the children, has such a good time making the racket. Pedro 

said that the moon is female and has more influence over women. He said 

that a lunar eclipse indicated that many women would die during the fol

lowing year. A solar eclipse is said to turn the hair of those exposed 

to it to snakes. It warns that many men will die as the sun is thought 

to be masculine. The Yaquis are said to have worshipped the sun as a god 

and the moon as a goddess aboriginally (Beals 1943; 1945) and similar be

liefs about eclipses are general among Sonoran Cahita speakers. Spicer 

(1954:125) specifically records the belief in Potam, a Sonoran Yaqui 
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village, that during a lunar eclipse the moon is struggling with the sun. 

Johnson (1950) reports that the Opatas also venerated the sun and the moon. 

During a lunar eclipse, the Opata woman had to run around her house three 

times or her child would be born with a part missing. The Opatas believed 

that the eclipse was caused by the moon hiding herself from an enemy and a 

great noise was made by the people to frighten the enemy away. Avoidance 

of a lunar eclipse by pregnant women is also reported from Mitla (Parsons 

1936) and from Mexicans in San Jose, California (Clark 1959). If a woman 

scoffed at a crippled person, her child might be born with a birthmark 

(hisovawam or hisowam, distinct raised spots, or tatayriam, diffuse mark

ings "like a rash"), or if she fell or was struck by something sharp. If 

the mother was in poor health, the child might be sickly or weak or de

formed in some way. A woman had to abstain from sexual relations for two 

months before the child was born to avoid injuring it. 

An emotional shock to the mother could injure the unborn child, a 

common belief in Spanish America (Foster 1953; Clark, M. 1959; Parsons 

1936). If the expectant mother became very angry or frightened, it was 

thought likely to be born unable to hear or to speak. An agitated mother 

was urged to drink sugar and warm water to calm herself and so protect her 

child. Warm water was also given to pregnant women to drink to cure nau

sea. 

The father was under no restrictions during the pregnancy of his 

wife. Because he did not bear the child, Pascuans believed that his be

havior could not injure it. All of these beliefs about the diet and be

havior of pregnant women were not known exclusively by the partera but 

were common knowledge in the village. 
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After first consulting the partera at about three months of 

pregnancy, a few women returned several times during the following months 

so that the partera could check the position of the baby and the general 

health of the mother. Many women, however, did not call the partera at 

all until labor started. In such cases the parturient had to be content 

with whichever partera could be found. If she was unable to indicate 

which partera should be called, her husband, relatives, friends, whoever 

was present, would call one. If no partera could be located, an older 

woman, usually a relative, who had had several children, would take 

charge. Carlos was once called to deliver a baby when no partera could 

be found. 

Maria said that she kept a supply of clean cloths and herbs on 

hand to take with her when she went to deliver the baby. When she arrived 

at a patient's house, she would find the patient's female relatives and 

friends gathered there. Sometimes, though not invariably, the father 

would be present. All other males were barred from the house as were the 

unmarried girls. Maria insisted that some member of the family be present 

with an automobile to take the patient to the hospital if Maria's skill 

was exhausted. 

Upon arrival Maria prayed that God would help her deliver the baby 

successfully, washed her hands, and set out clean cloths, and heated water. 

She then bathed the parturient mother. The mother would walk around until 

her pains became more severe when she would lie down on the bed or on a 

mat on the floor. Maria preferred to have her patients lie on the floor 

"Because it is harder and makes the mother try to help herself more." 

She boiled manzanilla (camomile) in water to make a tea which the mother 

drank to ease her pain. Bits of anhenhible (jengibre, ginger) dropped 
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into this tea made it even more effective. During labor a woman was not 

allowed to eat but she could have a little water to drink if she was 

thirsty. Maria also boiled strips of cloth and laid them hot on her pa

tient's back to help relieve the pain. She kept boiling more and renewing 

them as they cooled off. The patient's abdomen was rubbed to force the 

child into the correct position if it was not already there. Maria said 

that she had heard that long ago ashes were rubbed on the patient's sto

mach to hasten delivery but that she herself had never seen this done. 

She had never heard of smoke being blown on the parturient, a custom 

Johnson (1950) reports for the Opata. At birth the mother either knelt 

on the floor or lay on her back in bed or on the floor. Maria preferred 

the lying position. She thought kneeling was very old-fashioned though 

it was still done in the village while she was practicing. Two other in

formants, Carlos and Pedro, thought that kneeling was best with the mother 

clinging to a length of rope tied to the ceiling. Maria helped by push

ing down on the mother's abdomen from behind while watching for the baby 

to appear. If a competent helper was present, Maria would have them push 

while she watched for the baby. During this time, the only restriction on 

the father was that he should not kill a chicken or take a bath lest the 

mother suffer dire consequences. Beals (1946) reports that in Cheran if 

the father kills any animal during this time, it will enter the child 

through the nose or the mouth and the child will be born dead. 

When the baby was born (yototine, to be born) and the placenta 

(asokari, Beals (1945) gives asokarali) expelled, Maria cut the umbilical 

cord (sia) with a pair of scissors, or with a knife or sharp stick if no 

scissors could be found. A friend was delegated to bury the placenta far 
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from the house, not through fear that the child would suffer if the 

placenta was disturbed, but because it would be unsanitary, dirty, 

to have it nearby. Maria patted the baby's back or blew on its fore

head to start it breathing. If these methods did not work, she would 

spank it or dip it into cold water. The baby was then cleaned with baby 

oil (Maria said that water was used formerly). She dusted it with baby 

powder or applied baby lotion, whichever the mother supplied, bandaged 

the navel (siku), wrapped a band snugly around its stomach, and dressed 

it in the clothes that the mother had prepared for it. Some mothers 

wrapped the baby tightly in a small receiving blanket to prevent the 

baby from being frightened from suddenly touching itself. Other mothers 

omitted the swaddling believing that the baby would benefit from the 

exercise derived from moving its arms and legs freely. Maria said that 

special care was taken to keep a premature baby warm and that it was 

watched more carefully than a full-time baby. No special customs were 

attached to the birth of twins (worim). It was felt that one of them 

would be a hitevi and the other a moorea. 

After the baby had been taken care of, or during this time if 

relatives and friends helped out, Maria bathed the mother again and tied 

a band around her abdomen to "help her organs to return to the right 

shape". The use of a tight binder, worn for several weeks after birth, 

seems to be common among Spanish American women and is found in Spain 

(Clark 1959; Foster 1953). Maria gave the mother something to eat, she 

thought warm soup was especially good, and if this was the woman's first 

baby, a short sermon. She told her how good it was to be alive and to 

give birth to a baby. The husband would then speak to his wife telling 
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her to be calm and happy and how nice it is to have a baby and how happy 

they would all be together. Older male and female relatives also talked 

to her giving her advice on how to care for the baby and telling her how 

happy she should be to have a child. (Pascuans, incidentally, seem to be 

very fond of giving and receiving short homilies, not only on important 

occasions, but also whenever the mood strikes. Interviews with informants 

were constantly interrupted while one informant or another would lecture 

to my interpreter and me on some aspect of leading a good life.) Her work 

finished, Maria said a prayer thanking God for a safe delivery, was paid 

about thirty dollars^ by the husband, and went home. 

The new mother rested in bed for a day or two and slowly resumed 

her normal duties when she felt strong enough. The baby was given water 

to drink from a bottle until the mother's milk came. Maria usually re

turned after two or three days to see if the mother and baby were in good 

health. If they were, she did not return again. The mother abstained 

from sexual relations for forty days after the baby was born. She ate 

lightly and avoided acid foods "because her womb was still bleeding and 

acid can get into the blood". Menstruating women in Pascua were said by 

Maria and Carmen still to avoid citrus fruits and other acid foods for 

this reason. Nursing mothers never ate chili. Maria believed it would 

get into the milk and cause diarrhea, stomach-ache, or diaper rash in the 

1. This fee, quoted by Maria, seems to me to be excessively high. 
None of my informants could offer any other information on just how much 
a partera was paid. Thirty dollars was paid by a neighbor of mine to a 
licensed midwife in Pima County. It is a much higher fee than a hitevi 
could hope to earn. Spicer (unpublished field notes) lists a fee of ten 
dollars paid to a midwife in Pascua in the late 1930's. 
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baby. Soup was thought to be good to increase the mother's milk. The 

Opatas are said to have had a forty day period of seclusion and dietary 

restrictions for mothers after childbirth (Johnson 1950). Foster (1953) 

reports that the custom is widespread in Spanish America and in Spain. 

The account of the duties of a partera during childbirth given by 

Carlos was much the same as Maria's. He was called to deliver a baby once 

by the father. The couple were living in a farm labor camp and no partera 

could be found. Carlos knew what to do because he had been with his wife 

when her babies were born, and his mother had been a partera as well as 

a hitevi and had discussed her cases with him. Carlos gave his patient 

bwasubwila (yerba del Indio, an Asclepiadacea, probably Gonolobus) and 

esmosgiar (ground nutmeg) boiled in water to drink to ease the pain of 

labor. He said that this tea should be taken by a woman who continues 

to have pain after the baby is born. He also used the tea to bathe the 

forehead of his patient. To hasten labor, Carlos said that a lock of the 

woman's own hair can be placed in her mouth. This will cause her to vomit 

and the baby to be expelled. This custom is also reported from Spain 

(Foster 1960). Carlos felt that the husband should stay with his wife, 

rubbing her back to make her feel more comfortable and talking quietly 

to reassure her. His presence would keep her from feeling frightened 

and thus having a difficult labor. Carlos also said, in contradiction to 

Maria, that a partera might call a hitevi to assist her during a difficult 

labor, though he himself had never been asked to help a partera. Carlos 

said that the newly born baby should be washed in water. 

Not much information has been published about the ancient and 

contemporary birth practices of the Yaquis of Sonora. Beals (1943) in 
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his reconstruction of aboriginal Cahita culture has suggested that in 

pre-Spanish times there were probably few pre-natal taboos or beliefs. 

A pregnant woman did avoid working too much in the sun lest her child 

get an eye disease. Delivery took place in the home in a sitting or 

kneeling position. The child was received on a skin. The mother was 

assisted by an experienced female neighbor, perhaps a semi-professional 

midwife who had a male assistant, possibly a shaman. The midwife stood 

before the mother; the assistant grasped the mother from behind, apply

ing pressure to help expel the child. The midwife cleaned the baby and 

cut and tied the cord, burning the end with a hot coal. The placenta 

was buried in hot ashes or hidden in a cactus. It was believed that if 

a dog ate it, the mother would have stomach pains. When the remnant of 

the cord dropped off it was buried in a red ant's nest. After birth the 

child was given a herbal infusion as a laxative. It was nursed by another 

woman for three days. The child was visited after birth by neighbors but 

no menstruating woman or any person fresh from sexual intercourse could 

come near it or it would break out in spots. As mentioned above, this 

condition variously called pujo or pujos is reported from elsewhere in 

Spanish-America and from Spain by Foster (1953). The father refrained from 

working for a few days after the birth. The mother rested five days, eat

ing only maize, which was thought to encourage lactation, broiled dried 

meat, and bone broth. Other foods might kill the child. After five days 

the mother might go to the kitchen, her face painted with ashes or earth. 

She stayed at home forty to forty-five days, probably as a protection against 

witchcraft. At the end of this period she bathed on three successive days 

and resumed her normal life, cohabitating with her husband. Children were 
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nursed until they were from two to five years old. They were tightly 

swaddled as babies and went naked when they began to walk. Their ears 

were pierced to prevent misfortune. They wore strings of rattlesnake 

fangs about their necks to aid teething, were placed on animal dung to aid 

walking, and had liquor rubbed on their gums to aid talking. 

Holden in 1936 (pp. 30-31) observed that Yaqui women in Sonora 

regarded pregnancy as a pleasant experience. The only precaution they 

took before birth was to avoid lifting heavy objects. When in labor they 

were attended by a midwife though a "medicine-man" might be called in on 

a difficult case. Birth took place in a kneeling position. The placenta 

was buried in hot ashes or placed high in a tree in accordance with the 

belief that if it were not disposed of properly the mother would have 

trouble with her next pregnancy. The mother rested on a mat from two to 

six days and observed a forty day period of ceremonial purification. The 

baby was given a calendrical name which he used until he was baptized as 

soon as possible after birth. The baby was nursed by another woman for 

six or seven days; the mother meanwhile massaged her breasts to drain them. 

The Yaquis thought that the mother's milk was not wholesome during that 

period. Children were nursed from two to four years. From about the age 

of six months, their diet was supplemented by tidbits of adult food. 

Holden noted that internal disorders followed. 

Wagner (Holden 1936:80) reported that in Sonora in the 1930's a 

Yaqui woman in labor was usually attended by an older female relative, any 

experienced woman, or by herself. The "medicine-man" was rarely called. 

After delivery some mothers were up at once but most rested on their mats 

from three to five days. 
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Beals (1945) describes some of the customs of the contemporary 

neighboring Mayo. He reports that among the Mayo, birth took place in 

the home. A professional midwife, called the partera or hamut ania 

asoamta (woman helping child receiving) and a male helper, the tenedor 

or au wikapabwise hiepsipu (man holding by the middle very tight), de

livered the child. The curer was not called in. The mother sat on the 

ground or knelt at birth. For difficult births, she might have been sus

pended from the ceiling by a rope tied under her arms. The baby was 

received on a sheepskin, its mouth cleaned, the cord cut and burned with 

a candle. The naval was anointed with oil, the cord with sulphur. The 

afterbirth and cord were disposed of ritually. The mother formerly was 

confined to bed forty to forty-five days, more recently for nine days. 

She observed dietary restrictions and on the fifth day ashes or dirt were 

rubbed on her face to protect her from the wind. She bathed after the 

confinement period. Beals' own researches among the Sonoran Yaquis indi

cated to him that their birth practices were essentially similar with the 

following exceptions: The child was washed with warm water after birth. 

The mother ate only atole and dried cow, not bull, meat for two or three 

days. During this period, the father could not work. The afterbirth was 

buried or placed in a bush or cactus, the cord portion cut off and placed 

in a plant. When the remainder of the cord dropped off, it was placed by 

some in a red ants' nest. 

Maria's account of childbirth in Pascua describes beliefs and 

practices functioning during the 1930's and 1940's. They are well remem

bered by older women but the young mothers of the late 1950's are not 

well acquainted with these ideas. Today in Pascua almost all women go to 
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the county hospital to have their babies. The public health nurses 

seek out pregnant women and encourage them to do so. Midwives are 

forbidden by law to practice (unless licensed and none of the Yaqui 

parteras were eligible). Former parteras are known to the local county 

health officials because their names used to appear on birth certifi

cates and they dare not practice illegally. The advantages of the 

hospital are many according to my informants: The services are free; 

the doctors are more skillful than the parteras; effective drugs to 

ease pain are available; and the confusion of filling out the birth 

certificate is taken care of by the hospital staff. 

The parteras, today as in the past, are called upon to treat 

the illnesses of infants. A Well-Baby Clinic is held once a month in 

Pascua but when babies fall ill between Clinic days the parents may well 

call upon the partera. A hitevi might also be called but my information 

suggests that when an infant is ill the parents are more likely to consult 

a partera. Today in the village the treatment of the illnesses of babies 

is all that is left of the practice of the few women who are still called 

parteras. 

Maria said that babies are especially susceptible to fever (taiwechi) 

caused when the mother's lactation did not start immediately. Fever and 

other illnesses are also believed to be transmitted from the mother to the 

baby through the milk. For this reason Maria thought bottle-fed babies 

are apt to be healthier. Illness contracted by a nursing baby from its 

mother's milk is called siavivitek. 

To cure a fever Maria prescribed a tea of sauco (elder) given in 

a nursing bottle and Vick's or Mentholatum salve rubbed on the forehead to 
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cool it. Infant diarrhea (vostia) is also treated with sauco tea or 

with Kaopectate. A swollen (vaihia) stomach is rubbed with olive oil 

and sodium (sic) and warm water and salt given to the baby to drink. 

When a baby is taken from a warm house into a cold wind, it 

may develop symptoms resembling an epileptic fit. For this condition 

Maria gives the baby manzanilla (camomile) tea, a massage with Vick's 

or Mentholatum, and then wraps the baby tightly in a blanket to induce 

perspiration. Massage is prescribed along with medicines for almost 

all infant ailments. The skill of the parteras as masseuses is highly 

thought of in Pascua. Teething difficulties are treated with medicines 

obtained from the Well-Baby Clinic or from the drugstore. A bit of 

onion given to the baby to chew is thought to help the teeth to emerge. 

Even more than adults, babies are thought to be vulnerable to emotional 

illnesses. Susto or womtia (fright) and waiwiwa (jealousy) are common 

infant complaints in Pascua. Womtia leaves the baby pale, weak, and 

trembling. Maria advised that it should be wrapped up snugly, kept 

warm, and given liquid to drink. If a nursing mother suffers an emotional 

shock, the baby should be given cows' milk from a bottle for several 

days so that the baby will not be adversely affected through the mother's 

milk. Maria said that a nursing baby can tell through the taste of the 

milk when its mother is pregnant and will become sick with jealousy and 

cry continuously. Carlos said that the baby just senses that a new baby 

is expected; it does not taste its presence through the milk. If a baby 

is not offered a bit of everything children or adults are eating around 

him, his jealousy will cause sores in his mouth. Mai de ojo and pujos 

are also thought to be diseases of infancy. 



128 

Young children have no dietary restrictions. Soup and fruit 

juices are given to very small infants to supplement their milk. After 

about six months of age they are thought to be able to eat everything. 

Meat and other heavy foods are considered to be especially good for them. 

Infants are weaned at about one year old. If difficulties are 

anticipated the child is sent to stay at the home of some relative for 

a number of days. Pascuan children are expected to learn to walk at 

about nine months to a year of age and to talk at a year to eighteen 

months. 

A Well-Baby Clinic is held regularly, every month in Pascua. The 

public health nurses call at the homes of parents of new babies to encour

age their mothers to take them to the clinic, and, indeed, most children 

are taken fairly regularly. The nurses stress the importance of cleanli

ness and proper nutrition in the care of babies in their talks to the 

mothers. Babies are weighed and examined, medicines are prescribed if 

they are needed, and routine innoculations are given. The nurses feel 

that great strides have been made in the proper care of babies since the 

clinic was opened in the forties. They say that babies are cleaner and 

better nourished and less subject to infections and infant diarrhea. 
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CURERS AND PATIENTS -- Continued 

The Layman as a Curer 

In Pascua a great deal of curing is done by people who are 

not professional curers, who are "laymen" in the curing institution. 

