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--An especially fearful group of
spirits called bohwaletik roam the
wooded hills in the late afternoon.
These Spirits, "who look like-
Ladinos, are feared because they
cut off people's heads to feed to._-
the church bell in a neighboring
town or to givé to the spirits of
major construction projects, such -
as dams... .

June Nash, IN THE EYES OF
THE ANCESTORS
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L INTRODUCTION - n

-

”Stranger‘iq\Our Midst" S

N ' This book is about Guatemalan Indians,
the Maya-speaking peoples of the hlghlands..
Its aim is.tc set down sonie of the cultural
1mollﬁat10ns and problems of curreht efforts
that aim toward "national 1ntegrat10n" of

Lot tradltlonal enmmupltles. ,These communities
are increasihgly subjected to accelerated
processes of change from the out51de. often
W1th no more to go, on than’ good inte ntions -
and without the benefit of.more than the most
superficial knowledge qf contemporarx or ~

' historical Indian society. What is missing
most of all is insight: into the kinds of tra-
ditional value systems that, motivate and
govern the society and the majorlty of its
members. ;

. The pitfalls in guyided culture change
are many. To point them out is_not meant to
take away the inndvator's mdtivation.., ‘
Rather, it is intended- .to help him ach;eve

+ “a certain objectivity; to help him dissociate
as far as possible from hi§ own culturax
_values'without romantically overvaluing the,
"underdeveloped" culture. From that vantage
point he will be better able to, identify the

~ . »
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traditional culture's real shortcomings,

earn the respect and confidence of its bearers,
and assist them in adopting those modifications
that will make the culture more workable with-
in the context of the modern naticn-state.

To do so it is necessary to get rid of
cerl.ain preconceptions. The culture into
which the innovator moves is not really

« ‘"deficient" in anything. It is not backward.
It is not out of step. The idea that a group\\

of people is outdated and must be modernized,

brought vup-to-date, is preﬁosterous. It is

ethnocentrism at its most glaring. Yet we

reinforce it constantly by calling much of

the world and its myriad functioning cultures

-~ -“urderdeveloped. "

Undegdevelopedéby whose standards?
Within and of itself, no culture is under-.
‘developeé. The weakest culture, in our eyes,
is in reality a successful system: a deli-

catély balanced organism which has been
adapting successfully for thousands of years,
surviving all kinds of change$, and making
those modifications necessary to preserve its
equilibrium through time. From this it
follows that there is no such thing as an

~ -'"unchanging" culture. A society incapable of

-

ad§pting is doomed to extinction. That can

*
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hardly be said oJ people who have lived in .
the same highland environment for at least
five thousand years, passing in the process
from hunting and collecting to milpa agricul-
ture, adapting to a COmplex’indigenous civi-
lization and surviving its destruction, and
enduring as viable peasant communities
through the enormously disruptive religious,
political, and economic changes of conquest,
colonization, and independence. They were
able to do so not by refusing to change, but
rather by selecting those innovations that
they considered most harmonious with their
cultural system and by adopting them at a
pace that allowed for absorption without
serious disruption of any of the sectors that,
together, make up the cultural whole.

It is this ability of cultural systems °
to select innovations that prove workable in
their particular environmental and cultural
settings that assures survival--not mindless
conservatism at one extreme, or adoption of
change for its own sake, regardless bf the .
consequences, at the other extreme. If there
is one vital warning signal for guided
culture change it should rcad "GO SLOW!" If
change is tao sudden, if innovations that
threaten internal balance are forced upoﬂ a
culture, with resultant disruptions of vital

3 -
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sectors, the whole system will collapse.
History is full of such examples, but we rarely
learn from them.

A culture--any culture--must be ap-
proached as a system in equilibrium; as
something more than an accidental collec-—-
tion of traits. It is a unified whole, with
its constituent parts consistent with and
adjusted to one anoth r. The equilibrium
is not static, however. It is horrowed or
invented, and it may be completely destroyed
by too sudden and fundamental a series of
changes.

The innovator must accept that his own
culture is only one of many such systems and
that it is in no vital way different from or
superior to any or all of the others.
Western man might consider himself fortunate
that his culture has chosen applied science
for special elaboration, rather than religious
ceremonial or head-hunting. But only an
incurable optimist would maintain that our
religious beliefs, our treatment of the
environment., our attitudes toward sex and
reproduction, our human relationships, oOr
our political institutions are more rational
than those of other cultures, including the
most exotic.

But if cultures are indeed systems in

“~
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equilibrium, what 5ustificatiou is there for
‘guided culture change? The answer is that

each culture has within it a normal component 1
of negative aspects. These are to be found |
in all cultures, "simple" or '"complex." As ‘
a rule, the normal dose of negative elements ‘
can be overcome by normal‘cultural processes.

But it can alsc happen that because of over-
specialization or for some other reason a ‘
culture may elaborate a particular sector at

the expense of others and thereby create
roadblocks to its own internal development

and even threatén its internal equilibrium.

Our ow.r culture provides a case in point. ‘

For a generation now, we have concentrated on

the development of ever more sophisticated

and destructive instruments of warﬁgas well

as the technology of space exploration). 1In

the process, our weapons systems have acquired

a dynamic of their own, becoming constantly

more complex, expensive, quickly obsolescent

and difficult to reconcile with the urgent.

‘needs of other sectors of our culture. Our
internal equilibrium is disturbed and there

is fear that it may collapse eutirely. In

the Maya case, there is reacon to believe

that the spiraling overelaboration of

religious ceremonialism that characterized

the classic period may have had similarly
negative effects and eventually contributed




to, if not actually caused, the collapse of
classic civilization in the ninth century A.D. . -
It is doubtful, however, that many Maya were
cognizant of what was happening or that they
could have done anything about it if they
were. -

Such™dramatic overelaborations can be
seen as aberrant growths, of a potentially
disastrous nature somewhat analogous to run-
away cell growth: hnlike minor pathological
conditions, the human organism finds it
difficult to control without help ffom out-
side. N

Less spectacularly, the small-scale

societies of the Maya5high%§nds are also

cultural systems. Some represent the normal
dose that is present in any culture and can
be dealt with satisfactorily by the society's
internal dynamics. BuUt these societies no
longer live in a world of their own. Unlike
the natural ‘environment, the social environ-
ment that surrounds them\EJ‘to which they
must édapt if they are to survive -- is not
neutral. On the contrary, it is highly
active, exerts numerous pressures and makes
demands, while itself experiencing accelerated
change on many levels. In this context,
internal cultural dynamics are insufficient

" beset by negative elements within their
to deal with even the normal dose of the )




negative, much less with any potential

aberrant growths that might impede the

culture's’ability to adapt. - It is not that

the culture is in itself weak, or backward,
or underdeveloped, but rather that the.
external world is too impatient to allow for
those orderly processes of adaptation that
served so well in the non-technological past.
It is this that justifies the whole concept
of guided culture change.
\ It should not be forgotten that the
most urgent problems besetting these societiesf
which call for intervention, are not their
own'creation but were thrust upon them by
eﬁternal forces over which they had no
control. If they are underfed it is not
because they never learned to!pultivate the

soil but because the richest lands and natural

resources have been appropriated by others.

If there is social inequality it is because

others have the power to enforce their

assumed superiority. Of course, there has
always been sickness, but the most debilitat-
ing diseases afflicting the highland Indians

today are Furopean in origin. The needle is

more effective against measles and smallpox

than the shaman's chan;, but ﬁhese and other

- illnesses were unknown in the Americas before
the conquest. Pollution of drinking water
was never a problem before the Spaniards




introduged domestic animals. The livelihood

and skill of potters and weavers were never e

in question before the machine age. Loans,

credit or merchandisiné were no problem until

these communities were drawn into the money

economy. And, finally, if there is pressure

for economic and social integration of' the

highlands into the nation-state, it is because

of national ideals and the needa for Guatemala

to compete in the world market, not because

the Indians themselves are especially con-

_scidus of a larger citizenship than that of

‘their own community. . e, o T T
It is in relation to these and related

problems that certain aspects Of the native

culture may indeed be aberrant, even if they

are perfectly compatible with the indigénous

elements of the total system. But who is.to

tell a society that a certain elaboration is

counter-productive and that its reﬁlacement

with an innovation will facilitate development

and make thexculture more v}able in the face

of external pressures? Clearly this can best

be done by someoné‘who is not a member of

the culture (or, in another context, one whc |

has succeeded in disassociating himself to i

some extent from his own culture -- what an |

anthropologist has called "purposeful |

alienation"). The reason is that, as a rule,

members of a culture who are deeply committed |
© : : |

8 ' |
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to it are likely to c0n51der mpst of its

elaborations per fectly* normal; they are.unable
to perceive when these become .aberrant or
counter-productive. They may even regard any
questioning of such elaborations as an attack
on the culture as a whole, .