I was told that minor illnesses are usually dealt with at home. Pro

fessional medical care is sought only if the symptoms do not yield to 

home remedies or if they worsen. Carlos said for example., "Manzanilla, 

yerba buena, and sauco made into a tea is good for stomach-ache. This 

is something people would do at home." Pedro said of colds, "They are 

called catarro. People usually keep medicines on hand to treat them." 

Of home curing Carlos said that he thought "Most adults (in 

Pascua) know a little bit about medicine. They know how to take care of 

themselves....People know what medicines to use because someone gave it 

to them when they were sick." Carmen's mother kept a small stock of 

dried herbs, aspirin, a patent cough syrup, Alka Seltzer, and Vick's 

Vapo-Rub ready for medicinal use, and Carmen said that most Pascuan 

families would have some medicines. 

Lay people obtain herbal medicines mainly from Mexican drugstores 

in Tucson. Carlos said that Pascuans still gather wild some herbs but I 

was unable to find anyone other than himself who did. I assume therefore 

that the practice is rare. Spicer's field notes for the 1930's mention 

Pascuans gathering elder blossoms in Spring to make medicinal teas. The 

patent medicines used by Pascuans in the home treatment of disease are 

purchased in drug or grocery stores. Jaime said, "When the children get 
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diarrhea, we get some white medicine for them at the drugstore." Carmen 

related, "My mother gives us some sweet cough syrup. You can buy it at 

the drugstore." 

Some Pascuans have acquired more than average knowledge of medi

cine either through special interest or opportunity and are frequently 

consulted by their relatives or even their neighbors. These people are 

not hitevim. They have no supernatural powers and they are not paid for 

their advice or treatment. Of such a man Carlos said, "No, Ramon is not 

a hitevi. He does know many medicines. He always takes care of his 

family. Maybe his parents were hitevim." Jaime's mother also had more 

than usual knowledge and often prescribed remedies for Jaime and his wife 

and children. It is sometimes difficult to distinguish between the 

especially skilled layman and the hitevi through observation of their 

practice. Carlos* brother, for example, like Carlos, learned much medi

cal lore from his mother and uncle. He usually treats the illnesses of 

his family and is sometimes consulted by his neighbors. He is, however, 

not a hitevi. He does not claim to have seataka and he never charges for 

his treatments. The layman, however skilled he may be, does not have the 

power to deal with witchcraft. Only the possessor of seataka can success

fully conquer a witch. It will be remembered that Spicer's field notes, 

quoted above, tell that Carlos' brother was "consulted when the son of Chico 

was bewitched" but was unable to help him. Carlos said that the layman 

trying to cure Tony's daughter-in-law failed because he did not have seataka 

and could not "know the moorea". On another occasion Carlos said, "There 

is a woman in the village with swollen legs; she goes to the County Hospital. 

The doctor cannot cure her because she is bewitched." 
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Pedro explained that lay people follow the same customs as the 

hitevi in the preparation and administration of medicines. "It is 

common that they pray out loud when preparing and giving medicines. ... 

The person who makes the medicine should apply it. ... Boiled medicines 

are cooled before they are given." But he says, "Medicine leaves you 

pick or buy are treated this way but not commercial medicines." 

Though herbal medicines are still used by many families, various 

patent medicines are becoming quite popular. Again Pedro says, 

Families keep whatever they can get at hand, the more they 
have the better they are. Many just don't have the proper 
things. You can buy medicines at (a big Mexican drug
store in Tucson). They have many things from Mexico, but they 
are not like the Rio Yaqui. ... Some modern families hardly 
have herbs and they go by the commercial medicines. 

Though I have no figures, the information given by Carlos, Pedro, 

Carmen, and Maria seems to indicate, as stated above, that most minor 

illnesses, such as colds and coughs, stomach upset, aching muscles, sores 

and rashes, are treated entirely at home, using Yaqui or Spanish-American 

herbal medicines, massages or poultices, or by the use of patent medicines 

available without a prescription. In addition, home remedies often seem 

to be the first treatment applied during the course of an illness; when 

these fail, professional treatment may be sought. Luisa, Lauro, and 

Tony's daughter-in-law had all tried home remedies unsuccessfully before 

consulting Carlos, and Antonia had bought a quantity of a medicinal herb 

from him, presumably for home use. 

It has been mentioned above that most of the lore concerning the 

proper conduct of childbirth and the care of expectant and new mothers and 

infants was not the exclusive knowledge of the partera but general knowledge 

within the village. 



132 

There is also a body of information in Pascua on how the individ

ual should keep himself well. Germs are recognized and it is believed 

that people must keep their persons, clothing and food clean to avoid 

disease. Illness can spread from a sick person to a well one. Babies, 

in particular, being small and weak, must be kept free of dirt. There is, 

however, also the belief that cold water is extremely dangerous to weak 

or sickened people. Cold baths should never be taken by small babies, 

people suffering from any illness, or by menstruating women. Cold water 

is just as dangerous if drunk and is kept from babies and sick people. 

Strenuous physical exercise, over-exposure to heat and cold, especially 

alternating heat and cold, should be avoided to prevent illness. There 

is little that the layman can do to save himself from illnesses caused by 

witches other than to pray to God for protection and to avoid offending 

suspected mooream. 

Laymen, the family of the patient, assist the hitevi in his cure 

by making sure that the patient has proper rest and warmth and is given 

the medicines and diet recommended by the hitevi. It is their responsibil

ity that he be kept calm and free from worries. "They should talk to him, 

telling him not to worry; he will be well soon." 

The Layman as a Patient 

The most important right of the patient is to choose for himself 

what sort of medical treatment he will undergo. He may choose to rely upon 

home remedies and decide which medicines he will take or he may choose to 

go to a clinic of the County Hospital, the Veterans' Hospital, or to a 

doctor in private practice, a M. D., 0. D., or a chiropractor. He may go 

to a Mexican curandero, a Chinese herb doctor, or decide to consult a Yaqui 
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hitevi, either one from Pascua or from some other Yaqui community in 

Arizona or in Sonora. My informants emphasized that only the patient 

may choose..the "doctor". Relatives and friends may make suggestions, 

and usually do, but no one can insist that a reluctant patient follow 

his advice. Parents, of course, choose a course of treatment for a 

child; a husband or other close relative may choose a doctor for an 

unconscious patient, but, with these exceptions, the wishes of the 

patient are always followed. Bertola refused to go to the County Hospi

tal in spite of the urgings of her family. Another woman insisted upon 

being taken to the County Hospital in opposition to the pleadings of her 

family and friends who were afraid that she had been bewitched and ad

vised that she consult a hitevi. 

What makes one Pascuan seek the aid of modern Western medicine 

while another calls the hitevi? Or why does the same person consult a 

hitevi one time and go to a Clinic another time? The statements of 

Pascuans are confusing. One says "If the hitevi does not have the 

proper herb then he (the patient) must go to the hospital.", implying 

thus that the hitevi is the first choice. Another says, "If it is a 

hopeless case, if the doctors cannot help, the hitevi takes over. He 

offers the last hope." Cases can be found to illustrate these different 

opinions. The man called the hitevim from Torim to treat his nephew when 

modern medical means had failed. Carlos took his daughter once to an 

Anglo doctor when his herbal remedies did not cure her. If the system 

of medical practice one has started treatment with fails, one can always 

try another. 

A number of quite different factors can be seen to affect the 
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choice between hitevi and hospital. Treatment at the County or 

Veterans' Hospital and at the various clinics is usually quite free 

to Yaquis, or less expensive than even the hitevi*s modest fees. 

Western doctors are known to have powerful pain-killing drugs which 

cannot be equaled by those of the hitevim. Their medicines, while 

perhaps not admitted by all to be superior to Yaqui medicines, are 

at least readily available. Yaqui hitevim seem to run out of medi

cines with distressing frequency in Pascua. To those Pascuans who 

wish to appear well-educated and "progressive" in the eyes of Pascua 

and Tucson, adherence to western medicine is an indicator of their 

education. Every Pascuan I met upon first acquaintance told me either 

that "old ways" of curing were no longer practiced or that he himself did 

not believe in the hitevim and always went to the Clinic. In no case 

did I find this to be true. 

If, however, witchcraft is seriously suspected to be the cause 

of the illness, the hitevi must be consulted. Fear of an operation keeps 

some people from going to the doctor. "They want to operate right away 

there. The Yaquis do not cut people up. Their curing is the natural 

way." The fees of the hitevi are said to be smaller than those of any 

other medical practitioner in private practice in Tucson: M. D., 0. D., 

chiropractor, Mexican curandero, or Chinese herb doctor. Moreover, the 

hitevi can be paid in goods rather than in money. Gifts such as tobacco, 

clothing, and food stuffs are mentioned as presents given to Carlos as 

payment for treatment. Some Pascuans seem to prefer to identify them

selves with traditional Yaqui behavior and would so consult a hitevi 

rather than a foreign curer. Of Bertola who refused to go to the County 
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important of all is the availability of the hitevi. Hitevim live right 

in Pascua; one can get them at any hour of the day or night without 

making a trip by car or bus to a hospital, doctor's office, or clinic. 

The hitevi is required to treat whoever calls him. The hospital is 

overcrowded and frequently simply cannot take some cases immediately. 

A school nurse told me, "Tonsillectomies are stacked up in the hospital 

for months; there is hardly any point sending kids there." The hours 

of the clinics are often inconvenient for Pascuans. Men work during 

the day; older children attend school; women have the care of younger 

children and housework; whole families may be out of town for several 

weeks picking cotton. A hitevi can be found in Pascua in the evenings 

when the men are home from work and are free to seek medical aid, and 

the women can leave younger children under the care of other adults in 

the family. Carlos, during 1958-1959, treated most of his patients 

during the evening or on the weekend. The Torim hitevim held "office 

hours" in the evening also. Women hitevim are usually to be found at 

home during the day as well. Pascuans complained to me that physicians 

in Tucson do not often make house calls. The hitevi does not fail to 

attend them at home if they send for him. They remember well one physi

cian practicing in Tucson in the 1930,s and 1940's. "He always came to 

Pascua when he was needed ... he came anytime. He was like a hitevi." 

This man is mentioned also in Spicer's unpublished field notes. 

Pascuans consult other medical practitioners than their own 

hitevim, and M. D.'s, 0. D's and chiropractors were mentioned as well 

as Mexican curanderos and Chinese herb doctors. All of my informants 
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denied any knowledge of Papago curers or curing methods though many 

Papagos live in Tucson and Pascuans frequently visit the Mission of 

San Xavier del Bac where there is a Papago Reservation. Pedro and 

Carlos said that Mayos have hitevim exactly like those of the Yaquis. 

They did not know of anyone though who had consulted one. 

From lists given me by Carlos, Carmen, and Pedro and from 

casual conversations with Jaime, I gained the names of six "Anglo" 

doctors consulted by Pascuans; four of these were M. D.'s, one was an 

0. D., and one a chiropractor. All of these were said to be Anglo 

doctors like those at the hospital. Pedro had met one of the M. D.'s 

at the County Hospital and consulted him later at his office. Carmen's 

mother had occasionally taken one or another of her children to see a 

second. And Carlos, himself, had taken his daughter to the third when 

he had failed to cure a swollen gland in her neck. 

Three Mexican curanderos were mentioned to me. One lives in 

Tucson and was said to have great power by Carlos. He had taken an ail

ing son to him at one time. The second is the Mexican woman mentioned 

above who lives in Pascua and is thought to be a bruja. The last lives 

in Phoenix. He is of Mexican descent and a chiropractor, though my 

informants unanimously claimed him to be a curandero. Not, evidently, 

only because he is Mexican. One of the M. D.'s listed as an "Anglo" 

doctor is also a Mexican-American and is said to speak Spanish to his 

Pascuan patients. My informants regarded these curanderos as more like 

hitevim than the Anglo doctors. "They use some of the same medicines 

though many are different." "He was like a hitevi; he saw right away 

that an evil person was doing it." My very limited information suggests 
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they are consulted when for some reason they are more available than a 

hitevi or when a hitevi has failed to cure but the patient still wishes 

to avoid modern Western medicine. 

None of my informants had ever actually consulted a Chinese herb 

doctor though they had all heard of them. Pedro knew a man who had once 

gone to one in Tucson to be cured of some skin disease. He said, "They 

cure with herbs like Yaquis. This patient went to his office and the 

Chinese doctor prepared the medicine himself. He gave him the medicine 

and told him how to take it. He was supposed to go back if the medicine 

ran out." 

An important function of the patient in curing is the decision 

to make a manda. As we have seen the manda is a special form of prayer 

to God and the saints made to obtain a cure for a disease. The hitevi 

prays for the cure of his patient but the patient is also expected to 

pray. Praying by the patient can accompany any other kind of treatment. 

My informants assured me, moreover, that prayers should be made no matter 

if one treats oneself at home, or goes to receive treatment from a 

hitevi, the hospital, a curandero, or whatever. They said that God and 

the saints can "strengthen" any kind of cure and will sometimes cure 

unaided. 

The decision to make a manda rests with the patient. He may 

decide to light candles before the statue of a saint at home, in the „ 

church in the village, or perhaps at the Mission of San Xavier del Bac. 

He may pledge himself to make a pilgrimage or to wear a habito. He may-

promise to join one of the Pascuan religious societies. Carlos and Pedro 

said that a person will make a manda if they see themselves doing the 



promised action in a dream, if they have a strong conviction that God 

wants them to do the service, or if medical treatment has failed. In 

any case the decision rests with the patient. Because making a vow is 

a serious decision and fulfilling the promise cannot be shirked without 

fear of supernatural punishment, friends and relatives may offer advice 

and suggestions, but the decision rests with the patient. In the case of 

donning a habito or joining a society, godparents are chosen but only 

after the vow has been made and a maestro may be called to witness the 

manda, but he is called in only after the patient has determined to 

make the vow. Again the father and mother of a child, never the god

parents, may pledge him to a service, but this is the only exception. 

As in the case of other kinds of prayer, a manda may be under

taken simultaneously with medical treatment. Carmen's father promised 

to make a pilgrimage while undergoing treatment in the County Hospital. 

Carlos' mother promised his brother to be a matachini while she, as a 

hitevi, continued to doctor him with medicines and massages. 

The layman then acts to treat the minor illnesses of himself and 

his family at home and to provide for ailing members of his family the kind 

of nursing care they need. As a patient he chooses what sort of medical 

treatment he will undergo. 



THE CONTACT COMMUNITY 

It has been pointed out (Spicer 1958:433) that "the social 

structure of the contact situation" itself can be one important deter

minant of the kind of cultural change resulting from acculturation. 

The network of "social relations through which contact is maintained" 

and through which the transmission of ideas and objects takes place 

is here called the contact community. The contact community can be 

conceived more or less broadly as "the total network in which Indians 

were involved" or in a more limited fashion as "the network of roles 

in those communities where Indians lived and which linked Indians and 

non-Indians in a social structure" (Spicer 1961:4). The following 

description of the contact community in which Pascuans play roles falls 

somewhere between these two extremes though it is oriented towards 

emphasizing face-to-face meetings between Pascuans and outsiders. Fur

ther only those social relations between Pascuans and non-Pascuans 

concerned with the cure of illness or the preservation of health will 

be considered here. At first glance it would appear that a simple 

description of the meetings of Pascuan Yaquis with public health nurses 

and doctors would adequately define the contact community through which 

ideas and behavior about health are transmitted. Very little more study 

indicates that the contact situation is enormously more complicated. 

Not only the Public Health Service or other doctors and nurses consulted 

by Yaquis are interested in changing Pascuan health behavior but to some 

extent schools and churches are too. Like Anglo-Americans I am acquainted 
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with in Tucson, Pascuans are vitally interested in their health and 

its maintenance or improvement and readily discuss it and listen to 

the ideas of others who may have no interest in changing Pascuan 

behavior but who may nevertheless exert an influence for change. Not 

all of the outside ideas presented to Pascuans belong to the same 

cultural tradition. Pascuans meet and discuss health with Anglo-Ameri

cans, Spanish-Americans, and other Indians. In addition some of these 

outsiders are professional curers and some are not. Finally, not all 

of the contacts Pascuans have with outsiders are influences for change. 

Some tend to reinforce their own ideas about disease causation and its 

cure and to strengthen resistance to chance. 

The Pascuan non-Pascuan contact community is proliferated mainly 

because Pascua is not an isolated tribal society but rather a segment 

of a modern Western city. In 1960 Tucson had a population of 212,892, 

an increase of 167,438 over the 1950 census figures, making it the 

fastest growing city of 25,000 or more in the United States. Ninety-

nine and eight-tenths of this increase came by annexation of neighbor

hoods on the perimeter of the city. Pascua was one such neighborhood 

incorporated into the city limits (U. S. Bureau of the Census 1961). 

Pascua is not a self-sufficient society. Not only is it located 

within the city of Tucson, but also, from the first it has been incor

porated into the political structure of the larger community, first 

into Pima County and latterly into the City of Tucson as well. Govern

mental agencies offer various sorts of aid to the inhabitants of Pascua. 

Pascuan children attend the public school. Perhaps most important, 

Pascuans are completely integrated into the general money economy. They 
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do not own farm land and must work outside the village to earn their 

living. Some travel quite far working on railroads and on farms. 

The automobile has given Pascuans mobility and they are able to visit 

and to receive as visitors members of other Yaqui communities even 

in Sonora. Radio and television, movies and occasional newspapers, 

and collections of battered copies of old magazines provide further 

links with the world beyond Tucson. 

In the course of their daily lives, Pascuans come into contact 

with a variety of people. They meet Anglo-Americans and Mexican-Ameri-

cans. Some of the latter come from families who have lived many genera

tions in Arizona, and others are recent immigrants from Sonora, Jalisco, 

and other parts of Mexico. They meet Yaquis from other communities in 

Arizona and Sonora. They come in contact with other Indians, Mayos and 

Papagos. Interactions with individuals of other groups, such as Chinese-

Americans, although less frequent, do occur. 

Spicer has remarked upon the impossibility of adequately describ

ing this community if we take into account only the interactions of the 

Yaqui inhabitants of Pascua. 

Our analysis of Pascua would be incomplete if we failed 
to take into account the whites and others who employ 
Pascuans as laborers, who sell them food and other goods, 
or who have relations of any kind with them ... Pascuans have 
contacts either face to face or indirect, with a host of per
sons who live in Tucson, elsewhere in Arizona, in Sonora, 
and even more distant places. Moreover, Pascuans are to 
some extent in that "great society" which characterizes West
ern life and which is almost world-wide in scope. (Spicer 
1940:271) 

Anglo-American - Pascuan Contacts 

Pascuans live as a segment of a large Anglo-American city and can

not help but become aware of Anglo-American cultural traditions. A number 
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of Anglo-Americans are actively working to bring new health ideas and 

practices to Pascuans. Most of the contacts between Anglo-Americans 

and Pascuans which are concerned with health behavior are between 

Anglo-Americans professionally interested with health maintenance and 

curing and Pascuan Yaquis who are not professional curers. Pascuans 

meet doctors and nurses, other hospital personnel, and pharmacists. 

Pascuans usually meet doctors at the County Hospital or at the 

Veterans* Hospital. Physicians and surgeons from Pima County contribute 

time to the County Hospital and others are permanently on the staff 

there or at the Veterans' Hospital. Pascuans consult these doctors at 

out-patient clinics where they describe their symptoms, are examined, 

and, usually, given medicine. If they must make several visits to the 

clinic, Pascuans attempt to see the same doctor but this is not always 

possible. About these contacts with doctors Pedro said: 

There are different clinics that you have to go to. The 
VA Hospital takes the soldiers for TB and emergencies like 
accidents. The County will only treat serious cases but they 
take very old people for small illnesses, not younger people... 
You see the doctor at the hospital. Yes, sometimes they speak 
Spanish, or you can take someone with you. They check up with 
the patient on everything such as eyes, and teeth, and X-rays. 
They put the patient on a diet. They prescribe medicines from 
the drugstore... You see different doctors; it is better to 
see the same one because they know you... There are specialists 
for all things. When you go to the hospital, they assign a 
specialist. There are specialists for heart trouble, for eye 
trouble. Ear and eye go together. 

Pascuans also visit physicians in their offices, sometimes pri

vately consulting a physician they first met at the hospital. Occasion

ally these doctors visit a patient at his home in Pascua. My informants 

seem to regret that physicians are less likely to come to the village 

these days than they did some years ago. 
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Sometimes they go to the office of a family doctor. 
They specialize in prescription work. You buy the medi
cine at the drugstore. Sometimes it is seen that these 
doctors come to the village when they are sent for... 
Doctor X was very popular. He would always come to the 
village when he was called for. Doctors do not do this 
now... You get a family doctor by going to some doctor 
you met in the hospital or if someone else tells you about 
him. Sometimes he will come to the village. 

Pascuans also meet nurses at the hospital and in the doctors' 

offices. My informants did not distinguish other types of hospital 

employees. 

From the statements of my informants, there appears to be no 

attempt on the part of the Anglo doctor or hospital nurse to change 

the behavior or ideas of the Yaqui patients. The hospital staff has 

not persuaded him to come to the hospital; the patient has presented 

himself voluntarily. He is examined and treatment prescribed. There 

is evidently little or no discussion of the cause of his ailment. When 

the patient leaves the hospital, he has not learned any Anglo beliefs 

about disease causation or treatment, nor has he picked up any specific 

behavioral patterns that he could practice at home. 

The public health nurse is a very important Anglo medical practi

tioner. Unlike the doctors discussed above, the public health nurses 

regularly visit Pascua and other Arizona Yaqui communities and actively 

attempt to persuade Yaquis to adopt Anglo ideas and practices. The nurses 

hold a Well-Baby Clinic monthly at Pascua. Babies and small children are 

examined; suggestions are made to the mothers concerning their care. 

Proper diet and cleanliness are emphasized; regular immunizations are 

given; minor illnesses are treated, and children who are more seriously 

ill are sent to other County clinics. The public health nurses also make 
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it a point to visit homes in Pascua, advise women on the care of their 

families and homes, and try to persuade people with serious illnesses 

to get "proper" medical treatment. Public health nurses are also met 

at a Prenatal and Post Partum Clinic held in downtown Tucson weekly. 

It is staffed also by resident physicians or interns from the two private 

hospitals in Tucson. A social worker interviews patients and those eligi

ble are sent at County expense for delivery to one of the hospitals in 

Tucson. About these contacts one Pascuan said, "The nurses come to the 

village to take care of the children. Sometimes she cures the child 

herself. She comes to the child's house to discuss the child's illness 

with the parents." Another added, "Sometimes the nurses come into the 

homes and scold the people. White people laugh at our homes because we 
- * 

are so poor." Nurses said, "The Public Health has been out there since 

1932. There used to be midwives there but now mothers all come to the 

Prenatal clinics. They used to come to us as a last resort. 'If you go 

to the hospital you die!' But now they come to us first. We emphasize 

this in our treatment." "The Well-Baby Clinic is announced at school. 

Now they all come in. About 25 is an average clinic. There are seldom 

dirty undernourished babies now. Before they were common." "I talk to 

them a lot about nutrition and flies. I go to the house and show them 

where they ought to put in screens. Their houses are filthy. I ask them 

over and over, 'Why do you keep the yard so neat and let the house get so 

dirty?' " "We have to talk about nutrition. The nutrition is poor. All 

they know is beans. It's just poor management of money." "I went to the 

house several times to talk about the child but it's a very hostile family. 

The oldest daughter does try. But they took the child to some quack in 
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Guaymas anyway." 

The school nurse visits the school regularly. She divides her 

time between two schools, so is not always at the school in Pascua. 

She checks the general health of each pupil, takes care of the treatment 

of minor accidents that occur when she is present, and reports to the 

public health department any illness in the village or other conditions 

which she feels need following up. The school nurse said, "Nutrition 

and seeing they get their immunizations are our big problems. The school 

lunches help a lot. We give no medicines and no rides to the clinic. 

They find it difficult to get to the clinic. You have to have an appoint

ment." A public health nurse said, "The school nurses cooperate with us 

completely. They notify us of any problem and we take care of it." Carmen 

reported that the school nurse had dressed an infected cut on her ankle 

and "I got shots in the first and second grade. I didn't get a polio shot. 

They were giving them at high school but I never got around to it." The 

duties of the school nurse do not include educating the children to Anglo 

ideas of health preservation. 

My informants had had only limited contacts with dentists. One 

said, "I don't think the County sends you to the dentist. Maybe the VA 

does if it is bad." Carmen said, "My mother took me once to a dentist. 

He was supposed to fill a tooth but something happened and he didn't. So 

he just cleaned my mouth." The school nurse told me, "We get no dental 

aid from the County now. We hope to have one chair next year." 

Pascuans frequently consult pharmacists. They, of course, go to 

the pharmacist to have filled prescriptions given them by doctors. But, 

in addition, they consult the pharmacist as to which medicine should be 
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taken to cure a specific illness. "For coughs there is a good medicine 

you can get at the drugstore. I forgot the name. You can tell the 

druggist you have a cough and he will give you the right thing. He can 

tell you how to take care of an illness." 

Pascuans listen to commercial announcementson radio and television 

extolling the virtues of various patent medicines and act upon this advice. 

Some of my informants believed that this advice came from professional 

doctors. "There is a pill I heard about that is very good for colds. I 

saw a doctor on television telling about it. I think I'll try it next 

time I get a cold. It is a very powerful pill." "Aspirin and anacin are 

good to kill pain. You hear about them all the time on the radio. You 

can buy them anywhere." 

Pascuans also meet Anglo-Americans who are not professional health 

workers but with whom health beliefs and practices are discussed. The 

teachers of the public school are probably the most important people in 

this category. As in other public schools in Tucson, information on nutri

tion, sanitation, and safety is given during the ordinary instruction. 

Sometimes special instruction is given. "We have talks with the older girls 

about menstruation. About what it is and how they should care for them

selves. We try to convince them to bathe regularly but I don't know how 

far we get. They are sure that cold water is dangerous during their periods." 

The churches in Tucson have not exerted much influence one way or 

the other in the area of health in Pascua. There was a social worker work

ing in Pascua under the sponsorship of one of the Protestant churches in 

Tucson. This service had been discontinued before 1958. I was told by a 

public health nurse, "They furnished the headquarters for the Well-Baby 
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Clinic. The people leaned on them too much. They gave telephone serv

ice to the hospital and doctors and so on. Made appointments for them. 

This dependency was bad. She gave the mother soap, baby clothes and 

cribs. It was just temporary assistance. There was no real program." 

The parishioners of the parish church to which Pascuans are assigned 

by the Catholic Church are mainly Mexicans, although the pastor is Anglo-

American. I am really not sure whether the little influence the Catholic 

Church has in matters of curing should be considered Mexican or Anglo-

American. Since the hierarchy of the church in Tucson is largely Anglo-

American and its policies congruent with the rest of the church in the 

United States, I will discuss it under Anglo-American - Pascuan contacts. 

Again a public health nurse reported with reference to health training 

and help. "The Catholic Church doesnTt do anything. Really they just 

can't. It is a terribly poor parish. They have no money for this kind 

of social work." The church does share with Yaquis the belief in the 

efficacy of prayer in the cure of disease and does not discourage their 

religious ceremonies which are at least in part connected with curing. 

They do, however, discourage any belief in witches causing disease. The 

pastor told me, "Of course, we can't go along with this witchcraft business. 

That is wrong and I tell them so. We don't really encourage their cere

monies. They are pretty superstitious. I go down there if they ask me 

and take part but I don't try to encourage them." 

Pascuans meet Anglos casually at school and on the job. Presumably 

some information about curing beliefs and practices is exchanged between 

laymen of the respective curing institutions. My informants showed some 

knowledge of Anglo-American ideas about disease, germs, emphasis on clean

liness, their disbelief in witches. 
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For all practical purposes, the Pascuan hitevi does not contact 

the Anglo layman. Carlos had once treated a Negro co-worker and massaged 

my arm as mentioned above. These were the only cases of which I heard. 

Indeed the Anglos who come in contact with Pascuans had no idea that 

hitevim or a body of Yaqui medical beliefs exist. A public health nurse 

said, "No, they have no herbal medicines. Oh, maybe some leaves. I 

heard once of putting some leaves on for mumps, but no herbal medicines. 

Maybe they had medicine men once but not now. I guess they have the 

same ideas as the Mexicans. I really don't know." A teacher reported, 

"They don't have any medicine men. They do have some queer ideas. We 

had a child here with an earache. The school nurse had to clean out some 

leaves stuffed in it. But that is the only case we ever had." And again, 

"One of our mothers claims she is a witch. She is always telling us to 

watch out!" "All those old ideas are gone." 

Mexican-American - Pascuan Contacts 

Pascuans, according to my informants, frequently consult Mexican-

American curanderos, and know something of their methods of treatment. 

My informants were able to give me names of curanderos in the Tucson area 

and relate experiences they or their friends had had with them. They 

seemed to feel that their practices were closer to Yaqui ideas that the 

treatments of Anglo doctors. Carlos said, "Yaqui and Mexican doctors 

use some same and some different herbs to cure. The Mexicans also rub 

but they do it in a different way. I don't know how they do it." Pedro 

said, "I think some of the Mexican curanderos must have seataka because 

they know the way to combat witches." Another told me, "I took my son to 
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a curandero; he said that an evil person caused the sickness. He 

prayed and sucked at his neck. He got a bug. It was like a worm. 

That was what made the sickness." There is a Mexican woman, resident 

in Pascua, who Carmen said is a curandera and perhaps a bruja who is 

consulted in illness. She also does a brisk business in love potions 

which Yaqui hitevim do not seem to dispense. 

Mexican drugstores in Tucson sell herbs as has been mentioned 

above, and are patronized by Pascuans. They receive advice from pharma

cists and salesmen in these stores as they do from Anglo-American 

pharmacists. The radio broadcasts advertisements in Spanish about Mexi

can herbal compounds and patent medicines which are easily obtainable 

in Tucson. 

Pascuans also meet and exchange ideas with Mexican-Americans who 

are not professional curers. Pascua is immediately adjacent to and over

lapping with a Mexican neighborhood. Mexican children attend the same 

public school that Pascuan children do. Pascuans meet Mexicans at church 

and on the job. That there is an exchange of information between them 

is obvious. Carmen told me that the Mexican girls at school believed in 

witches. They told her that brujas could stick pins in dolls to cause 

illness. Carlos said that Mexicans prayed to the saints and went on 

pilgrimages as Yaquis do. Carmen's brother-in-law is a Mexican-American 

and joined in the family discussions when her ailing father decided to 

take a manda. That the influences work both ways is indicated by my ac

quaintance with a Mexican girl who lived in Barrio Belen and had gone to 

school with Pascuan children. She was eager to tell me about the chapaye-

kas one night when they were performing and which men were wearing which 
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masks. Her own brother, also, of course, Mexican and not married to 

a Yaqui girl, was a chapayeka having promised himself a year before 

when he recovered from an illness. 

Mexican-Americans sometimes consult Pascuan hitevim. It will 

be recalled that the resume of Carlos' cases numbered several Mexicans 

among his patients. 

Pascuan - Other Yaqui Contacts 

Pascuans also have many contacts with Yaquis in other Arizona 

communities. It has been related above how other Arizona Yaquis come 

to Pascuan hitevim, how Pascuans consult hitevim in Barrio Libre and 

other places. Yaquis visit other communities frequently. Many Yaquis 

gather in Pascua from other areas of Arizona to witness the Easter 

ceremonies. Of particular significance are the contacts they maintain 

with the Yaqui villages in Sonora. The Rio Yaqui country lies relatively 

close to southern Arizona and many Pascuans have visited there at one 

time or another or have entertained in Pascua, Yaqui friends or relatives. 

People and things from the Yaqui homeland have special prestige to Pas

cuans; they are most "correctly" Yaqui: "That is the Yaqui way, as it is 

done in Sonora." We have seen that even medicines gathered in Sonora are 

believed to have added potency. Pascuans sometimes visit hitevim in 

Sonora. The hitevim who came to Pascua were eagerly consulted. Herbs 

are purchased occasionally in Sonora. "When they go to Sonora they can 

buy these medicines from the old people." Pascuans have gone to Sonora 

to attend ceremonies there. Deer dancers have come from Sonora to perform 

in Pascua. 
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even came from Sonora to see him. This would seem to be an exception. 

It is more usual for the Arizona layman to consult the Sonoran pro

fessional. 

Pascuan - Other Contacts 

Contacts with other ethnic groups are less frequent and do not 

seem to have much immediate effect on Pascuan curing. Pedro, for 

example, knew of Chinese herb doctors, said they used herbal medicines, 

but knew only one man who had ever consulted one and did not know any

thing of his treatment. None of my informants knew anything of the 

curing practices of other Indian groups or had any contacts with other 

Indian curers except the Mayo which they said are "just like Yaquis". 

To summarize, in contacts between Anglo-Americans and Pascuans 

authority rests with the Anglo-Americans. Some, like the hospital 

personnel and physicians, are interested only in dispensing treatment 

to ailing patients, others, both professional medical workers and laymen, 

work to persuade Yaquis to accept such treatment and to adopt certain 

other practices relating to health. None consult Yaqui medical practi

tioners or are particularly interested in Yaqui means of curing. In 

fact they were not even aware that such practitioners or knowledge existed. 

Mexican-American and Pascuan contacts are more equalitarian. 

Neither group is interested in changing the behavior of the other. Lay

men from both groups consult the curers of the other group. They share 

a great number of common beliefs and practices and presumably exchange 

ideas. 

Contacts between Yaquis from the Sonoran villages and Pascuans 

find Sonoran Yaquis in a position of authority. They live in the homeland 
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of Yaqui culture. Their curers are consulted. Their ideas have pres

tige in Pascua. Rarely is an Arizona hitevi consulted by a Yaqui Sonoran 

layman. 

Contacts between Pascuans and Anglo-Americans are directed by 

Anglo-Americans. They have control over Pascuan society, are interested 

in changing certain aspects of Pascuan culture, and are able to make their 

sanctions apply in Pascua. Thus not only Pascuans but also Anglo-Americans 

direct the course of culture change in Pascua. 

On the other hand, contacts between Pascuans and Mexican-Americans 

and Sonoran Yaquis and others are non-directed. None of these groups has 

control over Pascua, none is interested in changing Pascuan behavior, nor 

can they make their sanctions apply in Pascua. They have no control over 

the direction of culture change in Pascua (Linton 1940:501). 

Anglo- and Mexican-Americans and Sonoran Yaquis by their sheer nu

merical superiority are able to exert much more influence upon Pascuans 

than do Pascuans upon them. Almost all of the 400 or so Pascuans have met 

some Anglo-Americans, some Mexican-Americans, some Sonoran Yaquis. A rel

atively small percentage of Anglos, Mexican-Americans, or Sonoran Yaquis 

have actually ever met a Pascuan. 



THE PROCESSES OF ACCULTURATION 

One of the most important concepts about which theories and prac

tices of disease causation and cure are arranged in Pascua is seataka. 

Pascuans believe that a quality of power pervades all nature and that cer

tain people are imbued with this power and are able to manipulate it, and 

especially to manipulate it to cause illness or to cure it. This idea of 

power and its use would appear to be an ancient Yaqui concept which has 

proved to be most resistant to the various influences for change to which 

the content of Yaqui culture has been subjected. The idea itself is ex

pressed by a Yaqui word seataka which Pascuans find some difficulty in 

translating precisely into Spanish or English terms. Seataka is intimate

ly associated with the geography of the Yaqui homeland, the wilderness from 

which it comes, the plants and animals of the wilderness, especially mes-

quite, tobacco, and the deer. The possessors of seataka, the hitevim. the 

pascolas, the deer dancers, play roles in Pascuan life only peripherally 

affected by foreign contact. Speaking of the pascolas and deer dancers, 

Spicer (1954:184) has pointed out "their relation to the persistent aborigi

nal, non-Christian stream of tradition in Yaqui culture1,! and (ibid.:196) 

the "separateness of their activities from other ceremonial activity." 