If not in so many worés, the ultimate

~aim and effect of the innovator's efforts -

\

is to help the Indians break a centuries-
old pattern of exploitation and dependencey
The implications of this are far-reaching.

At the same time,_however, he should be undér -

no illusion that adoption of innovations

will automatically'result in national inte-
gration. There is no question”that manifestly
disinterested government-sponsored assistance
to the Indians should bring with it a some—\
what’greaFer“consciousness of belonging to
the larger nation. Ironically, however, it
has lately been found that socio-economic
efforts to bring about Indian integration
tend to strengthen rather than weaken group
solidarity and 'ethnicity. This has been the
experience in Mexico, where the expressed
goal bf'QEe“IhStituto Nacional Indigenis a
is national integration: makihg the presently
marginal Indian'a'productive pérticipa t in

all phases of Mexican national life. 'But

" the Indian response to local development has

N .._————-_—/r
been to become more firmly attached to his own

9
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lifeway as an Indian, at the same time®
selecting and adapting those aspects of the
natioral society that he finds most beneficial.

To put it another way, it is not that
development efforts are making the Indian more
"indigenous"; rather it is that the removal
of some of the more obvious disadvantages of
a depressed economic and social status
enhances the ability of the Indians to
continue to be theémselves. Because they are
used to adapting to changing circumstances
all around them, they will gradually select -
innovations that prove useful and reject
those that tﬁreaten their internal stability.

But they do not’cease to be Indians.

It may be that this is an inevitable and
necessary developmental stage in the evolution
of the plural society within the boundaries
of modern nation-states with ethnically and
culturally diverse populations. That this
stage is not confined to so-¢alled "under-
developed" or "emerging" nations is clqgr
from the recent experience of the United
States, where the socio-econéMic‘Egality of ° |
ethnic minorities has never fit the myth of
the meltiﬁg pot. '

These opening remarks, like the rest of
the boék, are intended to be a guide, not an

encyclopedia. This introduction, it is hoped,
N 3
—w%&%{a%spt~theustranger in the Maya world to

n\\\\ 10
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some intricacies of social behavior and their
ideological basis. There is no attempt to:
cover in detail every topic related to tradi-
tional culture or the processes of change,
although the reader will flnd a varlety of
3 practical issues discussed. One often hears
the word "primitive" in relation to small=- .
scale societies such as those of the Guatema-
lan highlands, but the truth is that the Indian
world and the problems of culture change )
— (whether guided or spontaneously generated by
internal dynamics) that impinge upon it are
far too complex to be contained ‘even in a
considerable library, let. alone a 51ngle
volume. This book should be read as a kind
of cultural road map, emphasmzlng selected
landmarks of concern to national,‘regioﬁal
and, above all, local plannlng and action
programmlng, and wurnlng of troublexspots in
the cultural landscape where the goxng is
likely to be rough for “the stranger ) -
o ~ Above all, it deals‘with ideas, not by
themselves in a vacuum But sin the context of
the daily struggle for ex1stgnce-—agrlculture,
nutrition, health and didease, community
cooperation and conflict, education“uand the
like. There is no single chapter devoted
spec1f1callyrtQ rellglon, neatiy categorized
and pigeonholed and dlvorced from the rest of
life, as if ideology and values belonqed on

11

T : gﬂ‘




. -

some separate plane, pertaining only to cerrain
days of the week or certain actions of man.

¢ Rather, religion--or, if you will, ideology--
"is discussed in its proper context° everywhere.
This is because nothing a Maya farmer does is
without this overriding ideological component,
whether it be the choice of seeds to place in
the ground, the use of fertilizers for his EE;EQ
(maize field), the protection of a water hole
against. pollution by_animals,” the bu;ldlng ‘of
.a house, or the curing of a‘sick child. This

pervasive ideological caﬁgspent consists of a
great complex of béliefs/and rituals which xep-
resent a blend of pre-H spanlc tradltlons and
thosd i ntroduced by forte or persuaslon by the‘
Spanish conquerors in the sixteenth century and
‘after. It involves sacred concepts of how the
world was ordered and why; what man's place is
in the universe and hcw he relates to his_ land,
his plants, his animals, his community, the,

*-1living and the dead; and how he must act to
assure his own survival and that of his kinfolk.,
It has been the painful‘experience of.too many |

_ planners that to ignore or dismiss these ideas -

as mere "superstiiion" or quaint folk Peliefs

of no consequence to technical or socio-economic

development programming is to insure failure

from the start. .

= ' Take, for example, the belief in head-

taking bohwaletiks,cited above. As it happens,
that bellef exists in a Tzeltal-speaklng
[KC 25 12 . s
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community in the May\ highlands of Chiapas,

Mexico, rather than in\Guatemala. But rural Maya

culture trascends modern political. boundaries,

and the same tradltlonﬁ or one very much like
it, might be encountered almost anywhere in the
highlands. It says ‘a gneat deal about Maya
attitudes toward Ladinos| but .is itcreally more
than an outlandish super tigion? Is it of
relevance only to Maya-Lddino relations but not
to efforts_to modernize particular community?
On the contrary, it is p ecisely this kind of
belief and the world view it‘represents that
will confront ‘the promoter of change; he should
be prepated to deal with|it. Otherwise, his
best efforts may be frus rated without his
ever under tandlng why A : .

The roots of ﬁhe béllef in bohwaletiks
—-- and of other ideas about the supernatural

-- may lie in' ancient aya religion-and in the

effects of conquest ard colonization on Maya
society. A thousand And more years.ago, before
European invasibne, zie Maya constructed great
te&ples, pyramids, /nd other religious structures.
Many of these contg@in evidence of human sacri-
fice: people as w¢ll as animals were sacrificed ‘
to the ancestral épirits and presumably to the ‘
|

souls of the sa 4ed buildings themselves when

they were erectfed. Today, chlckens, turkeys,
LS
and sheep are sacrificed when a new house is

built, in the/belief that each structure has
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its cwn spirit or soul. (A plot of earth,
a spring, a hill, a tree,,a'mountain, %eople,
animals -- all are believed'to have souls.)

' The archaeolégical record also shows
th%t offerings of .heads were common. Severed
skulls have been found in many sites, and
there were'symbol;c offerings of heads
beautifully sculptured in lime plaster.
Somét@mes_plaster and‘peal skulls were
combined: a plaster portrait head might
contain acskull, perhaps of a sacrificjal
victim or deceased ancestor.* )

Post-&onquest history gives other clues
to possible origins of the bohwaletik idéa.
The canquerors exacted an enormous toll of
Indian life in exploiting mineral resources
and constructing churiches and palacés. Innu-
merable Indians -died as forced laborers .on
colonial Spanish construgtion projects. The
idea of human sacrifice in connection with
the erection of sacred Maya edifices and the
é;perienc; of lives sacrificed for the colo-
nialists' purposes may well have persisted
through time as eflements of traditional
thought. The belief in supernatural beings
who cut off people's heads as offerings to

*An examp1e may be seen in Father Ildefonso
Rossbach's little archaeological museum in
Chlchlcastenango in the Department of Quiche,
in the western highlands of Guatemala.

14
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3 . A
;érits inhabiting dams and other construc-

tion projects, 1nclud1ng Ghurches and chuich

bells, is less fantastic seen in terms of the
past.

L4
»

How real the head-taking bohwaletiks
are to the Indians can be seen from anthro=

pologist June Nash's account of ‘how lone :
Ladinos found wandering about at night near
the community in which she lived have been : 2
killed by? Indians in the belief that they
. Were not humans bt manlfestatlons of
bohwaletiks. . o
' v 'Of course, it is hardly possible to -
' predict prec1se1y how s Belief ¥n spirits
who take human heads =2 or for ‘that matter :

. any ,othér indigenous tradltlon‘—— might

A

impinge upon a patrticular soc1o—econom1c
progect But such predlctlon 1s not f£he .
purpose of this book What is needed is .

i some intellectual an emotlonal preparatlom ) ‘
for the consequences of a view of the world

R 1n which witches ang, splrlts are as real and \
' commonplace as, let us sSy hoon landings
. . +are to the chlldxen‘of the.telev;51on age. -
Nevertheless,/thereg 1s.a spec1al problem .here, ,
Y to Wwhich we//iluded brlefly above: It may
) well happen that é‘khpernatural belief such .
Q\jqf the belief in head- -taking spirits, will
‘blocK the best-laid plans of, a community
4 develcpment worker, w1thout His ever learnlﬁg
the true reason that people~§1dn t show up to *
'c“',. i 15 '
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start dlgglng the 1rrlgat10n project that
they had all agreed woula be of great econonic
benefit to the community. It is not that
people are so secretive about their beliefsf
There are any number of good, detailed studies
of traditional beliefs in Mafa communities
(after all, the Indians themselves told June_
Nash about the existencdé of the bohwalet iks

in her Tzeltal village). Nor is there ‘ >

necessarlly a wish to deceive. The trouble

is that the Indian, no matter how isolated

in the physical sense or-how "tradition-
bound" 1deologlcally, is hardly unaware of

the attltudes of the modern world toward his
deeglyrherd baliefs, whether they are purely
pre-Hispanic or a mixture of ancient Maya
‘and colonial Christian traditions. It may
even be that he himself is ambivalent about
the existence of a particular kind of spirit.
But in all cases he will be reluctant to
:expose himself as "backward" and "uncivilized"
to a stranger, an educated man, someone
representing the modern, outside world.
Priests and missioraries have been telling
him for centuries that his most deeply felt
religious beiiefs are "falsehoods" and |
"superstitions," if not worse. His beliefs |
have Eersisted nevertheless. . But he also

knows gnite well that a lot of people, even

those who profess to admire Indian culture,

16
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regard his ideology as little more than quaint

folk beliefs; outmoded impediments to modern-
‘ization and socio-economic development.* Why,‘.
then, should he lay himself open to ridicule?
Instead, he becomes fdefensive and secretive.