We have already discussed the connections between the hitevim and the 

pascolas and deer dancers. 

It would, of course, be fallacious to regard the concept of seataka 

and the hitevim and dancers as ideas and roles which have existed un

changing from pre-Columbian times until today. We have seen that we know 
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very little about such aspects of aboriginal Yaqui culture. We can be 

safe in assuming only the belief in a power of the wilderness, the exist

ence of rituals, which included animal impersonations, to control this 

power for success in hunting, and individuals believed capable of using 

the power to cause sickness or to cure it. The main changes seem to have 

come from a simplification of this area of culture through the years and 

a loss of elements. Coyote dances, for example, no longer exist in Pascua. 

Other animal dances may have been lost in even earlier times. This sort 

of loss has continued into recent times. In 1936 and 1937 Spicer (1940: 

196) found that older people in Pascua remembered more elaborate versions 

of the deer dances then performed in the village. There has also been 

some Spanish influence on the dances. The pascola dances at times to 

European music and makes use of Christian crosses. 

In the behavior of the hitevi (with reference to the use of his 

seataka) there is more evidence of European traits. When illness is due 

to witchcraft, he "just knows" it through his seataka, or in his dreams he 

sees and battles with the moorea. He sees the moorea in animal form and 

he meets the moorea's chooni and must deal with it. To thwart the moorea, 

the hitevi finds tobacco and mesquite to be particularly effective. These 

beliefs and practices stem from what once must have been a much larger body 

of lore concerning supernatural curing. There is one European trait which 

is a most important element in combating witches, namely, the use of prayer. 

These prayers are in every instance Christianj the Christian supernaturals 

are the only ones appealed to. Prayers accompanied every treatment of 

curing illness due to witchcraft that I heard of. The European forms are 

"fused" with Yaqui forms and meanings (Spicer 1958:434-36). Thus the 
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mesquite wood which glows in the presence of evil is carved into a cross; 

the saliva of the hitevi is applied to the patient in the Sign of the 

Cross while the curer murmurs an Ave Maria. The techniques used by the 

witch to harm are perhaps more closely linked with European folklore than 

are the techniques used by the hitevi to cure. The use of an image of the 

victim, his hair combings, candles, praying to saints to harm him and so 

forth are, in the opinion of most investigators, ideas introduced to 

American Indians from Spain. As we have seen above, there is at least a 

possibility that some of these ideas were also present in aboriginal 

Yaqui culture. The method of dealing with a confessed witch was also 

identical in Europe and among the Yaquis and may have come to them from 

Europe. The witch was burned alive with green wood. Anglo-American in

fluences seem to have caused very few changes in beliefs and practices 

concerning the hitevi and his seataka. The only example of such change 

in my data is the case where Carlos saw a moorea in his dream in the shape 

of an airplane. 

Prayer as a technique for curing disease is almost completely of 

Spanish derivation. As in our description of prayers in Pascua above, 

all means of entreating the supernatural are included: actual formal pe

titions to God and the saints, offerings of flowers and candles, promises 

of pilgrimages and service to please the supernatural. All of these cus

toms can be duplicated in other Mexican-American communities and undoubt

edly derive from the teaching of the Jesuit priests in Sonora. The only 

non-Christian prayer used is the short invocation addressed to a plant 

before its leaves are picked for medicinal use. These prayers are, of 

course, firmly knit into the fabrics of Pascuan culture in a fusion of 
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forms and meanings (Spicer 1958:434-36). There is no evidence that the 

practice of appealing to God and the saints for aid in curing is changing 

due to Anglo contact. 

The administration of medicine accompanies almost all disease 

treatment in Pascua. Herbal medicines from plants native to both the Old 

World and the New are used. The data that I collected in Pascua indicate 

that the hitevi places somewhat more reliance upon plants native to the 

Rio Yaqui country, especially when the sickness is due to witchcraft, and 

the layman in home remedies upon curing herbs introduced to America from 

Europe. The use of both native and foreign medicine may be presumed to 

date from early European contact. The unknown Jesuit in the eighteenth 

century lists not only native Sonoran herbs found to be useful in curing 

but also gives a list of European medicinal herbs which had already been 

introduced to Sonora and were being used in curing (unknown Jesuit padre 

1951:43-50). The new medicines did not replace old compounds but were 

added to an ever-growing accumulation of substances thought to be effective 

in the cure of illness. 

Today in Arizona still other medicines are being introduced to 

Yaquis. Since the mid 1940's Pascuans have accepted medicines in a va

riety of forms, some old: liquids and powders, some new: pills and in

jections, from Anglo-American medical practitioners. "Before 1946 the 

school and County nurses did not find the Yaqui and Mexicans willing to 

have their children immunized.. .innoculation.. .is now 1007=." (Nevitt 

1951:26). They also buy and use patent medicines of Anglo-American man

ufacture. In recent years the more easily obtainable Mexican-American 

and Anglo-American medicines have been replacing Yaqui nostrums as home 
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remedies. As we have seen, Spanish prayers accompany the preparation 

and administration of medicines of all kinds. 

Massaging is still done by the hitevi either as a means of apply

ing a medicine or for its own therapeutic value. Though I did learn that 

at least some Mexican-Americans in Tucson and some Anglo-Americans (es

pecially to Pascuan knowledge, chiropractors) use massage, I neglected to 

learn just how it is done and so I have no idea whether the methods used 

in Pascua have been changed by outside example. My Pascuan informants 

claim that the massaging by their hitevim is uniquely Yaqui and different 

from that used by others they know. As with medicines, prayers accompany 

the use of massage. 

Little that is aboriginally Yaqui exists today in the customs sur

rounding the conduct of childbirth in Pascua. In pre-Spanish times a wom

an in labor was attended by a midwife and a male assistant. The male 

helper seems to have disappeared even in Sonora by the 1930's. The kneel

ing position of the mother at birth was retained by some Pascuan women 

into the 1940's. At that time ritual disposal of the placenta and cord 

was only weakly reflected in burying the afterbirth "far-away" from the 

house. Fear of the adverse effects of a lunar eclipse on a pregnant woman 

does exist even today in Pascua. 

The forty to forty-five day period of confinement and dietary re

striction for the mother was a custom paralleled in Yaqui and Spanish 

traditions or a Spanish custom introduced early to the Yaquis. A period 

of partial confinement followed by a public blessing of the mother in church 

is an extremely ancient custom of the Catholic Church deriving ultimately 

from Jewish tradition (The Catholic Encyclopedia, Vol. 11:761; Parsons 
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1936:84; Redfield 1930:138; The Universal Jewish Encyclopedia, Vol. II: 

379) and was a custom popular in Spain at the time of the conquest (Foster 

1960:119). This custom of "churching" or sacamisa may have been one in

troduced by the Jesuits to the Yaquis. 

It is difficult to see how other Spanish-derived customs surroun

ding childbirth and infant care could have been introduced into Yaqui cul

ture during the Mission Period when the innovators were celibate priests 

with presumably little knowledge of parturient mothers and babies. Most 

likely aboriginal Yaqui customs prevailed during this time. Later when 

Yaqui women found themselves living away from their homeland in strange 

towns and villages, there would have been more opportunity for them to 

learn Spanish ways. Perhaps Yaqui women had to rely upon the assistance 

of Mexican parteras. Foster (1960:122) has commented about childbirth 

customs in Latin America generally: 

Except for the sacrament of baptism, customs and beliefs re
garding pregnancy and birth appear to fall in the category of 
informally transmitted elements. Since this is an area of 'fe
male' culture, in which native women as wives and concubines of 
conquistadors might be expected to continue aboriginal customs, 
thereby perpetuating native ways in the growing mestizo popula
tion, it is surprising that Spanish forms predominate not only 
in the middle and lower class mestizo circles, but in accultur-
ated Indian groups as well. The diffusion of such beliefs and 
customs presumably is a part of the phenomenon of diffusion of 
much Spanish medical belief and practice, a process that is but 
poorly understood at present. 

In any event during the 1930's and 40's in Pascua, childbirth and 

the care of infants was conducted in accordance with mainly Mexican cus

toms. The usual term for the midwife was a Spanish word, partera. The 

herbs she used were native to Europe. The mother's diet, her avoidance 

of emotional shock, the usual complaints of infancy can all be paralleled 

in many Latin American communities. 
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It must be pointed out, however, that this complex of customs in 

Pascua was considerably simpler than in many American groups. The list of 

herbal medicines used is small. The diet of the mother during and after 

pregnancy is ill-defined and has few restrictions. The distinction be

tween "hot" and "cold" foods is not made. Mollera caida and empacho are 

not mentioned as childhood disorders. Actually -the partera seems to have 

known nothing that any mature female in the village did not know. Since 

she ordinarily practiced with a full complement of her patient's female 

relatives and friends at hand to offer aid and advice, she seems to have 

functioned mainly as a mistress-of-ceremonies at childbirth. 

Already during the thirties and forties some Anglo-American customs 

were being adopted. The partera told me proudly "the first thing I did 

was wash my hands". The use of a nursing bottle to feed infants, and the 

early introduction of fruit juices into their diet, seem to be examples 

of Anglo-American traits. Medicines easily procured in the drugstore with

out a prescription were popular in the treatment of the diseases of infancy: 

Vick's salve, Mentholatum, and Kaopectate. 

Today the partera no longer functions as a midwife and the body 

of Yaqui beliefs and customs associated with childbirth is fast disap

pearing in Pascua. She continues to function, along with the hitevi, and 

the public health nurse as a curer of infants1 diseases. 

New ideas and practices concerned with the prevention of disease 

are being accepted in Pascua. The school teachers and public health nurses 

believe that sanitation and nutrition are still a problem in Pascua, that 

is, that Pascuans do not follow Anglo-American ideas and customs of adequate 

cleanliness and diet. The health workers feel, however, that Pascuans are 
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beginning to adopt Anglo-American practices. In the late 1940's it was 

said "The Yaquis have not responded well to the Well Baby Clinic con

ducted by the Pima County Health Department" (Nevitt 1951:26). In 1959 

a public health nurse told me as quoted above "Now they all came in... 

There are seldom dirty, undernourished babies now, before they were common," 

and another said "Nutrition, sanitation, diarrhea are big problems but not 

as bad as some places. We see a little improvement." "In the past ten 

years they have been accepting. It varies from family to family." 

The changes and persistences in curing beliefs and practices can 

be studied in the light of Malinowski's (1945:49-50) concept of an insti

tution. For the purposes of analysis the people and customs concerned with 

curing can be called an institution of Pascuan culture. Pascuan ideas 

about the causes of illness and how it should be treated constitute the 

"charter" of this institution. The hitevim, parteras, and laymen who 

either use home remedies to attend to their own ills or who, as patients, 

consult professionals are the "personnel". They have material culture and 

techniques available to them to cure disease. Changes have come about or 

have failed to come about in the curing institution. In the charter, ab

original Yaqui beliefs about witches co-exist with Spanish Catholic beliefs 

that God can be appealed to to remove illness and modern Anglo introduced 

ideas about germs. The laymen and hitevi are still personnel of the insti

tution. The partera has disappeared to be replaced by assimilation of 

Yaquis to that part of the Tucson curing institution concerned with the 

conduct of childbirth. The techniques of curing also show persistence and 

change. Some dreams, medicines, and massage have lasted for many centuries. 

Other medicines have come from Spanish sources. Still other medicines, 
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items of diet, practices of sanitation have been acquired since the Yaquis 

moved to Arizona. 

It seems that whether or not customs, beliefs and practices, parts 

of the charter or the material culture of curing, change or persist de

pends in part upon what happens under acculturation to the personnel of 

the institution, in this case the hitevi, the patient, and the partera. 

The hitevi continues to play an active role in Pascuan society to

day and it can be assumed that he has done so for a very long time. During 

the period of Spanish influences upon Yaqui culture, no foreign curers 

were introduced into Yaqui communities. Instead, beliefs that prayers to 

God and the Saints are effective in obtaining material goods and further 

that prayers could take the form of gifts or services offered to the deity 

were introduced. The latter idea was an aspect of Indian religions to the 

south of the Yaquis and might have been a feature of aboriginal Yaqui re

ligious beliefs endorsed by the Spanish missionaries. In addition, the 

Jesuits instituted in Yaqui towns a form of worship characterized by dra

matic performances staged by religious societies. Either under Jesuit 

direction or later during times of autonomy the idea grew that a promise 

to join such a society and to take part in its activities is an acceptable 

form of prayer to offer to the supernaturals in exchange for the curing of 

illness. These two systems of curing, that of the hitevi stemming from 

Yaqui traditions, and that of the manda to join a religious society coming 

originally from the Spanish, remained distinct from one another. Although 

both systems attempt to cure disease and although there are what Spicer 

(1954:190) has called "formal linkages" between them (that is, they share 

in different contexts similar cultural forms, in this case the use of 
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Spanish Catholic prayers, the Sign of the Cross, and an interest in 

flowers), they are still quite independent of one another. Members of 

curing societies do not in any way advise about, assist at, or even attend 

the procedures through which hitevim learn their craft, obtain medicines, 

and diagnose and treat illness. Neither do hitevim, as hitevim, advise 

their patients to join such societies, act as sponsors, or take any part 

in the performances of the societies. These two curing systems have ex

isted as alternatives in Yaqui culture for a great many years. Pascuans, 

as we have seen above, use one means of effecting a cure on one occasion 

and the other upon other occasions and do not seem to feel that these are 

contradictory actions. The different systems may be said to be distinct 

but consistent with one another because "the beliefs do not appear to in

dividuals holding them to be contradictory" and "the behaviors do not in

terfere with one another in social relations in which the individuals in

teract" (Spicer 1954:197). To these two systems of curing a third has 

been added in recent years. The system of curing of modern Western cul

ture has been introduced to Pascua by representatives of the Anglo-Amer-

ican segment of Tucson. 

In the face of alternative systems of curing, the aboriginal Yaqui 

system persists, carried by its principal actor, the hitevi. The hitevi 

continues to exist partially because of the structuring of his own role 

and partially because of the structure of the contact community with ref

erence to his role. By the way his role is defined by Pascuans, the hitevi 

is under considerable moral pressure to continue to cure. The hitevi is 

good; he loves people; he wants to help people. By curing previously, he 

has demonstrated to the community that he has power. If he refuses to 
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practice, he will be suspected of using his power for ill; he will be 

thought to be a moorea. If no patients come to the hitevi, he will seek 

them out. He will volunteer his services to the ailing to demonstrate his 

good will. There is prestige and respect given the holder of uncanny pow

ers. The hitevi is not insensible of this prestige and hopes to maintain 

it. The hitevi is paid for his services and although the fees are small 

and no hitevi is able to support himself entirely by curing, still the in

come so derived is welcome. The hitevi, however, could not go on curing 

if Pascuans refused to consult him. Pascuans do, though, seek the hitevi's 

aid. He lives in the village; other forms of medical service, whether Anglo-

American or Mexican-American are located at a greater or lesser distance 

from Pascua. He is willing to accept patients after work in the evenings 

or on weekends when it is most convenient for Pascuans to consult a doctor 

and the times when Anglo medical services are closed. His fees are small, 

are set by the patient, and may be paid in kind. Anglo-American medical 

services are not completely available to Pascuans. The free clinics are 

too crowded to deal with many minor, though annoying, conditions, and the 

fees of physicians in private practice and the medicines they prescribe are 

frequently too expensive for Pascuans. To those in Pascua who place a high 

value on Yaqui customs, his skills are natural, his curing the "Yaqui way". 

The hitevi system of curing is closely associated with the deer and 

pascola dances. With them it forms a living link with the Yaqui past in 

modern Pascua. The dances and the hitevi are a symbol of that part of the 

Yaqui cultural heritage which is not Spanish or Catholic but is ancient, 

unique, and aboriginal. The powers of the hitevim link Pascuans with their 

powerful ancestors of non-Christian times when all Yaquis "lived by" seataka. 
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And these powers link them to other Yaquis whether they live in Potam or 

Torim, Guadalupe or Marana. The hitevi is therefore one symbol of Yaqui 

cultural identity. Spicer has indicated (1963:578-9) how in the course 

of Spanish and Anglo efforts to change Indian culture in Northern Mexico 

and the Southwestern United States "certain elements of the traditional 

cultures were selected" and used as symbols of the Indian group's cultural 

identity. "The Pueblo kachina doll, the Apache crown dancer's parapher

nalia, and the Yaqui deer dancer were examples of such symbols which gained 

increasingly wide significance." Other examples from various parts of the 

world come to mind: the Scottish piper, the dances and kava ceremonies of 

certain Pacific islands, the hats and robes of some new African nations. 

Guiart (1951:81-90) has shown that in the Melanesian islands native tech

niques of sorcery have similarly provided a focus for a feeling of ethnic 

identity. 

Anglo negative sanctions are not directed against the hitevi be

cause his role is not visible to most of the outsiders in contact with 

Pascuans. None of the Anglo-Americans working to change Pascuan health 

beliefs knew that Pascuan curers exist. So they obviously cannot take steps 

to prevent them from practicing. Much secrecy surrounds the identity of 

Pascuan hitevim, a secrecy similar to that noted in Sonora. Pascuans are 

not likely to discuss their curers casually with outsiders. The hitevi 

works as an individual rather than as a member of a society with no meet

ings, rituals, or costumes to draw attention to him. Finally he practices 

privately in his home or in the home of his patient, unobserved by outsiders. 

So the hitevi continues to practice in Pascua and because of this 

many ideas and customs continue to be held in the community. A Pascuan 



165 

falls ill and consults a hitevi; there is one in the village convenient 

and cheap. The hitevi examines his patient, prays, and gives him medi

cines. He later dreams and relates his dream-combat to his patient, if 

not the actual name of the witch. Eventually the patient recovers. Be

cause of the experience, made possible because there are still hitevim in 

Pascua, the patient continues to believe, or learns for the first time, 

that prayers to God and herbal medicines are useful in curing illness. 

He finds that the hitevi possesses mysterious power with which he can 

vanquish other holders of power bent on evil. He learns that here is a 

dream-life where events have meaning in ordinary life, and many other 

items of belief or practice belonging to the charter or techniques of the 

curing institution. 