He does not wish to admit to believing that - R
if a construction project was begun, evil

.beings might cut off heads to offer to the

spirit of the new project. If he is chal-

lenged about his reasons for voting for the

dam or the anti-erosion barrier and then

failing tgishow up to do the work, he may

of fer a dozen excuses, all perfectly "logical"

but all unrelated_to the real isste. The
true .reason remains unspoken. It may even

(33

be unconscious. NoO one comes @ut and says,
"Yes, Don'Ricardo, it is as you say, this
project may help us,.it may be of great
‘economic benefit. But we would rather not
take a chanc; on losing our heads. After”
all, we managed to get along all these years
without the dam."

What.all this boils down to is that
cross-cultural communication is an enorwously

difficult and complex art--which is not to say

*As field workers have discovered over and
over, many Indian beliefs are ,in fact shared
by the Ladinos who live in the same community,
a fact that helps to reinforce the Indian's .
confidence in the validity of his own traditions..
17 .\‘ .
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that it can never be mastered, or that Indians
and non-Indians live in such totally different
worlds that no one can bhridge the gap on any
level whatever. What needs to be emphasized
over and over adgain is that it is a matter of
different worlds, not just of differept
languaggs. There is nothing wrong with
taking the stand that since Indians are,
after all, human beings, it should not be
too hard for outsider and Indian to find some
common ground, some means of relating to one
another. It is not wrong; it is just
simplistic. We have to learn to accépt that
'the reality of head-snatching witches can be
and often is more powerful than the reality
of economic benefi£ from modernization. It
is a question of diffeFent wor 1ld views;
dif ferent value systems.

Language, of course, enters in. Both
North American development worker and Indian
have to translate what they want to convey
to each other into a third language that .
both speak imperfectly (namely, Spanish),
which hardly makes it easier to cross the °
cultural gulf. The anthropological linguist
Edward Sapir (1951) pointed out years ago in
an essay on linguistics as a séiencg that
people do not live in an objective world
alone but are very much at the mercy of the
language that, over a long, period of time,

18
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has evcived into the communal medium of

expressiorn, and communication in their society:

It is quite an illusion to imagine
that one adjusts to reality essen-
tially without the use of language,
and that language is merely an
incidental means of solving
2pecif1c problems of communication
r reflectlon The fact of the
matter is-that the "real world"
is to a large extent unconsciously
built up on the language habits of
the group...The worlds in which-
different soc1et1es live are
distinct worlds, not merely the
same world with different labels
attached.

In addltlon to learning a totally new

set o{ symbols, & new spoken and "silent"

language, and a new life style, then, the

agent of change in rural Guatemala will be

forced to .come to E“rms with a totally

different way of codlfylng reallty, a totally

alien world view. Just what does this world

view cons#st of? In general terms, what the

anthropolégist Sol Tax said about Guatemalan

Indian 1diology in 1941 still holds true

today:

1
1

...sun and earth, river and hill

- are anthropomorphized; animals

talk:; plants have emotions; it is

i possible for a hoe to work alone;

such things a@s fire and maize are

'capable of direéct punitive action.
‘A pair of twins, a mute, and a six-

‘toed man have spec1al powers; a
|woman by her organic nature is

~
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danigerous to masculine strength:;
some. people have such natures that
with,a look they bring disease to *
one who is 'weak of blood.'
Animals; plants, humans alike
-change their natures with the
phases of the moon. People can

. change into animals; ghosts are
always abroad:; ‘‘he soul of a

per son. leaves his body for hours
or days while he still lives.
Sorcery is a c)mmonplace, and an
important part in treatment of.
disease is divination and ritual...
These are not simply superstitions
still left to a few old peoples
they are part of the life of the
community, shared by old and young
alike and normally taken into
consideration in determining
courses of action. They are
premises upon which the people
ordinarily reason and the con-
siderations which shape action:
you do not buy lumber that was cut
in the waxing moon because you
know it will rot "quickly:; you
place thé skull of a horse in the
sheep corral to keep out coyotes;
you do not fret at climbing a

hill lest the lznd itself give you
a terrible sickness; wvou try to
show no fear when you neet a
werewolf, lest it conquer you;

you tie a woman's skirt over the
horns of a bull to make nim
tractable; you cover the stump of
a felled fruit tree lest it 'be
ashamed before its fellows: you do
what you can to avert catastrophe
when a dream augurs ill; you know ’
that barbed wire makes a superior
fence because while covztes by
verbal agreement pass through other

20
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fences, they cannot strike a
bargain with barbed wire that,

-, coming from abroad, speaks a
different language" (Tax 1941:
38-39). .-

It may be that today there are fewer
areas where all or most of these concepts
play an important role in community life.
Nevertheless, a similar orientation to the
surrounding world can be found in much of
contemporary Guatémala, including communities
that enjoy considerable access to the outside
wor 1d. For example, Cantel. is a Quiche-
speaking community in the western highlands,
where a textile factory was introduced in
1874. The influence of the factory workers'
unjon has changed the town's political
structure; age and previous service in the
civil-religious hierarchy no longer count so
heavily in selecting leaders. The presence
of the factory, however, has not altered
other traditional views and practices in the
community:* The people of Cantel still
unconditionally accept "folk" ideas as pért
of their daily life. Their acceptance extends

' to remedies, means and techniques of curing,
myths of origin, and the well-known tradition
(distributed over niich of Latin America)
that foods, objects, and pedple are "hot" or
"cold, " as well as the beliefs that the smoke
of incense,and candles takes prayers to the

21
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ancestors or the heavens, that the sacrifice
of a lamb drives death from a family, that
the soul of a house resides in the main house

post, that an eclipse is a battle between
good and evil, and so forth.

It is unlikely that every development
worker will find precisely those beliefs in
his or her community. Even "hot" and "cold"
classifications {which are purely ideological
. and have no relationship to actual temperature
or taste) may vary from region'to region and
commuﬁi?y to community: what is considered
"hot" in one may well be "cold" in another,
and vice versa. On the other hand, anthro-
pologists have also found only minor variations ’
between communities in the same region in a
whole series of traditional beliefs. Robert
Hinshaw (1966) recently studied the world view
of Pana&achel, a modified Indian town on the
‘north shore of Lake Atitlén. In ten other
towns on Lake Atitlan, he administered a
questionnaire contairing 120 beliefs from
Panajachel and surrounding areas. He found

hat almost all of the beliefs were shared by
the people of the ten communltles. Clyde M.
Woods (1968) found much the same to be true’

in San Lucas Toliman, where half of his

sample of forty households subscribed to
forty-six out of forty-eight beliefs listed

by him in his questionnaire, while 75 percent '

22
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accepted thirty-two out of forty-eight.

In addition, many of his informants admitted

that they were aware of the beliefs but.,were

reluctant to confirm their validity. Accord-
1ng to WDods,

it is highly probable, too, that
both acceptance and awareness would
have received higher scores were

it not for the Indian's knowledge
that the more progressive groups

in the community see his beliefs

as an Lndlcatlon of backwardness
(p. 113).

Woods confirms what was said on an
earTier’page: the Indians are reluctant to
demonstrate apparent "1gnorance in the
face of ridicule from Ladino, Protestant and
Catholic Action sources, an attitude that _
the Indians themselves confirmed in interviews.
‘But that does not mean that they.do not in
fact continue to cling.to ‘their traditions.

‘ On the other hand, while many tradit‘ons
are bound to be similar or identical through-
out a sizeable area of the highlands and may
even transcend lingdistic boundaries, it

must be realized that there can also be
cultural diversity among communities in the
same géographical regidn or language group.

One must acquire a "feel" for generalized

Maya highland Qulture, but never at the ‘
expense of remaining open to local differences.

Hopefully, once the innovator learns to
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"+ pe aware of the existence of the multitude

‘\ of traditional beliefs, their function in
maintaining community equilibrium, and their
effect on efforts at modernization, he will

find it easier to live with the traditions

of the community where he works. It helps
to acknowledge from the start that the Indian
community is not just a different geographical
place; it is a different ideological universe.
The principles and beliefs that guide that
universe, whether conscious or unconsciqﬁs,
exXplicit .or impiicit, will inevitably affect
the innovator's success or failure aé aﬁ‘agent
of change. \ i \
The.examples of differences in social

. behavior and ideology presented here can be
taken as a kind of preventive medicine: a
tonic to alleviate, if not cure, the pre-=
dictable and, indeed, inevitable frustrations
and discouragements of community or socio-
economic development work in Indian Guatemala, *
whether carried out by a national or interna-
tional agency, the Peace Corps, or any one
of several church-affiliated, private, or

publiic organizations presently engaged in

*0r anywhere else, for that matter. See,

for example, Moritz Thompson's recent book,
Living Poor (University of Washington Press,
1969), a moving and highly instructive account
of his four years as a Peace Corps Volunteer
in rural, but non-Indian, Ecuador.
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guided culture change. It is, of coufse,
easy to become discouraged by the wide
variety of beliefs and of practices based
upon these beliefs, especially since some
appear totally contradictory to one another.
The different examples 1n these 1n1t1al
pages, as well as throughout the book, were
chosen to illustrate the many possible
reasons for social Behavior in a particular
cormunity. Forearmed with some awaréness cf
the ex1stence of a variety of tradltlons
vastly dlfferent from his own, the stranger
in the Maya world, if he is observant and

. patient enough, should be abhle to decipher
the actions of people around him and pick up .
the cultural cues essential for his own
survival and that of his project. Ideally,
he will also be able to become sensitiged to
the way his own behavior and actions may be
perceived by others.

.

COMMUNICATION: VERBAL AND NON-VERBAL

Curiously enough, the concept of culture
\as communication -- communication that relies
upon many things besides spoken or written
language -~ has only recently‘begun to pene-
trate the realm of. internatiqnal. development
)

planning. Edward 7. Hall s cla551c The
Silent Lanquage was flrbt published in 1959

- N\
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and has since been reprinted “in many editions.
It is used, ;in Peace Corps training and in )
foreign service institutes. One would think
that everyone involved in international or
interculturél.relations, whether on the )
dipiomatic or community action level, has
not only read it but understood its implica-
tions for behavior abroad; in short, has .
. come to recognize: (1) the vital role of
non-verbal communication 1n human affairs;
and (2) the fact that systems of non—verbal
communication, being artlfacts of culture
as well as helping to shape culture, differ
as wideiy as do the innumerable spoken
languages and cultural .systems prevailing
throughout the world.

‘ Unfortunately, these insights are
still lacking among many North Americans
traveling or wérking abroad and also’ among
their national counterparts; sad to say, in
our own educational system all too few
teachers or administrators have grasped the
. simple truth that gestures, facial expressions,
body movements and other aspects of "the
silent language" differ from ethnic group to
ethnic group even in the United States. To
cite but one example: in the summer of 1969,
an "Anglo" teacher from a Southwest Indian
school attending an institute on teaching

English as a second language was heard to
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boast to her colleagues that it had taken her
"only six weeks of- rapping knuckles" with a
ruler to get her pupils to look her in the
face when answering questions or listening to
her lecture. She was completely unaware that
to lock someone in the face while speaking

o him violates traditional Indian concgpts

of polite behavior:; it is considered vg¥y_rude.
She had‘ereq;ed an invisible but impenetrable
wall of hostility and suspicion between her-
self and her students, and the effects on
their ability to-.learn from her and her
,ability to teach them are predictabie.*

‘ In contemporary Maya culture, too, ~
looking at a perspn while addressing him has.
very specific dnd/Yenerally undesirable ’
implications. It is éssential that these
be well understood and accepted by anyone
who is to have day-to-day dealings with
Indians. Morebver, it appears that they have
deep historical roots, so that here again
we see the need for some knowledge of Maya
’ prehistory through—such basic sourceg’as are
generally available. These include especially
the Popol Vuh, the sacred book of the Quiché

Maya, which dates from early rost-conquest

'

*Unfortunately, few educational authorities
are sensitized to a culturally-determined -
"silent language" as a fact of life in every
classroom, so they all too often misinterpret

A
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~times and sets down the cosmological concepts
and traditions of the Quicheé, the story of the
‘Creation and their own origin and the
chronology of their rulers from the mytholog-
}éal beginnings to the year A.D. 1550. We
single out the Popol Vuh here because it' is
in its pages that Sne may find a.historical
basis qu certain behavioral characteristics
common to the-highland Maya as well as other
Megaéﬁérican Indians: In a study of person-
ality patterns émqng the Tzotzil of Zinacantan,
] Chiapas, Benjamin N, Colby (1964) found that
certain concepts of human nature and certain
y | behavior based upon these beliefs had their
historical or mtholfgical'counterpart in
the, Popol Vuh and were also to be found in
Fray Bernardino de Sahagun's monumental
sixteenth-century chronicles.(known as the

B

Florentine Codex). .

-~

Aécording to Colby, Zinacantecans-view
human nagure as potentially evil and dangerous
ané the supernaturals as inconsistenE and
undependable. These premises are accepted as
basic facts of life: things th;t the society

L aartaad

i

i -
the ndn-verbal behavior of ethnic minority
studenhs. The Black or Chicano child himself
cannot hecessarily explain the "silent
language! to his teacher because non-verbal
behavior,, 1like other artifacts of culture, is
more often absorbed by unconscious imitation -
than through explicit training. 1In any case,
would the tieacher listen? ,
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‘must cope with through a highly rational iﬁﬁ

social order and the self-discipline of its
members. ' S

In inte;personal contacts, the view-
point expresses ifself in a fear of close
personal engagement; fo avoid such'close
engagement is a defense agalnst evil-inten-
tioned people. This is where avoidance of
the ﬁirectrénd.sustqlned look comes in: R

The fear of close personal - ) .
/engagement focuses especially on
two aspects of the communications
. process between people: looking
at people and talking to people.
. In certain contexts two |
R Zingcantan conversationaligts
'(’f(av01&'look1ng at each other '
. directly. Although this occurs
’ most frequently between a man
and a woman (adultery is the most v
frequent source of dispuyte in o
/// Zinacantan) weluctance also has .
been observed between men. '
‘Since the face is sometimes <
metaphorlcally used to r@present : .
one's total peqsonallty in .
® Zinacantan, a direct and sustained
look at the face of a stranger, is

an inyasion of his orlvacy and an ’
‘,,# affrpnt to his autonomy (Colby
- 1964:126).

This behavior can be related dLrectly
’g\\ihe“ﬁggol Vuh, ‘where it is @ade clear in
sevéril passages that looking at someone's %
face, especiallj withizt letting him.see

your own clearly, is to achieve dominance

over him. To cite Colby again: o . é

/ﬂli(' .
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In the Popol Vuh when the gods of
the underworld inadvertently
made themselves Known thé“éxpressiom
' used was "thHey showed their faces.™
And when Hunahpu and Xbalanque*
approached these deities the text’
reads: "And looking into their
faces, they spoke the name of all,
without missing the name of a
single one of them." In this
episode the deities were thrown
into confusion, not only because
they had themselves been
identified in such a manner but
because they did not know the Faces
of Hunahpu and Xbalanque: "This
really troubles us, because it
is not well what they do. Their
-faces are, strange, and strange is
their conduct."” -

v

From the Popol Vuh and from
field observation in Zinacantan
‘one can infer that to look directly
into a stranger's face and call
him by name in certain contexts
is to show dominance over him Or
tor express ‘assertion toward him.

To avoid looking directly into
someone's face is a courtesy
(Ibid.). N

The social costs of failure to recog-
nize the meaning of an averted face in the
context of the local culture are serious
enough when only a few individuals are
jnvolved. In Peru, however, a whole costly

.~ *Hunahpu is the principal divinity of the

| . Quiche Maya; he is also the deified Sun. !
Ybalanque fis.his brother who became the /
Moon. Their heroic deeds are related in ,
the Popol Vuh at length. : !
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experiment in mass teaching by television

~..- -was doomed by the same failure. Some years
ago, Peruvian education authorities discov-
éred that few if ‘any of the numerous
television sets that had been installed at
great expense in Quechua -speaking communltles
were being turned on, even though the
educational programs were broadcast in the
Indians' own languagé. The reason?
Peruvian Indians-in those communities are
accustomed to conversing with averted faces
and were ‘made uncomfortable by the.direct
gaze o% the teachers on the television
screen. The "eye contact" that we demand of
our TV personalities was a total liability
as far as the Indians were toncerned.