There are today no new curing roles within Pascuan society. The 

new curers, Mexican-American or Anglo-American, are outsiders. The hitevi, 

as a professional curer does not meet Anglo doctors and nurses. Nor do 

hitevim and curanderos meet as professionals. There is no mechanism by 

which they could meet and exchange ideas. There are, of course, organi

zations of Anglo-medical practitoners through which they might meet and 

influence Yaqui curers, but Anglo-Americans do not know that the hitevim 

exist. The hitevi, as a laymen, vis a vis Anglo- and Mexican-American 

curing institutions can and has acquired some isolated ideas and techniques. 

Pascuan ideas on disease etiology admit multiple causes of disease and the 

list of causescan be indefinitely expanded. The ire of a moorea or of God 

can cause illness. The disease can come not only directly but indirectly. 

Thus the punishment of God or the auger of the moorea can cause a person 

to trip and fall and thus injure himself. So it is not inconsistent for 
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the hitevi to believe that the punishment may cause a person to sicken 

because of contact with a germ. Some diseases simply occur anyway without 

supernatural intervention. Hitevim are competitive about medicines and 

try out new compounds in order to add to their skills and attract more 

patients. Whatever is available in the environment can be used. So the 

hitevi adds to his stock of medicines Spanish herbs and Mexican and Anglo 

compounds which he hears advertised and which he can easily buy. 

The role of the hitevi remains today in Pascua and with it a body 

of custom. This body of custom is not being entirely replaced by or fused 

with Mexican-American or Anglo-American customs. Change has come in the 

form of additions to beliefs and practices. Carlos believes that germs 

are one cause of disease; he sees a moorea in the shape of an airplane 

and used Vick's Vapo-Rub in his curing. 

The case of the partera is very different. The status has com

pletely disappeared from Pascuan society and with it Yaqui practices con

cerning childbirth. There are, of course, today in Pascua many women who 

remember the old customs. Some younger women will undoubtedly hear of 

them from the older people but these beliefs and practices exist largely 

as part of a "memory" culture. The behavior of the pregnant woman and the 

birth of the child are not governed by these customs. Rather the entire 

body of beliefs and practices is being replaced by Anglo-American customs. 

Again the retention or disappearance of the role has depended to 

some extent upon the structure of the role itself and partly upon the 

structuring of relations between the partera and roles outside Pascuan 

society. 
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The partera did not necessarily have seataka. If she did, it was 

because she was a hitevi who also acted as a partera. Her seataka did not 

concern her role as a partera. Therefore the partera was under no moral 

obligation to continue to accept cases, nor was she in any danger of being 

thought a witch if she refused to attend a woman in labor. Moreover, her 

role was visible to outsiders, to that part of the contact community con

cerned with curing. No secrecy surrounded her identity, no privacy attend

ed her care of the patient. Babies were delivered in the presence of a 

number of female friends and relatives. In Tucson the partera. whether 

Mexican-American or Yaqui, signed the birth certificate. When state laws 

required midwives to be registered and later required them to be able to 

read and write, no Pascuan midwives were eligible for a license. In 1958 

there were only two licensed midwives in Pima County (Tucson Daily Citizen 

1958:5), neither of them Yaqui. Pima County health authorities were able 

to consult the records to find women who had signed birth certificates 

more than occasionally and to threaten them with criminal prosecution if 

they continued to act as midwives. The County public health authorities 

are concerned more with disease prevention than with cure. Believing 

that healthy babies make healthy adults, their efforts have centered 

around childbirth and infant care. A Prenatal Clinic was established, 

delivery of the baby in a hospital is free or nearly so, and a Well-Baby 

Clinic is held in Pascua. Pregnant women are quite obvious and the public 

health nurses told me they look for them in Pascua and make sure they go, 

at least occasionally, to the Prenatal Clinic, and make arrangements to 

have their babies delivered in the hospital. Babies born in the hospital 

are known to the nurses, and their mothers are sought out and persuaded 

to bring their babies to the Well-Baby Clinic. 
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It must not be thought that no changes have occurred in those parts 

of the curing institution connected with the role of the hitevi. The ideas 

and practices held and carried out in the cure of illness by hitevim were, 

by at least the beginning of the twentieth century, representative of a 

fused tradition of Yaqui and Spanish culture. Spicer (1961) has described 

in detail how in changing Yaqui culture, the Jesuits brought Yaquis toge

ther into larger communities with a new political structure, introduced new 

agricultural plants and animals with necessarily new techniques for their 

care, how Christian teachings were disseminated through lay catechists and 

how new groups were formed, or perhaps old groups re-organized for dances, 

singing, processions, and other liturgical purposes in the worship of the 

new supernaturals. In other words, new statuses, held by Yaquis, were 

formed in Yaqui society. Because the roles were new, invented for new 

purposes, but held by individuals reared in the old Yaqui traditions, a 

favorable situation existed for the fusion of Spanish and Yaqui cultures. 

I suspect that the status of the hitevi also arose during this period. Ear

ly accounts of Yaquis describe priests and the worship of idols, many gods, 

visions which conferred power as well as herbal curing. Though these ac

counts are indeed vague, one has the impression that they tell of a fairly 

complicated institution with a number of different kinds of personnel. It 

is possible that with the new religion, many of the old religious practi

tioners found themselves more and more concerned with disease. Men raised 

as Christians but who had reason to believe that they had inherited or 

otherwise gained power used the power to combat disease. Thus the hitevi, 

literally the giver of medicine, possessing seataka, arose as the heir of 

many old beliefs about the supernatural combined with the techniques of 
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herbal medicines, and as a Christian devoted to the worship of God and the 

saints and believing in the efficacy of prayer in curing disease. Others 

who possessed this power continued old dances and songs as part of cele

brations dedicated to the new God, as deer dancers and pascolas. 

Pascuan women feel that the drugs given at the hospital to ease 

pain are quite superior to those used by the partera; it is almost as much 

trouble to get a partera as to go to the hospital (Maria insisted a car be 

standing by during labor so that her patient could go to the hospital in 

an emergency). Arrangements to go to the hospital are made at the Prenatal 

Clinic and birth certificates are filled out at the hospital without the 

family having to bother over them. Finally, the services provided by the 

county are cheaper than those offered by the partera. 

As far as the laymen is concerned different kinds of curing exist 

as alternative patterns of behavior from among which he can choose. The 

role of the layman in the curing institution exists not only in Pascua but 

also in Mexican-American and Anglo-American groups in Tucson. Indeed, in 

any society where there are curers, there must also be ailing patients who 

present themselves to be cured or who treat their illnesses at home. A 

patient can consult a hitevi, he can take a vow to join a society or make 

a pilgrimage or give a fiesta; he can go to a curandero or seek Anglo-Amer-

ican medical aid. He can treat his ills at home with hu'upa, manzanilla, 

or an aspirin tablet. He can attribute his disease to a quarrel with a 

man who may be a moorea, to a punishment from God, or to the cold he caught 

from a neighbor. 

He may decide to go to a hitevi, as we have seen, because he is 

conveniently available and inexpensive or because he is "Yaqui". Pascuans 
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are in contact with other Yaqui communities in Arizona who have hitevlm. 

They are, moreover, close to Sonora. Their attachment to the homeland 

and identity with Yaqui ways of behavior remain strong and are re-enforced 

by visits of Pascuans to Sonora, and visits of Sonorans, including hiteyim, 

to Pascua. 

The patient may instead (or in addition) decide to take a manda. 

This decision is re-enforced by his contacts with Mexican-Americans and 

the Catholic Church in Tucson who also believe in the power of these actions 

to induce the supernaturals to cure illness. The Anglo-Americans of Tucson 

find the Yaqui Ceremonies of Pascua interesting and encourage them through 

the Chamber of Commerce, newspaper publicity, and attendance at the cere

monies. Even the schools emphasize the value of the ceremonies, of deer 

and pascola dancers, and of things Yaqui, such as drawings by children done 

in school, under school direction, of the Easter Ceremony attest (Painter 

1962). 

Pascuans may also consult Mexican-American curanderos. who treat 

illness due to witchcraft and hold many ideas in common with the fused 

Indian-Spanish Yaqui culture. These curers are fairly easily found in 

Tucson. They use Spanish-American herbal medicines advertised on the radio 

and obtainable in stores in Tucson. They meet Mexican-Americans, many of 

whom live adjacent to Pascua, and work at similar jobs. They share a com

mon language, Spanish, with these people, and are frequently lumped with 

them by Anglo-Americans as "Mexicans". They have many opportunities to 

communicate with Mexican-Americans and to learn and imitate their customs 

of folk curing. 
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Anglo-Americans direct their efforts at change in the field of 

medicine towards the layman. He is told how to keep his house, how and 

what food to prepare, how to care for himself to avoid diseases. Public 

health nurses visiting the village search out Pascuans who ignore their 

advice and attempt to convince them personally. Certain kinds of Anglo 

medical treatment are not only available to Pascuans but are urged on them. 

Patent medicines are widely advertised and are easy to buy. Many Pascuans 

hold some ideas taught them by Anglo-Americans and employ their techniques 

in disease prevention and cure. 

Beliefs in the power of the hitevim, of prayer to God, are still 

to be found and hitevim and religious societies are still active in Pascua. 

Mexican-American and Anglo-American treatments are also available to Pas

cuans. These forms of treatments are alternatives the layman can choose 

between. Mexican-Americans share Pascuan beliefs as to the power of pra

yer if not their exact forms of worship while Anglo-Americans value and 

encourage some of the forms. The performances of the religious societies 

and the deer and pascola dances are encouraged by many Anglos because they 

find them artistically pleasing. On the other hand, Anglo-Americans have 

identified and removed the status of partera from Pascuan society, and 

customs surrounding childbirth are being rapidly replaced by Anglo beliefs 

and practices. 
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CONCLUSIONS 

Students of human cultures have long been interested in curing 

beliefs and practices. Since the end of the nineteenth century most 

ethnographies have included at least brief descriptions of such customs. 

These descriptions are, however, usually fragmentary and incomplete and 

often scattered throughout the report under headings like "Knowledge and 

Lore", "Life Cycle", "Use of Uncultivated Plants", "Religion", or even 

"Miscellaneous Customs" (Caudill 1953). Some attempts have been made to 

deal generally with primitive medicine. Outstanding among these were 

Rivers'(1924) indication of the relationships between medicine and magic 

and religion and Clements'(1932) discussion of the world distribution of 

concepts of disease causation: sorcery, breach of taboo, intrusion, 

possession, and soul loss. 

In the last few decades with a growing interest among anthropo

logists in the analysis of acculturation or culture contact and in the 

application of principles of anthropological theory to the directing of 

cultural change, a new corpus of literature of "medical anthropology" has 

emerged. The better part of this literature has been designed to provide 

the kinds of information needed to successfully introduce new public 

health programs. "In its short history medical anthropology has served 

primarily as an adjunct to applied anthropology and public health" 

(Alland 1966:40). The practical nature of these reports is shown in 

their statement of purpose of which the following example is typical. "The 

study on which this book is based was designed to secure sociocultural 



173 

information that would be helpful to professional persons in the United 

States working with people of Mexican background who have not yet been 

fully assimilated into American Culture" (Clark M. 1959:vii). The Indian 

and Mestizo peoples of Latin America have been the most frequent subjects 

of such studies; many have been concerned with the people of Africa and 

subcategories of modern American society, and to a lesser degree with 

other people of the world, especially people of southern Asia and the 

Pacific Islands. 

Only a few of the articles published actually list the diseases 

to be found among a group of people. These reports ordinarily do not in

clude native ideas of disease etiology and treatment and at best give 

only short accounts of the physical environment of the people and their 

culture. Examples of this kind of report are to be found in Hrdlicka 

1909, Townsend 1938, and Pijoan 1946. 

Most of the reports instead describe in detail indigenous curing 

practices and ideas without attempting to identify the disease from which 

the people actually suffer. Most of these papers are concerned with mak

ing the point to health officials that medicine is a part of culture and 

is integrated with other aspects of culture to form a functioning whole. 

Therefore new medical programs to be successful must be capable of inte

gration into the total culture pattern (Foster 1958). Especially in 

intercultural health programs, it is maintained, health officials should 

be familiar with native culture and especially the conceptions of disease 

and medicine and articulate their diagnoses and treatments to them 

(Kriege 1944). A characteristic statement of this view is found in 

Benjamin Paul's "Health, Culture and Community". 
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If you wish to help a community improve its health, you 
must learn to think like the people of that community. Before 
asking a group of people to assume new health habits, it is 
wise to ascertain the existing habits, how these habits are 
linked to one another, what functions they perform, and what 
they mean to those who practice them. (Paul 1955:1) 

Other scholars have pointed out to administrators that medical programs 

are also social activities. 

...the practice of medicine always involves interaction be
tween two or more socially conditioned human beings. Further
more, it takes place within a social system that defines the 
roles of the participants, specifies the kinds of behavior 
appropriate to each of those roles, and provides the sets of 
values in terms of which the participants are motivated. 
(Saunders 1954:7) 

To provide this sort of sociocultural information numerous articles and 

monographs have appeared describing the curing techniques and beliefs 

of various people (for example Field 1937; Harley 1941; Kelly 1956; and 

Redfield and Redfield 1940). Other reports place their emphasis on the 

structuring of health systems (for example Loomis 1960; Parsons 1951; 

Saunders 1954; Spencer 1941). Some deal with the results of specific 

attempts to introduce new health programs to a community (Apple 1960; 

Paul 1955). A few deal more generally with changing health beliefs and 

practices (for example Erasmus 1952 and Simmons 1955). 

These reports are not directly comparable to one another nor to 

the data from Pascua. Too frequently treatments are all considered as 

"Home remedies" and the position of curers within the health system is 

barely mentioned. Frequently the communities are only vaguely defined 

or are broad categories of people such as the "Spanish-speaking people 

of the Southwestern United States" (Saunders 1954) or "Mestizo communi

ties of coastal Peru and Chile" (Simmons 1955) where significant local 

differences may have been passed over in the attempt to give a general 

description. 
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Though the bulk of these studies have been undertaken to provide 

particular descriptive data to health officials or to assess specific 

public health programs there has been some return in the way of new gen

eralizations about cultural change. Foster has listed a number of cul

tural regularities which he says have become apparent from anthropologi

cal studies of intercultural health programs. 

1) Urbanization and the shift from a subsistence to a mone
tary economy frequently produce deterioration in diet ... 
2) This shift from a monetary economy, with resultant increased 
independence for individuals, tends to reduce the size of the 
functional family and the strength of extended family relation
ships. ... 3) Social and economic changes appear to flow out
ward and downward from cities and upper classes to the country 
and lower classes. ... Other regularities that seem to occur in 
cultural change include a fairly definite sequence of "stages" 
or types of response to new conditions, the precedence of eco
nomic change over social change, and the increased frequency 
of factionalism in rapidly changing societies. (Foster 1958:11-14) 

Turning from studies of changing health behavior to more general 

writing on change in human cultures, it has been observed since the be

ginning of anthropological investigations that no culture has remained 

completely static. Some cultures have been seen to change rapidly and 

others quite slowly, while the history of a particular culture may show 

periods of change and periods of comparative stability. But, as does the 

rest of the phenomenal universe, cultures change. The early evolution

ists attempted to work out one inclusive sequence of culture change. The 

historicalists were concerned with the invention of the individual cul

tural elements and their spread through time and space. More modern ap

proaches have tried to concentrate on actual situations involving stabi

lity and change whether through the study of archaeological remains, 

historic documents, or modern communities to identify regularities and 

formulate hypotheses regarding culture change. 
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Culture change can be either internally influenced, that is, stim

ulated from within the society or externally influenced, that is, intro

duced to the society from without (Firth 1938:185). Hypotheses have been 

formulated attempting to identify the conditions which trigger internal 

change. Some of these are here listed. Population pressure may cause a 

change in settlement patterns or in the social structure itself (ibid.; 

Sims 1939:247-248). Changes in the environment have been recognized as 

an important factor (Braidwood 1952; Clark, J. G. D. 1935; Sahlins 1958). 

Individuals acting as reformers or innovators may sometimes be responsi

ble for culture change (Barnett 1953; Redfield 1953:130-131). It has 

even been suggested that people may tire of cultural elements and discard 

or change them (Kroeber 1948:403) or that minor traits, "fads", may be 

easily invented or accepted (Linton 1936:345). 

In studies of externally influenced change attention has turned 

from tracing the distribution of individual cultural elements to the study 

of the change which can be observed in situations where different socie

ties live in contact with each other, acculturation. Numerous such studies 

have led to the observation that cultural borrowing is selective (Herskovits 

1948:537). Some new elements will be accepted quickly while others are 

resisted. Some old elements are discarded and others are retained. The 

borrowing may be rapid at times and slow at others. A number of different 

hypotheses have been advanced to account for the selectivity of cultural 

borrowing and the differing rates at which it takes place. 

For example, it has been stated that an item which can be seen 

as useful to the recipient society will more likely be adopted than one 
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whose utility is not immediately apparent (Linton 1936:341-342). This 

situation has been repeatedly observed in studies of intercultural health 

programs. Shiloh, for example, notes: 

The striking impression that has emerged from recent studies 
of directed culture change is that people are pragmatic to an 
unexpected degree. If, with their own eyes, they can see re
sults that they recognize as beneficial to them, then regardless 
of their understanding of the reason, and notwithstanding local 
tradition and belief, many persons will add to the old by accept
ing the new. (Shiloh 1965:146) 

Of Ecuador Erasmus remarks: 

As far as tradition is concerned, we may say that the folk 
beliefs in themselves are offering no resistance to modern medi
cal practices in so far as those practices may be judged by the 
folk on an empirical basis. Preventive medicine, however, is 
being resisted because its comprehension is largely at a theore
tical level that does not readily lend itself to empirical 
observation. (Erasmus 1952:418-419) 

Foster too has pointed to the pragmatism of people. He says that the best 

way to gain acceptance of scientific medical treatments is to show by re

peated demonstrations that these treatments do cure disease (Foster 1952). 