. The need for cultural orientation -~

for Peace Corps workers, diplomats, business-

o men, .or even tourists -- was described very
well by Hall (1959:14-15):

...formal training in the language,
history., government, and customs
of another nation is only the
first step in a comprehensive
program. Of equal importance is

N an introduction to the non-verbal
language which exists in every ‘
country in the world and among .
the various groups within each
country. .Most Americans are only
dimly aware of this silent
language even though they use it
every day. They are not conscious
of the elaborate patterning of




¢

behavior which prescribes our
~ handling of time, our spatial
relationships,ourattitudes
toward - work;, play amd tearminge———
In addition to what we say with
our verbal language we are con-.
stantly communicating our real
feelings in our silent language-—-—
the language of behavior. Some-
times this is correctly interpreted
by other nationalities, but more
often it is not.

. . Unfortunately, familiarity with the

subtleties of non-verbal communication and
the meanipg of spatial relationships between
individuals in another, culture does not.
necessarily mean that you can, ever bé quite
comfortable with them., A returned Volunteer
on a Peace Corps recruiting trip told a group

of Los Angeles undergraduates that he never ..
was able to rid himself completely of a deep- |,
seated aversion to haﬁd—holding ameng men in
Afghanistan and whenever possible tried to

avoid shaking hdﬁ?é} lest his hand be held
longer than his own culture told him was
"proper" among males. ‘ |
‘ Hand~holding or walking arm-in-arm is |
by no means unusual in Latin America, either,
and most assuredly does not imply homo-

- sexuality there any more than in Afghanistan.
One of the first,-and often most difficult,

demands placed on the North American when he ,

is immersed in the Latin American social

)
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context is that of becoming comfortable with

such practices and .others which require

_deviance. Ill at ease even with the customary
‘prolonged. handshake;, they may well find the AL

. The abrazo and other forms of physical close-

physical contact in interpersonal relations.
North Americans enculturated to Anglo-Saxon
norms are not generally accustomed to close
physical contact, especiall§ in public, in
face~-to-face communication with strangers or
even friends. Such behavior is considered

"unmanly"” and often taken as a sign of sexual

abrazo, or embrace, physically repellent.

ness among males in Latin America are’
derived more from Mediterranean than from
aboriginal Indian culture. Since many
Indians have adopted it from their Ladino
neighbors, however, a North American would
have to learn somehow to shed himsélf of his
cultural feelings and become comfortable

with an occasional embrace from a male.

Actually he should feel flattered, for an
abrazo expresses personal acceptance and \\
warm feelings far beyond a mere handshake.
The silent language, or non-verbal \
communication, is especially important if \
the Volunteer lacks complete mastery of the \\
spoken language. Inabi’ity to function \
effectively in verbal communication is, of
course, always extremely frustrating, but it
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can be alleviated to some extent if one can

——at-least learn appropriate gestures, faecial ---

expressions and other elements of non-verbal
communication peculiar to the local community.
lone in a village and unsure of his ability

//////io express himself in the local idiom, the
non-Indian development worker will certainly
have greater success in breaching the initial
barriers. and will achieve a greater degree

v of self-confidence and inner peace if he

‘ can qulckly absory the approprlate and
expected non—vexual language and accept 1t
as a vital part of this strange new world
he is attempting to understand, and which is
attempting to understand him. This 1is even
more important in highland Indian villages,
where many if not most people will probably
speak Spanish with little more fluency than
he." ’ ‘ .

Even the seemingly innocuous North
American custom of exchanging names at the
first meeting may start a stranger off on
the wrong foot in an indigenous community.
Sandra and Jack Liskin,t a young Los Angeles
couple doing anthropological field work in the
small highland village of San Jorge La Laguna
in the area "of LaKe Atitlan in 1969, had just

that experience:

Like most North Americans, we have
the habit of exchanging names with

34
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. people we meet, asking them theirs
~_and telling them ours. Howevwer, |

when we asked some children their |
names, they threw a barrage of '
different names at us, changing
them constantly, so that we never
really knew for sure what their
o names were. Another time, at the
- . communal clothes-washing-basin,
) ’ in the presence of others, we
asked a girl what her name was,
and she appeared very embarrassed
and hesitant sto reply. On the’
other hand, men in the village
gave their names freely when asked,
.‘but never volunteered them. Only
later did wa resolve the confusion -.
- this created for us, and that-was
when we finally discovered that
people in the town are not accus-
- -7 tomed to using their ‘given names,
even among themselves, and™ often
have auxiliary second names which
they do tise. People dgenerally do-
not refer to neighbors or relatives .
by names, but instead specify the
relationship or location of the
pPeople in question. Some children
even expressed a ‘fear that they
would die if we took their names,
which we had written down, to the
United States with.us (personal
cemmunication).

3

Similar attitudes, especially with

respect to the names of children, have been
reported from highland Bolivia by anthropolo-
gist John Goins in his study of the Quechua-

speaking community of Huayculi (1967).
Taboos against the use of proper names are
quite common among American Indians. That -
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~was true even of Ishi, the last survivor of

his. California Tndian trlbe who was 1mmor-

ta112éd“by'Théodore Kroeber“s movxng-account———~t—
(1963). 1Ishi was not his name; the Berkeley
anthropologists who befriended him and learned
from him called him that because, true to the
custom of his vanished people, he would never
reveal to them his true Indian name. Again;

let no one think that a common reluctance to
_reveal one's given name to a stra.ger means

there is such a thing as a pan-Indian culture:

on the other hand, it should alert us to the

fact that our own cultural norm regarding

the free exchange of personal names is in no

sense uniyersal. ‘
Apart from being careful about names,

in talking with people the,K Peace Corps

Volunteer will find himself more quickly

accepted socially if he can overcome the

North American éendency to be direct and to

the point., The direct and "open" manner of

addressing people and dealing with problems,

considered proper in the United Siates

("stop beating around the bush!",, is regarded

as abrupt, discourteous, and often downright

offensive in many other cultures, not only

in Latin America but in much of the rest of

the world. The cultural problemn is compounded

when the innovator speaks no Indian language

and only imperfect Spanish, because in that
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case he may sound even more abrupt than usual.

Orthe other hand, even broken Spanish is

better than none. He will find‘ﬁhat'most_
people are polite, patient, eager to assist
and willing to overlook inadvertent rude-
nesses that are clearly due to language
- difficulties. Nevertheless, it is a problem
that the stranger must be aware of. It is
here that the subtleties of non-verbal
‘communication can be of enormous help in
relieving difficulties of mutual understanding

and'possibleftensions. A frank and humorous ..'

admission by gesture and expression of one's
own sense of inadequacy in this area is quickly
understood and appreciated.

' At the same time, the development
worker, whatever his national origin or
official affiliation, had better familiarize
himself as soon as he can with the cultural
norms in interpersonal relations if he

expects to be accepted and become effective

in his efforts. This takes time, because so
much is implicit rather than explicit. But |
even at the beginning things will go more
smoothly if he is ready to relax, forget his
anxiety to "get going:" stop thinking about
national (or even local) needs as he perceives
them, and take time simply to chat with
people, rather than hammex ing away at the
problems and aims that most concern him.
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Even important matters of real urgency
————should-always be -prefaced with discreet = __
inquiries about the family and the state of" ~—

the crops. Although .these appear to be mere
social amenities, the debelopment worker
must learn to be a good listener and show
sincere interest in the people and their
way of life if he wants his service in the
community to be truly effective. These would ‘
seem to be almost naively basic rules, but -
it does not hurt to recall them from time to
time. - A
‘ Needless to say, there are also pitfalls
in matters of simple conversation. In . )
Zinacantan, for example (and in other Maya
communities as well), unusual ability in
talkiné "rqyealS'a‘kind of social and perhaps
. supérnatural power within the individual and
because individuals are (unless proven Other-
wise) inclined to evil intent as a law of
human nature, the domination of one person
over another iﬁ conversation can be anxiety-
producing" (Colby 1964:127). )
For that reason, just as it is a courtesy
to avoid looking at someone's face for any |

length of time, it is a courtesy also to’
equalize a conversation,as much as possible
in certain situations. ’
Equalizing the conversation can take
several forms, -but it always has one aim--the

MY
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.preservation of one person's autonomy and

—— -prestige-vis=a=vis another,  For example: .  —

In conversations between Zinacante-
cans that do not know .each other
well or in some other situations
it is incumbent upon the listener
to participate as much as possible
even if it means only a repetition
¢ : of the last few words or the
interposing of interjections at
appropriate places, so that there
is.a tendency to equalize conver-
sation and to avoid termination of
the conversation 1n any way that
. may seem abrupt. ' On some occasions
of formal etiquette, in addition
to prolonglng conversation talklng
is done with no apparent regard
to listening because two people
are talking to each other at the
same time (Colby 1964:127). -

From these and other observations, Colby
concludes:

In Zinacantan society talking,
etiquette, drinking, and the
related prolongation and resistance
patterns protect the autonomy,

| establish the reliability and.
promote the good will of the
participants. Proper talking and
etiquette are’a stabilizing )
influence that smooths over the
roughness of social contacts,
helps reduce tension and provides
reassurance in a situation
inherently imbued with anxiety.