Clark observed this same pragmatism among the Mexican-Americans of Sal si 

Puedes (Clark, M. 1959:237). Certainly in Pascua the popularity of the 

Well-Baby Clinic and certain Anglo remedies is due in no small part to the 

fact that these treatments work. Innoculations have been observed to pro

tect babies from infectious diseases. Fevers are dramatically reduced by 

certain drugs. The pain of childbirth is remarkably assuaged by medica

tions given at the hospital. The people have seen repeated demonstrations 

of these and other treatments and accept them eagerly. However, the in

jection of penicillin has immediate and readily apparent results; there is 

much less obvious correlation between the protection of food from flies 
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and the prevention of diarrhea. Measures of sanitation urged upon the 

people by the public health nurses and the school are not universally 

adopted. Pascuans also observe and remark upon the failure of Anglo 

treatments to cure such diseases as epilepsy or cancer. Treatments of 

diseases such as tuberculosis do not convince the people of their effica

cy because they are not quick and dramatic. 

Cultural elements compatible or congruent with existing cultural 

patterns of the recipient society have been said to be more likely to be 

readily accepted than incompatible elements (Firth 1938:193; Foster 

1962:77-79; Linton 1936:342). Linton (ibid.:343) went on to point out 

that there is a broad zone of uncertainty in the matter of compatibility. 

Some elements may be recognized as somewhat incompatible, but not enough 

so as to make their acceptance impossible. Linton gives no example of 

such traits. The Wilsons showed that such incongruities can co-exist if 

they are unrealized. If they are realized cultural adjustment must take 

place. 

In South Africa, for example, there cannot be both total segre
gation of the races and the employment of Africans by Europeans. 
Africans and Europeans cannot both remain totally isolated and 
work together. 

So long as disequilibrium lasts its nature is, and must b^, 
generally unrealized ... (Wilson and Wilson 1945:127) 

The different methods of curing in Pascua are not incompatible today. 

Likely incongruities between them were not generally recognized or not 

thought to be important when new ideas were introduced. Probably initial 

acceptance has been followed by a reinterpretation to compatibility with 

Yaqui curing beliefs. Certainly the Pascuans now believe that disease 

has multiple causes; that there may be alternative causes of any specific 

disorder. They say that disease may be due to natural causes, to the 
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of these causes simultaneously. The Pascuans do not find this situation 

incongruous. The disease may have been contracted by exposure to a germ. 

But on a particular occasion they may say that God permitted the individ

ual to come in contact with the germ and so fall ill to punish him for 

his sins. On another occasion the contracting of the disease may be 

attributed to sheer chance. A man stumbles over a rock and breaks his 

leg. The cause of the accident may be regarded as nothing more than care

lessness on the part of the man or it may be believed that a witch caused 

the rock to be present and the victim inattentive. To effect the cure 

the man may be taken to a hitevi or to the hospital to have the bone set 

and medicines administered. The hitevi in addition may fight the witch 

in his dream. And still further, prayers are addressed to God by the 

patient, his family and friends and the hitevi to restrain the witch. 

This belief of Pascuans in the ultimate power of God over all phenomena 

is, of course, not unique to Pascua but is shared by Catholics every

where. Because of these beliefs it does not seem incompatible to Pascuans 

to admit that there may be alternative methods of curing. The same set 

of symptoms may be treated one way one time and in another way on a later 

occasion. Numerous different herbal teas cure fever; which one is used 

depends largely on what herbs may be handy. If the first medicine doesn't 

result in a quick cure another may be tried, or several used together. An 

aspirin may be taken instead of the tea or along with it. If home remedies 

don't effect a cure, a hitevi may be consulted, or a physician at a public 

health clinic, or both. If one curer fails to effect a cure another will 

be called. Prayers to God and the saints will have been offered from the 
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first. If the illness is long lasting or dangerous, a manda may be made 

in addition to other treatment. Since Pascuans believe that the same 

symptoms may be due to any one of a number of causes or to a combination 

of causes, it seems to them to be supremely sensible to try various me

thods of treatment until the proper one, or proper set of treatments is 

found. Hsu (1952) noted in Yunnan during a cholera epidemic people using 

religious, magical, or scientific methods of prevention one after another 

or at the same time without experiencing any confusion or conflict of 

mind. 

Simple traits are said to be more likely borrowed than complex 

ones, that is, traits of material culture may be more rapidly transmitted 

than nonmaterial ideas, the form of a culture trait may be more quickly 

adopted than its function, or an item of non-symbolic nature more readily 

accepted than a symbolic item (Linton 1936:338-339). In Pascua the use 

of Anglo-American patent medicines, sometimes for purposes not intended 

by their manufacturers, is an example of this kind of borrowing. It has 

been mentioned that peroxide is much appreciated as a gargle. 

Foster has drawn attention to the fact that economic factors are 

important in situations of cultural change. "As will be seen, people 

often are unwilling to change their ways because of cultural and social 

and psychological factors. But equally as often, they are quite aware of 

the value of change and anxious to alter their traditional ways, but the 

economic sacrifice is too great" (Foster 1962:60). Pascuans simply can 

not afford some kinds of Anglo-American medical treatment. They must 

therefore use a less expensive alternative. 
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The preceding analysis of Yaqui curing has attempted to show how 

the composition and structure of the contact community itself may be one 

determiner of the effects of acculturation (Linton 1936:336-337; Spicer, 

Dozier, and Barker 1958). 

Many students have pointed out that culture change may in some 

situations lead to a growing complexity of culture (Adams 1960; Childe 

1946; Haury 1956:44; Herskovits 1948:544; Redfield 1941; 1953). Linton 

dealt with increasing cultural variation in his discussion of alternative 

cultural elements (1936:271-287). He states that the cultural content of 

a society could be divided into several categories: universal traits 

common to all the adult members of the society; specialties shared by 

members of socially recognized subgroups of the society; and alternatives 

shared by some individuals but not common to all the members of the so

ciety or even to members of any one of the subgroups within the society. 

Redfield (1941:347-348) has pointed out that alternatives are of two 

kinds, traits which the individual may choose between freely and traits 

which are shared by some but not all the members of the society without 

regard to subgroups, for which Tax has suggested the term variants. 

Linton said that alternatives are few in small primitive societies 

but numerous in large civilizations. The more rapid the rate of cultural 

change, the more alternative traits will be found. Linton sees these al

ternatives as competing. "When a new element is offered to any society 

full acceptance is always preceded by a period of trial. During this 

period both the new and old trait or traits with which it is competing 

become Alternatives within the total complex." (Linton 1936:280). He con

tinued, pointing out that when important areas of culture are concerned 

one or another alternative will always be eliminated, that it is only in 
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peripheral unimportant areas that alternative behavior can be tolerated. 

He says that "the bulk of all cultural changes are in the nature of re

placements" (ibid.); and continues: 

It seems that the only traits which can survive indefinitely as 
Alternatives are those which have only a superficial influence 
upon the behavior of the society. Half a dozen ways of playing 
solitaire, two or three versions of an amusing story, or several 
conflicting theories as to the nature of the stars may persist 
side by side for generations... When it comes to socially im
portant ideas and values, the competition is much keener and 
always results in the elimination of one or the other Alterna
tive. (ibid. :281) 

While the universals and specialities form a well-organized and 

consistent unit, the alternatives are disorganized and inconsistent. If 

more and more new elements are introduced rapidly, the organized cultural 

core will be reduced as the universals and specialities become the alterna

tives of new competing items and ultimately the society must choose between 

alternatives and reorganize its cultural core or collapse. 

When there are very few elements of culture in which all members 
of a society participate... the group tends to revert to the 
condition of an aggregate ... The society is no longer able to 
feel or act as a unit... it is probable that there is a point 
below which participation cannot fall without a resulting col
lapse of both the society and the culture. (ibid.:283) 

The idea that alternative cultural traits are competing and nec

essarily inconsistent is implicit in statements that large complex civil

izations and cultures undergoing rapid change, that is, those cultures 

which have the most alternatives, are disorganized (Keesing 1958:405; 

Redfield 1941). The Wilsons in their discussion of social change in 

Central Africa used the useful concept of opposition. They found that 

some new cultural traits were indeed incompatible with old patterns. 

The Nyakyusa, to take a simple facet of the disequilibrium 
in which they are involved, lay great emphasis on hospitality. 
Entertaining his friends is an obligation of a rich man enforced 
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on him not only by conventional pressure - the stingy man loses 
prestige - but also by fear of witchcraft, 'the breath of menk , 
legitimately used by his cheated neighbors. Hospitality is 
dependent upon polygamy, for only by the labour of more than 
one wife can a household grow and prepare enough food to enter
tain well. Christians are thus in a dilemma.. They value both 
monogamy and hospitality. If a Christian takes a second wife 
he is suspended from membership of the Church, probably lives 
in fear of hell fire, and is ashamed before Christians and pagans 
alike, for the conflict is not only between Christian and pagan, 
but within the Christian group itself. If he is inhospitable 
he is both afraid of witchcraft and again ashamed (Wilson and 
Wilson 1945:126). 

In such a case there must be a reformulation of cultural elements 

to eliminate the conflict between opposing alternatives. 

The examination of Pascuan curing shows, however, that not all al

ternatives need be oppositions. Alternatives are not necessarily disorgan

ized and inconsistent and (if long lasting) confined to peripheral areas 

of culture. Three alternative methods of curing are found in Pascua today: 

the hitevi method, stemming from ancient Yaqui traditions; manda curing, 

introduced by the Spanish and associated with the Church and religious 

societies; and modern "scientific" curing, associated in Pascua with the 

dominant Anglo-American segment of Tucson and with educated, English-

speaking "progressiveness". In each case the alternative is an organized, 

internally consistent body of beliefs and practices. 

Herskovits has drawn attention to the concept of cultural focus. 

He defines cultural focus as the tendency of every culture to exhibit com

plexity, greater variation, in some of its institutions than in others. 

These are the aspects of culture in which the people take the most interest. 

He says that these dominant areas of culture are not likely to be taken 

for granted. Instead they will be the aspects most discussed. As a result 

of this lively interest possibilities for change will arise very frequently. 
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Resistance to change will be lessened. In such focal areas of culture 

Herskovits postulated that the greatest variety of culture, the greatest 

number of cultural alternatives, can be found. As examples of focal 

areas of culture he lists the technology of modern Euroamerican culture, 

the social organization of the aboriginal Australians, the supernaturalism 

of Medieval Europe. "Therefore we can state that the greatest variation 

in custom, manifest in the greatest complexity of form, can be looked for 

in the focal aspects of a culture, and that this represents either poten

tial or achieved cultural change" (Herskovits 1948:544). Conversely in 

areas of culture of less interest to the people, which are taken for 

granted and little discussed, a greater resistance to culture change 

will be met. 

Linton's discussion of alternatives and Herskovits1 discussion of 

cultural focus offer contradictory explanations of cultural variation. 

Linton implies that great variation can only long exist in fringe areas of 

culture. Variation in important areas of culture is disruptive; there

fore modern pluralistic civilization cannot long endure. 

What the modern world needs far more than improved production 
methods or even a more equitable distribution of their results 
is a series of mutually consistent ideas and values in which 
all its members can participate. Perhaps something of the sort 
can be developed in time to prevent the collapse which other
wise seems inevitable. (Linton 1936:287) 

Herskovits has said quite the opposite: that in "focal" areas of culture 

(areas of culture that may well be quite vital to the continuing life of 

the population) a great deal of variation may be expected. The data on 

Pascuan curing seem to cast some light on the question. Not all of 

Pascuan curing can be considered as a "focal" area of culture in Herskovits' 

terms "the aspect of culture that is focal to the interests of a people" 
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(Herskovits 1948:549-550). The focal interest of the people of Pascua 

is undoubtedly their yearly cycle of religious observances and the 

societies charged with their proper performance. The manda curing system 

enters the focal area only as a means of recruitment to the societies, 

and a supernatural sanction, fear of God's punishment in a return of ill

ness, to assure a faithful fulfillment of duties. It will also be 

remembered that a promise to join one of the religious societies is not 

the only kind of manda a person can make. He might instead vow to light 

a candle, make a pilgrimage, or give a fiesta. The hitevi system is one 

aspect of a larger area of ancient Yaqui traditions which are a symbol of 

Yaqui unity and of the distinction of Pascuans from other Spanish-speaking 

groups in Tucson. The Anglo "scientific" curing is one facet of the 

encircling presence of a dominant English-speaking majority. Though Anglo 

curing cannot be said to be a focal interest of Yaqui culture, adjustment 

of some sort to the expectations of the majority is of great concern to 

the population of Pascua. The maintenance of health and the cure of disease 

is obviously an important factor in whether or not the population will sur

vive. All of these various ways of approaching curing beliefs and practices 

are of interest to Pascuans and are much discussed in the village. We 

should expect then, following Herskovits' suggestion, variation in this area 

of culture. Indeed in Pascua three alternative methods of curing do exist 

without competition among them and without disruption of the fabric of the 

society. 

Following the introduction of new items into a culture there is some 

kind of cultural reorganization, of adjustment of old and new patterns. Some 

of the different kinds of social and cultural integration which can arise 
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out of a situation of lasting contact between two or more societies 

have been described such as: incorporation (new elements are accepted 

and fitted into the culture of the receptor society in terms of pre-

existent patterns and values); replacement (new elements are accepted 

and replace cultural elements of the receptor society in terms of 

patterns and values of the donor society); fusion (elements of the two 

cultural systems are combined into a single system in terms of patterns 

and values not found initially in either culture); and compartmentaliza-

tion (new elements are accepted but lack linkages with other complexes 

in the receptor society though they may serve identical functions). It 

has been observed further that incorporation is likely to result from 

situations of non-directed contact and replacement, fusion, and compart-

mentalization from situations of directed contact (Spicer 1961:529-534). 

These terms can be used not only to describe the results of 

acculturation in whole cultures but also in subsystems or even smaller 

elements of the culture. 

The processes of acculturation seen in Pascua are in part directed 

and in part non-directed. The contact between Pascuans and Mexican-

Americans and Sonoran Yaquis is non-directed. These groups have neither 

dominance over Pascua nor interest in changing Pascuan culture. Though 

it may be argued that Sonoran Yaquis have at least a moral dominance over 

some Pascuans, there is no evidence that they have any interest in chang

ing Pascuan culture. Anglo-American and Pascuan contacts are directed, 

but Anglo-Americans are not equally interested in changing all aspects 

of Pascuan culture. 
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When under a situation of directed acculturation new statuses and 

roles are established in the receptor society, a condition favorable for 

a fused type of integration exists. In Sonora, under Jesuit direction, 

the old rancherias were reduced to eight large villages and some basic 

elements of Christianity were introduced. In these villages new political 

leaders were created and new Church leaders and teachers. The new Spanish-

defined statuses were held by Yaquis and resulted ultimately in fused 

Indian-Spanish religious and political institutions. 

When under directed acculturation old statuses are permitted to 

exist along with new statuses a condition favorable for the persistence 

of alternatives exists. "Compartmentalization", the term chosen by Dozier, 

describes among the Indians of the Rio Grande Pueblos an extreme and 

probably rather rare form of the existence of alternative institutions. 

In Pascua the alternative curing institutions are not so sharply divided 

as to warrant the term compartmentalization. Hitevim continue to practice 

in Pascua along with manda curing and Anglo-American practitioners. 

Pascuans choose between alternative methods of curing. In the old Sonoran 

villages the Jesuits inspired a manda system of curing. The hitevim 

diagnosed and cured with dreams and herbs and massage. These systems did 

not completely fuse but remained distinct. Outside of the use of prayers 

to Spanish deities and a few herbs the practice of the hitevi uses very 

little of the beliefs and practices of Spanish folk medicine. This is a 

situation which stands in sharp contrast to other Latin American communi

ties described in the literature (Adams 1957; Clark, M. 1959; Foster 1953; 

Saunders 1954) . For the last thirty years Anglo-"scientific" medical 

practices have offered a third alternative method of curing. 
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Again under directed acculturation when a status is lost, a 

replacive integration may be found. The partera is lost to Pascua to be 

replaced by Anglo-American medical services. The birth customs of Pascua 

are rapidly being replaced by Anglo-American medical ideas and practices. 

When there is no alteration at all of the role structure of the 

receptor society, whether acculturation is directed or not, there is a 

condition favorable for an incorporating integration. The Pascuan layman 

continues to treat his own ills in accordance with customs held by his 

forebears. He adds from time to time ideas, such as the danger of empacho 

or germs, medicines like manzanilla or aspirin, as seem reasonable to him 

without basic altering of previous patterns of behavior. 

The existence of alternative curing institutions in Pascua may 

be expected to continue indefinitely so long as there is no alteration of 

the structure of statuses and roles. There are several factors which per

mit the persistence of the alternatives. The hitevi system of curing ad

mits of multiple causes of disease and multiple courses of treatment. The 

manda system is not incompatible because though God is recognized as the 

ultimate cause, it is believed that he works through a variety of agents. 

The fact that the Anglo system does not admit certain causes of illness is 

either unrecognized by Pascuans or reinterpreted, "Witches cannot harm 

Anglos but they can harm Yaquis". Not all of Anglo medicine is accepted. 

Many treatments and medications whose efficacy has been successfully demon

strated are eagerly sought after. Other treatments have not, in Yaqui 

eyes, been proven to be useful, nor has the validity of some Anglo ideas 

on disease etiology and prevention. Additionally because of distance, 

«s 

overcrowding of hospitals, and expense many kinds of Anglo medical care 

are simply not available to Pascuans. 
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Because of the closeness of other Spanish-speaking groups in 

Tucson and the communication between these people and Pascuans through 

friendships, radio, newspaper, stores, and so on, Pascuans may be ex

pected to add to their home medical care, ideas and medicines from 

Spanish-American folk curing. These will add to, rather than replace, 

Yaqui curing because of the continuing presence of the hitevi and the 

continuing communication between Pascuans and Sonoran Yaquis. In the 

same way the use of Anglo-American home remedies may be expected to in

crease in Pascua without replacing Yaqui or Spanish-American home 

remedies. 