The channelling of communication
in Zinacantan is indeed a highly
complex subject., It mitigates the
incompatibility between a social
order which includes status
hierarchy and a personal autonomy

-
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e ——_All of this has important implic
tfior the'interpersonal relations that the non-

' * which makes for equality _(Ibid.).
Yations

Indian development worker will seek to
astablish with the Indians. But that is a ,
matter of time--perhaps_consideraﬁie time.
In the beginning, and ﬁerhaps forever, his
xOlatlonshlps will differ markedly from those
of the Indlans between themselves, whatever
their 1nd1v1dual social status. Whether the
_ agent of change is North American or Guatemalan,
T\{ . the Indians w1ll.mentally place him in a '
Ladino (and hence superordlnate) p051t10n,
in accordance with 1ongnestabllshed and
\\Soc1ally, ‘economically, and politically re-
1Bgorced patterns. *This will not be to the
llklng of an agent of change who believes
. that \if the Indian is ever to achieve
emancipation and become a conscious and
productiye member of the nation (rather than
only of hie closed community) these traditional

patterns mugﬁ be broken. Nevertheless, it

remains a fact of Bighland life.
SUBTLETIES OF SOCIAL. BEHAVIOR
__During the initial stage of a potential

inngvator's stay in.a community, he will be

making.an earnest attempt to get to know the
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people with whom he will be living andeorking;

»

‘one a;most never enters a neighbor's house

AS @ néwcomer —- a stranger -- he w1ll flnd

himself under more or less subtle but never-

theless close scrutiny. The random acquaint-
ances he strikes up will all be noted and
usually given more significance than he might .
think they merit. For example,.the apparently
innocent and simple act of visiting some of .
his new neighbors could create quite a

commotion in a communlty where, by custom,

and where even relatives visit only at ‘the
gate. Privacy is highly valued in a closed ,
community Euch as San qugé La Laguna, near
Lake Apitlén., Over the decades, the tradi-
tional‘pblitico—rgligicus organizatioﬁ,_with
its system of cargos and strong emphasis on
service to the commﬁnity, has kept most -
members of the community more or less on an
egual economic level,‘oé at least is supposed

to have done so. It is assumed that if a
ﬁeréon has fulfilled his ceremonial obligatidhs
to the community; This possessiong should be
about'eqﬁal to his neighbors'. Any show of
relative wealth or material improvement,
even within the home, is socially dis-
approved.

In keeping with that philosophy, one
should avoid finding out what one's neighbor -

[
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lest one become envious.

has in his homeg,

he pecome, envious.

another is'\b ;ieved

to be capable of hiring -

someone to,

him, harmi
of his fam 1&, his fivestock, or his crops.

.\ Envy can
nation.
system that eyen in a clear--cut casé of

| i

murder/ people may blame the victim more than

1s lead to bloodshed and assassi-
It ils symﬁtomaﬁic of the value

the killer because the victim supposedly
provoked feelihgs of envy in the killer and
cau/ed him to be manipulated by evil forces.
At/ the same time, the stranger to the

ommunity should not be surprised if, at

least at first’ ho one seems w}lling to extend

any privacy to thim and he finds himself

faced by a con%tant stream of visitors.to his
house or room. This sort of curiosity™can go
to extraordina;y lengths. Although Indian

* houses typically have no windows, a few years:
ago a missionary-linguist who settled for an’
extended stay ﬁn a Nahua@i—speakihg Indian
village in Veracruz, Mexicd, was literally

forced by the people to put windows in his

house so that they could look in at any tirtte,
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day or night. It wasn't that they were
impolite and didn't value=-indeéd insist one

- - I N AR i Y

~--privacy. Rather, thﬁg were worried about
the stranger in their midst and wished to:
‘make certain he was not engaging in secret
witchecraft rltuals that might }\arm them.
This, of course, is a rather extreme =
example, but it does make the point.

Even in communities where visiting -
back and forth is commonly carried beyond
the gate and into the house itself, the
stranger will find it more comfortabie and
\‘expeaienﬁ to 'spend time at first in the
plaza, the center of the town, where people
normally gather to socialize and carr$ on
business. Chatting with people there, he

. 3 3 -~
may soon recelive an invitation to visit some-

one's home. Such planned visits‘will ‘be
much more successful than an unannounces
appearance on an ordinary day when everyone?
is busy with chores and has little time to
socialize. A v1s1t with a specific¢ purpose,
Or in response -to an 1nv1tat10np is consxdered
reasenable and socxal}§ acceptable, whereas
the typical North Amer ican custom ‘of v1s1t1ng
"Just -to get acquainted" is not readily
understood . )

. N Peace Corps ' .lunteers and other~‘
potentlal innovators must realize that in many

-
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if not most Guatemalan highland communities,
even closely acquainted or rq}ated womﬁn are
likely to observe certain rather strict rules
of behavior governing visitingi To quoie the
anthropologist Manning Nash (1958:56):

¢ A woman calls on another in terms

of an errand provoked by necessity,
some impelling need to seek a
neighbor's company such as the :
buying or selling of a small item,
the borrow1ng or lending of mnioney,
or the carrying of food in time of
illness. The idle visit to
exchange pleasantries is culturally
prohlblted, and gosolp and the
counsel given at marriage back these
prohibitions. If a woman visits

for pleasure, as she often does,

it must be couched in the ration-
alization, plausible to both
visitor and hostess, of some

urgent and impersonal reason for
seeking a neighbor's company

during the time when there is work
to do.

Here again, if the stranger is at least
aware from the beginniny that these problems
ekist and that social practices and usage are
not universal, he will tread carefully for
a'ﬁh;le and.familiarize himself witk—16ca
patterns of behavior beforée he takes any
actioAf even the most innocuous one. .

Once accepted by some members of the
cordnurrity and introduced to othersv.the — A

stranger must continue to observe intra- -
community relationships and move slowly in

\
\

-
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forming his own. This is said not to make

him paranoid about his early associations, but

rather to assist in ‘avoiding difficulties

that might easily arise from his ignodrance

" of the complex social structure of the i
community. Imagine the effect On his relation-
ships and projects were he to rent.a room .
from someone reputed to be a brujo (witch)!

One North American couple incurred the silent
disapproval of the majority of a community
because they,unwittingly became friendly with
‘a man considered to be a malevolent witch.
Unaware of his reputation, they gave him

rides in their jeep and were seen to visit

his house on frequen£ occasions. The result

was general lack of cooperatitn.

FACTIONALISM

The innovator intending to stay in
the community has to be especially careful
not to form alliances or associations with
any particulgr féction or individual before
he has had a chance to feel out the community's
attitudes. Identification with the parish
priest, mayor, ‘teacher, Indian leader, or
Ladino merchant can easily determine the
direction of thé;pensonal career of an
innovator and th§ fate of-his project--

;.
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either good or bad, depending on public
attitudes toward the affiliation. The socio- *

logist Irwin Press (1966) provides a case in
point. Hd was doing applied research in
Hach Pech7
state of thatan, and in the course of his

" work discovered that the Hach Pechenos strongly
disapproved of the resident parish priest

a Maya communlty in the Mexican

of the neighboring town of Oxhol. This

enabled him to avoid a relationship that

would certainl& have doomed his project:

the introduction of a hunting-lamp factory

into the village. Whlle looking for financial
support for the projected factory, he writes,

he received what might have seemed an attractive
offer of a low~interest loan from the priest

of Oxhol, who operated a credit union. Press,
however,

was, reluctant to accept his offer
since the priest was not at all
trusted by the villagers and was
viewed as money-hungry. In

truth, he charged exorbitant fees
for marriages and masses, the funds
going to feed his numerous economic
cooperative programs for Oxhol.
These programs aided shoemakers,
cabbage and tomato farmers, but

not a single Hach Pecheno. Th
school teacher agreed that the
priest's money was not welcome in
the village (Press 1966:288).

Had he not spent considerable time \\\\
listening to the Hach Pecherios to determine




their attitudes, Press might have accepted
the priest's offer and later wondered why
the interest of the villagers in the project
suddenly evaporated. .,
An interesting example of the complexity
of factions and alignments comes from San Juan
Ostuncalco, a municipio in the Mam~speak-
ing area of the Department of Quezaltenango,
in the western highlands of Guatemalafﬂgg%%%
1969:170-72). As a result of the presiden-
tial decree of 1927, abolishing Indlan
municipalities in municipios with sug%taéﬁlaw~
numbers of Ladinos, the separate Indian
'civil-religious hierarchy of Ostuncalco wa§k$$ﬁaw N
permanently destroyed. Although the right to
elect the alcalde municipal, or mayor, wasiﬁ
re-established arter the Revolution of l94ﬂ34«

the Indian system of civil-religious govern~

ment was not revived. So it would be
natural to assume that the tradiﬁional sector
in a town like Ostuncalco could not possibly
be very strong today. The cQntrary is true,
however. Traditional forces are playing a
leading role in the contemporary politics

of Ostuncalco, in ways that the stranger had
better be very much aware of,. lest he align
hims€lf with the "wrong" grouéing, to the
detriment of his project.

To understand the Ostuncalco situation,

it is necessary to go back to 1937. At that
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time, the church burned'down and the sacred

images had to be replaced. Numerous statues
were donated. A group of cofrades* raised
funds to buy three of their own saints. One
of their members was commissioned to do the
buying. This man had the receipts for the
purchases made out i: his own name. Sub-
sequently, the statues of the three saints
were kept for a number of years in the homes
of the leaders of the cofradias involved.
Eventually, they were transferred to the
rebuilt church.

‘ The new priests sent to Ostuncalco
after the reconstruction of the church were

\ catequistas, belonging to new reform wing

of the Roman Catholic Church. They proceeded
“#o attempt to "purify" Christianity in
;Qs%uncalco By rooting out some of its char-
‘acteristically traditional Indian elements.
For example, they opposed the ritual drinking
during religious fiestas and the participation
of Catholics in the pagan-Christian rituals
practiced by the Indian shamans and the
leaders of the cofradias. To reduce the
chances for carousing during religious
celebrations, the priests decreed that all

religious processions had to terminate before

\

. s ‘s \
*Membe;s of religious sbo>dalities, known as
cofradias. \
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midnight. They also tried to remove the ré-
sponsibility for the major fiestas from the
cofradias and place it in the hands of the
catequistas. This [effort to break the power

of the cofradias remained the dominant

political issue in-the town for the next

quarter century. .
The issue went far beyond the practices

of Indian Catholicism. It was a question of

control--control of the life of the entire

_community. The question was who would win

out and achieve dominance in Ostuncalco:

town or country, Ladino or Indian, the groups

represénting political and social moderni-

zation or the forces supporting the traditional

way of life. ‘
These were the real issues at stake, .

and everyone Knew it. But, on the surface,

the debate centered not on such larée philo;

sophical questions but rather on control over

the saints; that is, the statues that had

been purchased by the cofradias and had ‘come

to be deposited in the church after being kept

for some years in the homes of the leaders of

the cofradias that had paid for them. The

members of the cofradias contended that since

their money had paid for the statues and

since they held the legal receipt, they should

have the right to house them outside the

church. The priests, well' aware that to
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control the saints is largely to control

the religious life of the community, refused
to let them leave the chufch premises.
Moreover, they also forbade the cofradias
themselves to use the church during fiestas.

The local branches of the national
political parties took up opposing positions
in the controversy over the saints. The
Christian Democrats sided with the church;
the antifFlerical parties supported the
cofradias. This was to be expected, but
it resulted in some curious alignments of
factions: certain progressive elements in the,
cdmmunity suddenly found themselves allied |
with politically conservative forces.

The situation in Ostuncalco became !
increasingly tense. The mayor elected in
the 1961 campaign, a pﬁogréssive Ladino
businessman who had gained thé support of a
large proportion of.the Indians by taking a
stand in favor of the peéple who had pur-
chased the images of the saﬁnts, later
stated that hé was threatened with lynching
and eventually was forced to resign. The
villaée priest claimed the cofrades were-
plotting to assassinate him and burn down
thé church. The issue was later resolved,
at least on the surface, by a court decree
that awarded the images to the trusteeship
of the priest, and the intermal politics of
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the community appeared to cooi down. The

traditional Indian faction continues to be a
major force nonetheless, and all of the \~
political parties are well aware of it as a ‘
potential power base of decisive proportions.

It is not hard to see how easily an ‘
outsider could step into the line of fire in
a town so torn by religious and political
factionalism, especially if he is unaware of
its historical origins and the subtleties
and eupﬁemisms employed by the participants
to mask the real issues at stake. Granted,
Ostuncalco £epresents a somewhat extreme
example. Village factionalism is not at all
uncommon, however, and one cannot afford to
overlook it as a potential obstacle to
innovative programs.

Richard N. Adams (1955) cites an
instructive example from the town of
Magdalena, in the Department of Sacatepéquez,
where a nutritional project of the Instituto

de Nutricion -de Centro America v Panama

(INCAP) ran into resistance, in large measure

due to the personnel's ignorance of the
importance of village factionalism:

The social worker had noticed that
people in one section of the wvillage
seemed to resent her activities

more than those in the other.

Although she was aware that the /
people of one section‘considered

51
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themselves somewhat different from
those of the other, she did not
regard this as particularly A
significant. When she began her
work, sh- had made friends wher-
ever pos. ple, paying little
attention to where they lived.

She tended to make more friends in
one section simply because the
people there seemed more hospitable.

It soon becane apparent that
this difference between the two’
sections of the village was of
considerable importance. These
sections are called barrios,
as in many Latin American
communities. A barrio is a
geographical subdivision of a
village or town similar to wards .
in American cities. The nearest
North American equivalent is the
term "section." We refer to -

"the other side of the tracks"”

as a section of town; we say that
over in '"that 'section" they do
things in such and such a way.

The barrio, however, is more
clearly delineated; everyone knows
exactly where his barrio stops and
the next begins. Furthermore,
each person is aware of being a
member of a given barrio. Barrios
are usually named, and theé people
who live in a barric are referred
to by the barrio name.

Just as people who live in
different "sections" of town are
thought to behave somewhat
differently from those who live
elsewhere, sO the members of
different barrios are thought to
have slightly different character-
istics. In Magdalena the two
sections were known as-.the Upper




Barrio and the Lower Barrio. The
terms "Upper" and "Lower" referred
to their respective positions on
the side of the hill on which,
Magdalena is located rather than

to relative social ranking, &
although the members of each barrio
tended to look down on their
opposite numbers. Upper Barrio
members were much more conservative
than those of the Lower. While all
members of the Upper Barrio belong
to the Catholic Church, there were
a number of Lower Barrio families
who had been converted to Protes-
tantism, and even some who
professed no religion.

Even in everydiy customs, the
menbers of the Lower Barrio
considered themselves more pro-
gressive; they made less use of
the Indian language anﬂaof certain
features of the Indian woman's
costume. The Upper Barrio people,
for their part, tended to regard
the residents of the Lower Barrio
as, "pagans" who showed little
respect for religion or traditienal
customs. In recent years the Upper
Barrio has remained with the con-
servative element of the country's
population and has supported
conservative candidates in the
national electiocons; the Lower
Barrio has supported liberal and
radical candidates. "At the time
of the study, this meant that ‘the
Lower Barrio was progovernment
and the Upper was antigovernment.

In making friends wherever she
could, the social worker had become
more closely associated with the
Upper Barrio. This process was
circular; as she made more friends*
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in one barrio, she became simul-
taneously less acceptable to the
other. The object of the INCAP
work was to gain the cooperation
of the entire village, not merely
of one barrio. When the full
significance of ‘the barrio
‘rivalry became clear to the
anthropologist, he advised the
social worker to cultivate
residents ‘of both barrios, thus
weakening the feeling that the
project was concerned with only

one. She began to divide her time
more evenly between the two barrios
and became less and less jidentified

with one. This had the favorable

effect of lessening the resistance

in the Lower Barrio (Adams 1955:
441-42), .

A Peace Corps Volunteer working with

cooperatives in the Department of Huehuetenangd»

speaks from personal experience when he
stresses the importance of not prejudging a
local situation and making commitments or
friends too quickly. Shortly after his
arrival in the town he noticed that very few
of the members of one cooperative seemed to
be working toward strengthening the organi-
zation. Only the treasurer appeared to be
dedicated and he received little cooperation
from the other members. The Volunteer
decided to give his full support to the

. treasurer, hoping thereby to convince the
?pathetic membership of the value of the

cooperative. 1In fact, nothing changed and
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for a time he found the obvious lack of

-

en(husiasm for and eveq resistance to his

efforts beW1lder1ng anq discouraging. *

bEventually he dlscovered the reason for the
\ apparent apathy of the membershlp. he had
\ been supporting an embeézler! The members
of the cooperative had iong been aware 6f
the treasurer's dishone?ty but were una.le
‘to act’ because his family held a position of
power in the community. With the encourage-
ment of the Volunteer, the members flnally
took the initiative and ousted him from fhe \
orggnlzatlon. It goes without saying that
in'geGersing his posifibp and supporting the
membership against the treasurer, the
Volunteer made an enemy of the lattér and
subseqagntly came under strong pressure from
the man's family to leave the community.
Fortunately the townspeople came to the
< Volunteer's support. Since then the member-
éhip of the cooperative has increased to
four or five times its original size.