If the structure of the contact community changes in such a way 

that Anglo-American "scientific" medicine is universally available to 

Pascuans (through the establishment of larger hospitals, more cliMcs, 

more free or low cost treatments and medicines, transportation to hospi

tal or clinic, etc.), there would be an immediate increase in the use 

of Anglo medical facilities. Demonstrations of disease prevention methods 

(impractical without providing to the village better access to water and 

electricity, and improved housing) would increase acceptance of scientific 

concepts of disease etiology. The increased use of Anglo medicine would 

not, however, replace hitevi curing even though the hitevi might be expected 

to deal more exclusively with cases of suspected witchcraft, diseases incur

able by Anglo methods, and sudden emergencies than he does at present. 

If the hitevi were eliminated by the dominant group, Yaqui medical ideas 

would quickly vanish to be replaced largely by Anglo concepts and treat

ments . To remove the hitevi without providing adequate Anglo medical care 

would increase to some extent the use of local Spanish-American curanderos, 
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but would leave the bulk of the population of Pascua without any kind of 

medical care other than prayer. Perhaps then a new set of curers, beliefs, 

medicines and treatments might arise in Pascua. Such a new curing institu

tion might well represent a fused Indian-Spanish-Anglo tradition. 

None of these developments could be expected to have the slightest 

effect upon the manda curing. So long as Pascuans adhere to Yaqui reli

gious beliefs the manda system can be expected to co-exist as an adjunct 

and alternative to whatever other curing beliefs and practices may be 

found in Pascua. 



APPENDIX I YAQUI MEDICINES 

In the following list Yaqui names are given first, then the com

mon Spanish and English names, and finally the botanical name. It has 

not been possible to fully identify every plant. The initials after 

each medicine indicate the informant who gave me the recipe: C - Carlos, 

M - Maria, P - Pedro, J - Jaime. 

Herbal medicines 

Yaqui Spanish English Botanical 

agave century plant Agave palmeri 

Holden (1936:82) lists the juice of the century plant used as a cure for 

sores. 

aguacate avacado Persea americana 

The seeds are mashed and boiled in water and the tea drunk for diarrhea.C 

ajeniibre ginger Zingiber officinale 

A piece of the root is placed under the nose of an unconscious person to 

revive him. C 

A piece is boiled with manzanilla and the tea is drunk to slow labor and 

to relieve its pain. M 

ajo garlic Allium sativum 

The clove is mashed and rubbed over the body to repel insects or choonim, 

or when pain or sickness is felt without reason and witchcraft is sus

pected. C 

191 
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akivea or echo pitahaya organ pipe cactus Cereus thurberi 

A paste made of the powdered fruit and olive oil cures sores. C 

The fruit is ground with kachania and the powder is rubbed on the body 

to reduce the amount of blood in the veins. (Some of the powder is 

mixed with water and a little drunk once a day for two or three days.) G 

It can be boiled with cana de raiz (sic), huchasko, huvakvena, manzanilla, 

pasote, sauco and wasarako. Some is drunk and some used as a wash for 

the whole body for sintea, blood in the mouth and urine. The treatment 

is repeated three times. C 

alhucema lavender Lavandula spica 

Holden (1936:83) lists alucema as a medicine applied to cuts and bruises. 

It is mashed with yerba del monzo, rosemary, and yerba Colorado. 

amapa dyewood Tabebuia sp. 

Holden (1936:83) states that a tea of amapa is given to smallpox patients. 

anis anise Pimpinella anisum 

Holden (1936:82) states that a bag containing anise seed, flax seed, and 

nutmeg is tied about the neck to prevent whooping cough. 

The flowers are boiled and drunk to relieve a painful stomach. P 

The flowers are smelt to stop sneezing. P 

azafran saffron Crocus sativus 

The powder is boiled with huchasko. strained, and a drop or two is placed 

in each eye to improve cloudy sight. C 

avachonda 

This is boiled with huchasko, huvakvena, and vaykanau and drunk for a 
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painfully swollen body. C 

babis verba del manso Anemopsis California 

It can be boiled and the tea drunk for weakness and frequent fatigue. C 

The root is boiled and the tea used as a wash for infected sores. C 

The tea can be drunk for chills but not in the summer because it is too 

warming. C 

A tea is made of it with huchasko, huvakvena, vaykanau, and wasarako and 

drunk and used as a wash for pains in the body and legs. C 

Holden (1936:82) lists this as one of four ingredients used to cure cuts 

and bruises. (see alhucema) 

The unknown Jesuit padre (1951:44) lists manso grass used for toothache, 

heartaches, just after childbirth, and to heal wounds. 

bachomo 

The leaf is put in the ear as a plug to relieve earache caused by wind or 

wind-blown dust. The dried plug is replaced by a fresh one as long as the 

pain lasts. C 

The leaves are ground and rubbed on a painful stomach. C 

Beals (1945:193) lists bacomo (Mayo) as a river plant steeped and drunk 

for headache and toothache. 

baiburia 

Holden (1936:82) lists this as a cure for headache. It is made into a salve 

with tallow. 

bibino 

The leaves are ground to powder and mixed with olive oil and rubbed over 
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the body to reduce fever. C 

Beals (1945:193) lists bibino (Mayo) as a mountain plant used for night

mares • 

bwasubwila yerba del indio Aselepiadacea probably 
genus Gonolobus 

This is ground and mixed with esmosgiar and rubbed on the body to reduce 

fever by opening the pores. C 

A tea is made with esmosgiar and tamkokochi and drunk for cases of severe 

fright or instead mixed dry and rubbed on the forehead of the frightened 

person. C 

The same tea can be used to wash the forehead of a woman in labor or after 

labor if she still feels weak. C 

It can be ground with esmosgiar, huchasko. huvakvena, machako, negrita, 

sitavau, vaykanau, and wasarako and the powder rubbed on the body to revive 

a person who has suffered a heart attack or a gun shot wound. C 

Ground with huvakvena, masokuta, pasote, wasarako, the powder can be placed 

on a painful spot, or boiled and the tea drunk as a more general analgesic.C 

Beals (1945:195) lists verba del indio as a Yaqui medicine used for surfeit. 

canelo cinnamon Cinnamomum ceylanicum 

Beals (1945:193) lists cinnamon as used for stomach trouble with orange 

rind, horse dung, and manzanilla. 

Holden (1936:82) lists a tea made from cinnamon bark, goma de Sonora, mint, 

alcohol, and cominos as a cure for dysentary. 

cardo santo blessed-thistle Cnicus sp. 

Beals (1945:195) lists Kardo as a Yaqui medicinal herb of unknown use. 
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Two flowers are boiled and the tea drunk for venereal disease. C 

Three leaves are boiled and the tea drunk as a cathartic. This treat

ment is used for gonorrhea. C 

carrizo river cane Phragmites communis 

Holden (1936:86) says a fractured limb is held in a splint of split bamboo. 

chamiso cane Artiplex canescens 

This is boiled with kovanau and taykonauwia and used as a wash to cure 

rheumatism, skin disease, and swollen feet. C 

chichivu 

The leaves are toasted and mixed with olive oil and tied on with a cloth 

to relieve the pain of rheumatism and swollen feet. C 

Beals (1945:194) says the Mayo use cicivu leaves on the anus and the roots 

as a laxative in childbirth. 

choi goma de Sonora creosote Larrea mexicana 

One of the four ingredients used as a cure for dysentary (see canelo). 

The flowers are steeped in the water a fever patient drinks to purify 

it. P 

For the uses of the Arizona species see kovanau. 

cominos cumin Cuminum cyminum 

One of four ingredients in a medicine used for dysentary (see canelo). 

cuhuca huisache acacia Acacia sp. 

The roots and twigs are ground with vaykanau and wasarako, mixed with a 

little water and rubbed on the body for aches and pains. C 
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Holden (1936:82) lists the use of the bark as a strip applied to the 

forehead with urine for headache. 

esmosgiar (sic) nuez moscada nutmeg Myristica fragrans 

One of three ingredients used to prevent whooping cough (see anis). 

One of two ingredients used for fever (see bwasubwila). 

One of two ingredients used for women in labor (see bwasubwila). 

One of nine ingredients used for heart attack (see bwasubwila). 

It is boiled with hiyakvivam, huchasko, huvakvena, kachana, machaho, 

nautoria, pawis, sikupuriasevo, tamkokochi, vaykanau, wasarako, and 

wirom (leaves), and the tea is drunk to relieve pains in the body. C 

It can be ground and the powder rubbed on bruises. P 

Holden (1936:82) lists nutmeg powder put on the forehead for hydrocephalus. 

--- granada pomegranate Punica granaturn 

Carlos had a piece of pomegranate rind in his collection of medicines and 

said that it was used as a medicine. I did not learn how. 

hachidia 

A flower is smelt to stop nosebleed. P 

haicocoa 

The berries are boiled and the tea drunk. It must be taken in very small 

quantities. It is good for everything. C 

Holden (1936:82) lists the use of the juice of the berries for pinkeye. 

hite Yacquinia pungeus or 
Pistacia terebinthus 

Beals (1945:194) says this is a small tree associated with curing. 
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hiyakvivam tabaco Yaqui tobacco Nicotiana sp. 

For medicinal use, the tobacco grown along the Rio Yaqui is preferred 

though other kinds can be used. 

One of thirteen ingredients used to relieve pains in the body (see 

esmosgiar). 

The smoke is blown into the ear and held there with a plug of cotton to 

relieve earache. C 

The ash is rubbed on the abdomen of women in labor to hasten delivery. M 

The ash is rubbed on the throat for sore throat. C 

Deer singers smoke it to warm the great amount of cold air they take into 

their lungs by singing all night. It prevents hoarseness. Hiyakvivam 

is thought to be warmer than ordinary tobacco. P 

It is mashed with huvakvena, sitavau, vaykanau, and wasarako and olive oil 

and placed on a sore that a witch has caused by intruding an animal into 

the body. The ointment is thought to extract the animal. If the animal 

is lodged in the heart an infusion of the herbs is drunk instead. C 

When a person is weakened by exposure or sickness, air can enter the brain 

and start it going around without direction. The person talks and acts 

incoherently. Smoke is blown into his ears and on his head and hair. The 

patient goes to sleep and the smoke gradually forces the air out returning 

the patient to sanity. C 

When one sees a chooni at night and is frightened, a little hiyakvivam is 

smoked and a cross is made on the forehead and on each ear with some of 

the ash. C 

It is ground with kwapaim and sprinkled on wormy sores. C 

It is ground and mixed with castor oil and beef lard to make a poultice 
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to relieve an acute pain. C 

hochako hoiasen blackbrush Flourensia cernua 

This is boiled and drunk to cure extreme weakness and paralysis. C 

huchasko brasil brazilwood Haematoxylum brasilette 

One of eight ingredients used for sintea (see akivea). 

One of four ingredients used for a painfully swollen body (see avachonda). 

One of two ingredients used to improve vision (see azafran). 

One of five ingredients used for pains in the legs and body (see babis). 

A tea is made with huvakvena, machako, wasarako, which is used to cure 

crippling used as a lubricant for massage on three successive days and 

drunk three times each day. C 

Steeped in cold water with huvakvena, masokuta, pasote, wasarako and 

yoisanauwa, it is drunk to improve circulation and relieve a tingling 

feeling. C 

Boiled with huvakvena, machako, and vaykanau, it is used as a wash for sores 

on the legs. C 

It is made into a tea with huvakvena. vaykanau. and wasarako and drunk for 

a weak heart. C 

Boiled with water, the tea is drunk to relieve a pain in the heart when 

one breathes. C 

It is boiled with machako and drunk to clean the throat and lungs and so 

cure tuberculosis. C 

It is boiled and the tea drunk to reduce fever. C 

Holden (1936:84) says it is used to cure fainting and scrapings of the wood 

are placed in gunshot wounds. 
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hu'upa mesquite mesquite Prosopes juliflora 

The leaves are wrapped in a clean cloth and steeped with a pinch of salt 

in a glass of cool water for two or three days. This infusion is drunk 

to cure sunstroke C or stomach ache P. Steeped with more salt it is used 

as a laxative. P Made with a great deal of salt it is used as an emetic. P 

Hu'upa and salt are used to cure rabies. P 

The leaves wrapped in a clean cloth and steeped in cool water are used as 

an eye wash to improve vision C, to remove cataracts. P 

The white inner bark is boiled and the tea drunk to clean the insides and 

so cure venereal disease. C 

The leaves are ground and steeped in water and drunk as an antidote for 

poison. C 

An infusion of hu'upa leaves is used as a hair rinse by women. It is left 

on for awhile and then rinsed off with clear water. It prevents a cold 

after washing the hair. P 

A twig of hu'upa is chewed to prevent a headache or a cold after bathing. P 

Wood from a lightning struck hu'upa tree is burned and the ash steeped in 

water. The infusion is drunk as a tonic to keep in good condition and to 

cure excessive fear of lightning. The ash can also be rubbed in and on 

the ear to cure earache and deafness caused by witchcraft. C 

A piece of hu'upa from Mexico will glow in the dark when a witch enters 

the house. A prayer is said and when the prayer is finished and the danger 

is past the wood stops glowing. A cross of hu'upa is worn about the neck 

to glow and warn of the presence of a witch. C 

An infusion of hu'upa bark taken from the side of the tree first touched 

by the rays of the rising sun is drunk to relieve stomach gas. P 
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Holden (1936:82) lists the mashed leaves used as a poultice for head

ache, the twigs as a cathartic (lbid.:84), and the wax used for ant bites 

(Ibid.:85). 

It was extremely difficult to identify this plant. The various Spanish 

names are sometimes used to indicate different plants and sometimes as 

synonyms. The sample of torete I obtained was identified as Bursea 

(Elaphrium) laxiflora Wats. Another herb, tasiovachium, was also 

identified as torete by one informant. 

One of five ingredients used for a painfully swollen body (see avachonda). 

One of five ingredients used for pains in the legs and body (see babis). 

One of nine ingredients used for heart attack (see bwasubwila). 

One of eight ingredients used for sintea (see canelo). 

One of thirteen ingredients used for pains in the body (see esmosgiar). 

One of five ingredients used to extract witch intruded animals (see 

hiyakvivam). 

One of five ingredients used to cure crippling (see huchasko). 

One of four ingredients used for sores on the legs (see huchasko). 

One of four ingredients used for a weak heart (see huchasko). 

One of six ingredients used to improve circulation (see huchasko). 

The seeds are ground with s ikupuriasevo and the powder sprinkled on to ease 

a pain or cure a sore. C 

It is boiled with pasote, vaykanau, and wasarako and the tea drunk by one 

who has suffered a bad fright. C 

huvakvena torete 
torito 
toro 

Stanhopea sp., 
Pachycornus discolor, 
Ostracyonidium quadricorne, 
Faramea odoratissima, 
Marytynia fragrans 

torote 
flor de torito 
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It is boiled in water with masokuta and wasarako and the tea drunk by 

one who has had a heart attack. C 

It is boiled and drunk as a tea for pains in the body. C 

The leaves and seeds are mixed with olive oil <and rubbed on, or boiled 

and the tea drunk, to cure internal pain or weakness. C 

Holden (1936:83) lists torito tea as a cure for hiccups, and (ibid:84) 

torete for coughs. 

immortal immortal plant Helychyysum bracteatum 

Holden (1936:83) lists it as a cure for typhoid, and (Ibid:84) to cause 

abortions. 

The unknown Jesuit (1951:48) says it was smelled for a pain in the nose. 

istafiate Artemesia mexicana 

It is mixed with sikupuriasevo and rubbed on a painful spot. C 

kachania ___ grounsel Senecio cardiophyllus 

One of two ingredients used to reduce the amount of blood in the veins 

(see akivea). 

One of thirteen ingredients used for pains in the body (see esmosgiar). 

Boiled with water and drunk it is thought to cure diarrhea, stomach aches, 

and rashes. C 

Holden (1936:84) states that a tea of cochana root and Palo mulato root 

is given for a blow in the stomach. 

kauvatay yerba Colorado Lantana envolucrata 

One of four ingredients used for cuts and bruises (see alhucema). 

The root is chewed to help loose or aching teeth. It is said to be good 
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for the gums. P 

The root is boiled with water and the tea is used to wash aching teeth. P 

The dry root is ground and rubbed on the gums to clean off the white coat

ing which accompanies the condition called savam. The treatment is re

peated two or three times or until the condition clears up. C 

kovanau hediondilla creosote Larrea divaricata 

One of three ingredients used for rheumatism, skin disease, and swollen 

feet (see chamiso). 

kwapaim golondrino Euphorba prostata 

This is boiled with water and used to wash the poison out of a rattle

snake bite. G It is boiled with water and two stones in a large tub. 

A person who has suffered a reptile bite can place the injured member 

in the steam and the poison is believed to drip out. C 

The powder is sprinkled on bad sores with worms in them. A little stick 

is used to push the powder into the sore. P 

Holden (1936:83) lists the use of golondrina for rattlesnake bite and 

(ibid:85) for rabies. 

The unknown Jesuit (1951:45) says swallow plant cures wounds. 

Lia 

Holden (1936:83) says a plant called lia is used to cure delirium. 

lxmon lemon Citrus limonum 

The peel is burnt, ground and sprinkled on sores. C 

Linaza flax Linum usitatissimum 

Linseed is ground and placed on the forehead, wet or dry to cure headache. C 
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Linseed ground and boiled in water is drunk as a tea for pains in the 

body. P 

One of three ingredients worn to prevent whooping cough (see anis). 

machaho or machako 

One of nine ingredients used for heart attack (see bwasubwila). 

One of 13 ingredients used to relieve pains in the body (see esmosgiar). 

One of five ingredients used for crippling (see huchasko). 

One of four ingredients used for sores on the legs (see huchasko). 

One of two ingredients used for tuberculosis (see huchasko). 

Pieces of the stem are boiled in water to make a cough syrup. C 

maiz corn Zea maize 

Corn cobs and silk are boiled together and the tea drunk to cure a diseased 

kidney, suspected when the patient has to urinate frequently. C 

malanisco 

Holden (1936:82) lists its use to cure diarrhea. 

malva dwarf mallow Malya rolundifolia 

Boiled in water and drunk and used as a wash it is thought to cure sores. C 

manzanilla camomille Matricaria chamomilla 

One of eight ingredients used for s intea (see akivea). 

One of four ingredients used for stomach trouble (see canelo). 

It is boiled in water and drunk with sauco and verba buena to cure diarrhea. 

C 

Leaves of manzanilla and sauco are mixed and ground with olive oil, and 

rubbed on the body to relieve coughs, chills, and high fevers. C 
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Boiled in water with sauco and drunk at the onset of labor to ease pain. M 

Manzanilla tea is drunk to shorten labor. M 

Manzanilla tea is the first thing given to a woman to drink after child

birth. It helps to ease the pain. P 

Given to babies to cure convulsions caused by taking the baby suddenly 

from a warm room outside. M 

P claimed that manzanilla is never taken by men. C denies this. 

Beals (1945:193) says the Mayo use it for heart, lung and stomach troubles. 

masokuta yerba del venada Turnera diffusa 

One of six ingredients used as an analgesic (see bwasubwila). 

One of six ingredients used to improve circulation (see huvakvena). 

One of three ingredients used for heart attack (see huvakvena). 

It is boiled with water and the tea drunk to cure sterility in both men 

and women. C 

Boiled with sugar cane in water, the tea is drunk to relieve menstrual 

cramps. C 

mochi 

Holden (1936:83) says mochi is used to cure scarlet fever. 

musue 

Beals (1945:193) says this is a mountain plant used to cure rattlesnake 

bite. 

negrita Pyrhula nigra 
Tullidora karwinskia 
Cithrarexylum 

berlandieri 

The sample I collected could not be identified. 
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One of nine ingredients used for heart attack (see bwasubwila). 

naranja orange Citrus sinensis 

One of four ingredients used for stomach trouble (see canelo). 

A warm orange is eaten to cure a headache or cold. P 

Nautoria 

One of 13 ingredients used for pains in the body (see esmosgiar). 

Ground and boiled in water it is drunk to keep oneself in good health. C. 

Beals (1945:195) gives hautoria as a Yaqui medicinal herb of unknown use. 

palospusi 

The fruit is placed in a nostril to induce sneezing to relieve a headache 

accompanying a cold. P 

palo mulato --- Zanthoxylum sp. 

One of two ingredients used for a blow in the stomach (see kachania). 

It is boiled in water and the tea drunk to cure pains in the body. C 

pasote (sic) Ipasote --- Chenopodium incisum 

One of six ingredients used as an analgesic (see Bwasubwila). 

One of eight ingredients used to cure sintea (see akivea). 

One of six ingredients used to improve circulation (see huvakvena). 

One of four ingredients used to relieve fright (see huvakvena). 

pawis chuchupate wild parsley Ligusticum sp. 

One of 13 ingredients used for pains in the body (see esmosgiar), 

The root is ground and the powder sprinkled on infected cuts and bullet 

wounds. It is thought to make the flesh grow together quickly. The cut 
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is washed first with peroxide or with a mixture of salt and sand boiled 

in water. C 

The root is chewed to relieve dizziness and nausea. C 

A bit is scraped off the root and boiled in a little water to make a cough 

syrup. C 

The powder is rubbed on the body to relieve pain or boiled in water and 

drunk if the pain is in the lungs or stomach. C 

Beals (1945:195) lists both kukupate and pa'uwis as medicinal herbs of un

known use. 

piorsia 

Beals (1945:193) says this is a mountain plant drunk in a tea to cure con

stipation. 

peyote • peyote Lophophora williamsi 

A jealous woman can use peyote to insure that her husband won't look at 

another woman. The button is placed in front of a statue of San Experdito 

(sic), candles are burnt, and prayers are said. The same ritual, given 

for another purpose, will obtain a new lover for a person. C 

oliva olive Plea europaea 

Olive oil is frequently used as an emollient to massage different powdered 

herbs into the patient's skin. 

A small amount of olive oil can be drunk and more rubbed on the abdomen to 

ease a person suffering from fright. C 

Olive oil can be rubbed over the throat and face, and about the ears to 

cure a sore throat. P 
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ricino castor bean Ricinus communis 

One of three ingredients used in a poultice to relieve acute pain (see 

hiyakvivam). 

The seeds are ground and mixed with olive oil. This ointment is massaged 

into the chest and throat to relieve the coughing of whooping cough. P 

The beans are worn about the neck to prevent whooping cough. P 

--- ressurection plant 

Holden (1936:84) states that an infusion is made of this and drunk to help 

a person recover from a blow on the chest. 

romero rosemary Rosmarinus officinalis 

One of four ingredients used for cuts and bruises (see alhucema). 

rosa de San Pedro Bignonea unigiscati 

The flowers are boiled in water and the tea drunk to reduce fever. C 

ruda rue Ruta graveolens 

The leaves are ground and mixed with ground sikupuriasevo and rubbed on 

sores to heal them. C 

rupa 

Beals (1945:193) says that the leaves of the rupa plant are put under the 

pillow to induce sleep. 

San Jose Ruellia humifussa 

To relieve a headache the leaves and slices of the root are tied on the 

forehead. C 

The seeds are steeped in cool water and the infusion irunk to reduce fever. C 
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--- sauco elder Sambucus coerulea 

One of eight ingredients used for sintea (see akivea). 

One of two ingredients used to relieve labor pains (see manzanilla). 

One of two ingredients used to relieve fever and chills (see manzanilla). 

One of three ingredients taken for diarrhea (see manzanilla). 

The leaves of sauco are boiled in water and the tea drunk by one suffering 

from a cold. The patient lies well covered up to induce heavy perspira

tion which is believed to cure the cold. P 

Sauco tea is given in a bottle to babies to cure diarrhea. M 

Salt mixed with sauco tea is taken as a laxative. C 

sevil cholla cholla Opuntia fulgida 

The fruit is cut up and steeped in water for four or five minutes, sugar 

is added to the infusion which is drunk to cure bruises. C 

The stems are burnt and the ashes mixed with horse bone ashes. The mix

ture is rubbed on the body to relieve pain. C 

These ashes are also used to coat the hands of a hitevi while he sets bones. 

Oil which is much slipperier is used only when a nerve is out of place. C 

Holden (1945:195) says that burnt and powdered cholla is placed on wounds. 

sikupuriasevo 

One of nine ingredients used for heart attack (see bwasubwila). 

One of 13 ingredients used for pains in the body (see esmosgiar). 

One of two ingredients used for sores and pains (see huvakvena). 

One of two ingredients rubbed on a painful spot (see istafiate). 

One of two ingredients rubbed on sores (see ruda). 
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situvau prob. Vallesia glabra 
if 

This may be the same as sitovara used as a medicine by Sonoran Yaquis 

(Spicer's field notes). 

One of nine ingredients used for heart attack (see bwasubwila). 

One of five ingredients used to extract animals intruded by a witch (see 

hiyakvivam). 

tamkokochi devilsclaw Martynia annua 

One of three ingredients used to relieve fright (see esmosgiar). 

One of 13 ingredients taken for pains in the body (see esmosgiar). 

A piece of the stem of this plant tied about the neck also helps to relieve 

fright. C 

The stem is mashed with a little water and taken to cure hiccups, or 

scraped into olive oil and drunk for the same purpose. C 

tasiovachium this may be torete 

Identification of this plant is unsure (see huvakvena). 

The herb is boiled and the tea drunk to relieve pains in the body. If 

there is no relief, powdered tasiovachium is massaged into the body. C 

taykonauwia toloache jimpson weed Datura sp. 

One of three ingredients used to cure rheumatism, skin disease, and swollen 

feet (see chamiso). 

Beals (1945:194) says toloache is used as an external medicine in Sonora. 

The unknown Jesuit (1951:46) lists toloache as a medicinal herb used for 

tumors and abscesses. 
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tema fresno ash Fraxinus sp. 

The leaves are boiled and made into a tea which is drunk at meals by people 

who are weak and drowsy. The tea sometimes makes a person nervous and its 

use must then be discontinued. P 

Holden (1936:85) says this is used for rabies. 

The unknown Jesuit (1951:50) says that teah, a variety of elm, is drunk in 

a tea after childbirth. 

trompillo Euphoria cotinfolia 

The roots are boiled in water and the tea drunk to cure diarrhea. C 

tuna prickly pear Opuntia sp. 

The mashed fruit is rubbed over a broken limb as an aid in setting the 

bone. C 

vachomo 

A piece of this is rubbed on a bit of cotton or cloth which is then put in 

the ear to cure deafness. C 

vayhuvahe verba de la snake grass Tagetes anisata 
vibora Phyllodendron enisototum 

Myriadenus tetraphyllus 

Vayhuvahe also means sea urchin in Yaqui. 

The stems are boiled in water and the tea drunk to relieve pains in the 

body so severe that it is difficult to move. C 

Holden (1936:84) says that this is used for lung trouble. 

vaykanau contra la caltrop, punc- Tribulus terrestri 
verba ture vine, bull

head 

One of five ingredients used for a painfully swollen body (see avachonda). 

One of five ingredients used for pains in the body and legs (see babis). 
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One of nine ingredients used for heart attack (see bwasubwila). 

One of 13 ingredients used for pains in the body (see esmosgiar). 

One of two ingredients used for pains in the body (see cuhuca). 

One of five ingredients used to extract animals intruded by a witch (see 

hiyakvivam). 

One of four ingredients used for sores on the legs (see huchasko). 

One of four ingredients used for a weak heart (see huchasko). 

One of four ingredients used to relieve fright (see huvakvena). 

The unknown Jesuit (1951:50) lists its use for chills and fever. 

wasarako 

One of eight ingredients used for sintea (see akivea). 

One of five ingredients used for a painfully swollen body (see avachonda). 

One of five ingredients used for pains in the body and legs (see babis). 

One of nine ingredients used for a heart attack (see bwasubwila). 

One of six ingredients used as a general analgesic (see bwasubwila). 

One of three ingredients used for pains in the body (see cuhuca). 

One of 13 ingredients used for pains in the body (see esmosgiar). 

One of five ingredients used to extract animals intruded by a witch (see 

hiyakvivam). 

One of five ingredients used for crippling (see huchasko). 

One of four ingredients used for a weak heart (see huchasko). 

One of three ingredients used for a heart attack (see huvakvena). 

One of four ingredients used to relieve fright (see huvakvena). 

One of six ingredients used to improve circulation (see huvakvena). 

The leaves are mixed with olive oil and used with a massage to relieve 

aches and pains. C 
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Scrapings of the wood are packed into a cavity in a tooth to relieve the 

pain. C 

verba buena spearmint Mentha spicata 

One of five ingredients used for dysentary (see canelo). 

One of three ingredients used for diarrhea (see manzanilla). 

The leaves are boiled in water and the tea drunk to cure diarrhea. C 

The leaves are steeped in warm water and the infusion drunk to relieve 

pain. C 

The leaves are mixed with olive oil and the concoction smelled to relieve 

pain. C 

yerba del golpe Alfilerillo lopezia 

This is mixed with ground rocks (sic) and a handful of salt and boiled in 

water. 

The tea is massaged on the body to cure bruises and improve circulation. C 

yoisana cana dulce sugar cane Saccharum officinarum 

The roots are one of six ingredients used as a general analgesic (see 
"•} 

bwasubwila). 

The roots are one of two ingredients used for menstrual cramps (see masoku-

ta) . 

The roots are one of six ingredients used to improve circulation (see 

pasote). 

Granulated sugar is one of two ingredients used to cure bruises (see sevil). 

Yucca Spanish dagger yucca sp. 

Holden (1936:82) says that after a person has had whooping cough his house 
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is fumigated by burning Spanish dagger in it. 

Miscellaneous medicines 

Vegetable 

Ashes 

Tobacco ash is used in a number of ways (see hiyakvivam) and cholla ash 

(see sevil). 

Ordinary wood ashes are rolled in a cloth and wrapped about the throat to 

cure a sore throat. This treatment is especially used for children. P 

A child suffering from pujos is wiped with a cloth by a man named Juan, 

the cloth is shaken into ashes, and the ashes buried. 

Bean meal 

Holden (1936:85) says that bean meal is used to cure rabies. 

Brea 

Holden (1936:85) says that some kind of tree resin is rubbed on the abdo

men to cause abortions. 

Cana de raiz 

Stalks of roots (?) is listed as one of eight ingredients used for sintea 

(see akivea). 

Corcho 

Holden (1936:84) says this is a cork-like pine used to cause abortions. 

Wirom 

This simply means leaves in Yaqui. It is one of 13 ingredients used for 

pains in the body (see esmosgiar). 
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Animal 

Beef 

Holden (1936:82) lists the liquid steeped from dried beef gall as a cure 

for earache. 

Beef lard is one of three ingredients used in a poultice for acute pains 

(see hiyakvivam). 

Deer 

Deer bones are ground and rubbed on a sore caused in a hunter by the 

deer's seataka. C 

Deer horns and bones are burned and ground and rubbed on the patient to 

cure measles and chicken pox. C 

Deer skin is used to make a tourniquet to stop bleeding. The tourniquet 

is placed directly on the wound. It is not effective if made of anything 

else. C 

Gila monster 

The bite of a gila monster is cured by cutting off the legs of the offend

ing animal close to the body, mashing the body and smearing it on the 

wound. C 

Glue 

Holden (1936:85) says commercial glue is put on ant bites. 

Horse 

Ashes of burned horse bones are one of two ingredients used to relieve pain 

(see sevil). 

A twisted strand of horsehair is used to scratch itching spots. C 
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Insect 

Insect bites can be cured by catching the offending insect, grinding it 

and rubbing it on the wound. C Beals (1945:195) says that mashed scorpion 

is rubbed on a scorpion sting. 

Holden (1936:82) says that the excretion of a small black insect called 

pinocate is made into a tea for small pox. 

Peacock 

Deafness can be cured by turning a peacock feather in the ear four times. 

This cleans out dust blown into the ear. C 

Saliva 

Saliva is used to massage the body of a person bit by a rabid animal. C 

Holden (1936:85) reports the same treatment. 

Saliva is used in almost all cases where witchcraft is suspected. The en

tire body can be massaged or saliva applied in the sign of the cross to 

the throat or forehead or to a wound. C 

Sea urchin 

A small piece of sea urchin spine can be held under the tongue to prevent 

sunstroke when working in the hot sun. C 

A bit of the ground spine is sprinkled into the eyes to remove cataracts. 

P and C 

Shell 

The shiny interior surface of any shell can be ground and sprinkled in the 

eye to remove cataracts. P 

Holden (1936:85) states that a heated conch shell covered with tallow is 
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inserted in the rectum to cure hemorrhoids. 

Snake 

The gall bladder of a snake is one of three ingredients used to cure 

rattlesnake bites (see kwapaim). 

Tainted meat 

When a person is sick from eating tainted meat, a piece of the same meat 

is toasted, steeped in water for about five minutes and the infusion 

drunk. C 

Tallow 

Tallow is used in the cure of hemorrhoids (see shell). 

Tendon 

Holden (1936:80) states that a piece of tendon is tied about the wrist of 

a newborn child to prevent whooping cough. 

Turtle 

The warm blood of a land turtle can be used to predict the outcome of an 

illness. Mixed with red clay it is smeared on the patient. If the mixture 

hardens immediately he will recover; if not, he will die. C 

To cure severe sun burn the entire body of a sea turtle is cut up and 

boiled and the broth drunk. C 

Urine 

One of two ingredients used for headache (see cuhuca). 

Urine is mixed with red clay and rubbed on a painful stomach. A newspaper 

is laid on top and the mixture is left on until it is hard and dry. 
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Holden (1936:82) says that pains in the chest and back are treated with a 

paste of caliche and the urine of a boy under 15 years of age. 

Mineral 

Caliche 

One of two ingredients used to cure pains in the chest and back (see urine). 

Earth 

Beals (1945:193) says that damp earth is used to cure a rattlesnake bite. 

Red clay 

One of two ingredients used to predict the outcome of an illness (see 

turtle). 

One of two ingredients used for pains in the stomach (see urine). 

Rocks 

One of three ingredients used for cuts and bruises (see verba del golpe). 

Salt 

One of two ingredients used for sunstroke (see hu'upa). 

One of two ingredients used for rabies (see hu'upa). 

One of two ingredients used as a cathartic or emetic (see hu'upa). 

One of three ingredients used to wash cuts (see pawis). 

One of three ingredients used to cure bruises (see yerba del golpe). 

Salt and peroxide are mixed together in water and used as a mouthwash for 

sore throat. P 

Salt is mixed in water and drunk when one has been out in the sun too long. 

It relieves headache, dizziness, and nausea. C 
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Salt is dissolved in warm water and given to a baby when his stomach is 

sore and swollen. M 

One of two ingredients taken as a laxative (see sauco). 

Sand 

One of three ingredients used to wash cuts (see pawis). 

Soda 

A mixture of baking soda and olive oil is rubbed on a baby's painfully 

swollen stomach. M 

Water 

Water is used with most medicines to make teas, infusions, and washes. 

Plain water drunk slowly will calm a person who has suffered a bad fright. 

Plain water is good for a feverish, nervous patient, drunk and used as a 

wash. C 

Patent Medicines 

Alcohol 

One of five ingredients used for dysentary (see canelo). 

One of three ingredients used for rattlesnake bite (see kwapaim). 

A drop is placed on blisters to cure them. C 

Some is placed in a cut to stop it from bleeding. C 

A massage with alcohol is good for a person who feels tired all the time. 

Anacin 

This is used to relieve pain and to cure colds. C, P, J, Carmen 
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Aspirin 

Aspirin is good to relieve pain and to cure colds. C, P, M, Carmen 

Cough syrups 

A variety of cough syrups are used in Pascua to stop coughing. C, P, J, M, 

Carmen 

Dr. Ross Life Pills 

These are taken as a tonic. P 

Kaopectate 

This is used for diarrhea, especially in children. J, M, Carmen 

Mentholatum 

The ointment is rubbed on the forehead of a feverish baby. M 

It can be used as a rubdown to cure convulsions in a baby. M 

Peroxide 

One of two ingredients used for sore throat (see salt). 

One of three ingredients used to clean a cut (see kwapaim). 

Peroxide is used plain as a gargle to cure a sore throat. C 

Sal Hepatica 

This is used as a laxative. Carmen 

Vick's 

The ointment is applied to relieve pain. C 

It is rubbed on the ear to cure earache. C 

It is rubbed on the throat to cure a sore throat. C 



A bit placed on an insect bite will stop the itching. C 

It can be rubbed on the forehead of a feverish baby. M 

It can be used as a rubdown to cure convulsions in a baby 
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