~

MAKING- FRIENDS - '

Friendship’'as understood in Northp

“ . -
America or Europe is practically unknown in

Indian Guatemala, at least so far as the roles,
privileges and obligations ;mp11c1t in the _
Western type‘of friendship bond are concerned.

55

v - @E)




kY

A

It follows that the foreign innovator éannot
expect to "make friends," as he has always
understood the term, in the Indian highlands

of Guatemala. This does not mean that.he

won 't ‘be able to form close and warm tles with ’

members of the communlty-—qufgé the Ebntrary.

4

It does mean that such’ relgtlonshlps do not
car}y the implications to which he has been
accustomed. ;
Relationships of the kind we think of
as friendships--incorporating mutual obli-_
gations, pr&vileges, and expectations--do
exist in Indian communities, but between
kinsmen, not between neighbors or acquaint-
ances. The prime reason seems to be that these
communities have had a very precarious exist-
ence for centuries: each fémily unit has had
to be self-éufficient, if just barely so. The
business of day~to~day survival 1is serious
and time-consuming. There are few, if any,
opportunltles in the ordinary llfe of an
Indian for extensive personal 1ntéraqt10p
with non-kinsmen, and that includes fellow
members of associatidns based‘ on’ cormoh
interests. Nor do the religious associations
of the gdtholic Church, which have formed
+ part of the traditional society since Colonial
’ Fimes, facilitate the .type of 1nt1mate'1nter-
action between individuals required for
Western~type "friendship." Here again,
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however, there are exceptions. A certain-’*J%
kindﬁof.frjendship;like felationship can and .
has developed here and there within the
, cooperative movement. Also, Manning Nash.
(1958) reports that the 1ntroduct10n of the
factory into Cantel has provided oppornunltles
for the development of prev1ously unknown
types of non-kin relationships, including " :
friendship bonds, among the employees.

‘ The anthropologist Ruben Reina found
his own anthrobological field work impeded :
by the concept of friendship that prevails L.
Ain Santa Cruz Chinautla, a Pokomam~speaking
Indian community only twelve kilometers north-
east of Guatemala City (Reina 1959b). The «# - ‘'
ndians of Chinautla practice a highly’
tion-charged type of non-kin bond called
3hraderia, 10osely translatable as comrade-
ship: Two,youhg Indians of the same sex
dec?de %o bébémg amaradas, forming an
intense bond of, friendship vhich it is
hoped will endure,throuqhout life. Camaradas
may alsd~be established during mlddle life,

but then theitles are not as emotionally
charged; Bth'mén and women form camaradas,

but society affords more opportunities for ° ‘
men to-demonstrate their relationship 1

publicly. It is characteristic of this type

of non-kin bond that the individuals concerned
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seek extremely close companionship, with

intense and reciprocal affection, especially
in the years after childhood and before
marriage. One definite expectation is that
a camarada will act only to please his or her
friend: So demanding is the relationship
that only one camarada can be kept at a time.
This ﬁgt infrequently turns a camarada intd
intense persanal ennity, following a‘stormy
period of jealousy and’'frustration. This is
" so significant that it is useful to quote
Reina in some detail: ‘ ’

Friendship for the Indian is a
formal relationship, which he calls
puesto, with a prescrlbed role
and status, and it is always his
firm intention to keep it. They

Lo are proud of this relationship
and affectiorate in it, but from

"a practical viewpoint have mixed
feelings. A camarada is' a .
potential enemy when the puesto
is lost. A certain reserve on
the part of the camaradas 1is
therefore obsetrved, especially
in the realm of family secrets,
plans, and amount earned at work.
Friendship is maintained not for

onomlc, political, or practical

purposes, but only an emotional
fulfillment.

The principle of the camarada
complex underlies all potential
relations attempted by‘Indians.
Heretofore unknown to me in an
institbtionalized form, the
camaraﬂa complex at first nre-
vented ' field work from *unning
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smoothly, and my relationship
H informants was difficult.
A ter several months in the field,
I was obviously approached for
friendship by several informants.
They were talkative, pecid. frequent
visits after work, and responded
to My expectaticn of them as |
" informants. A twenty-five-year-
old1unmarr1ed Indian, whom I shall
eallAWhguel, agreed to do some
carpentry work. His chgress
w1th the work was rather impressive,
but iit soon became ev1dent that
his concentration and care were
. rapidly diminishing. | He was given ]
the wades he expectedﬂfbut several /
tlmes I noticed him carefully
obs rv1ng me as I engaged in i
friendly conversations with other
potentlal 1nformants On one
such occasion, when; the visitor
had|left, Miguel gook the oppor-
tunity to talk agafnst the man and
to éautlon me in confidential /
tones, saying that|one had to be /
caréful because thlis person was
knoWn to have frequent -ssociation:
W1th the brujo who had performed
the ritual of the doll burial on
several occasions.| Death had -
resulted for persons represented 1

by the doll. Becauyse I did not
heed Miguel's counsiel, he became
indifferent, did no come to work ‘
regdlarly, refused to give

descriptive informatijon (dis- ;
carding the topic as\of no impor- ‘
tance), and finally did not ' |
return at all. I was \later told
that!|Miguel felt that he had .

tried {to become a camarada and —
hagd é n w1111ng to recount the

communlt fe_anq its Ejstory
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He felt that he knew most of the
facts or knew where he could secure
. them, and therefore could have
been a valuable assistant. For
these reasons he believed that I
was making a mistake in looking
—_— for other friends.

The same behavior was mani-
fested by female Indians. Maria,
who helped in the domestic affairs
of my household, felt a lack of
reciprocity in friendship after
several months of work, which
caused her withdrawal. Her
puesto with my wife did not Ffulfill

' her expectations and although
\ her fondness for our infant son
was intense, she preferred to
withdraw when she felt that
another girl was stepping into
her friendship with the family.
More money was offered in order
to keep her. services, but she
preferred to leave, even though
it brought her actual scrrow,
and let the competitor step in
when her pride hud been hurt.
The friction between the two girls—--
was intense afterwards. They
would avoid each other, or throw
scornful glances when forced to
pass on the street. Maria did not
return to visit the family and for
o some time avoided public encounters.
Under these social conditions,
the keeping of a permanent and
reliable informant was not an
easy matter. The procedure was
——painful for both the investigator
. and the informant. To keep a
) particularly good informant, it ¥
was necessary to give him a very
careful explanation of the role
of the investigator and his need

oy
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for 'maintaining contact with
everyone in the community. It
took a long while for the
informant to become accustomed
to this type of relationship,
and he would often point out
with disturbed feelings that he
had seen "so.and so" come to the
house and stay all afternoon, or
that he 'had been told some
undesirable member of the
community dropped in seeking a
camarada puesto. At times he
felt elated and happy., but on
other occasions he felt hurt and
distant. It took constant effort
to keep him stimulated to serve as
informant and, most of all, to
think of this relationship in
these terms while many in the
community were advising him to
withdraw. After several months

of insecurity, he found his own
puesto, became secure, and turned
out to be a desirable informant
who brought many acquaintances

and relutives for intensive
interview (Reina 1959b:48--49),

Here we have another tradition-bound

1

social situation that could make it impossible
for an innovapor to control, or comprehend

his relationships with the people he is trying
to help. Unless he knows the patterns and
expectations of this particular type of non-
kin relationship, he will be first bewildered
and then hurt by unexpected and inexplicable
behavior changes from warh to cold.. He cannot
expect to be enlightened by the individuals
involved, or for that mattér by Ladinos.
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According to Reina, Ladinos ridicule the whole

institution of the camaraderla as somethlng

~

that only "unc1v111zed“ Indlans would practice:

The gregarlous orientation of the -
Ladino, his impatience, his ’
Western European sex-role

definition in free interaction

across sex lines, and his

utilitarian view in social

relations run altogether against

the Indian view and destroy any
possibility of interaction at

this level (Reina 1959b: 50).

It cannot be stressed too often that ..
frank discussion and explanation of peculi-
arities of social behavior by ‘participants '

- in a culture are hard to come by. People
tend to regard their ways as "natural" and
universal. The Indiané do, but so do we.
North Americans no less than others ascribe
any number of attitudes and actions to '"human
nature" when in fact they are determined by
culture and not nature, human or otherwise.
And culture is not innate but learned. As
already noted, much of this learning is
unconscious. It is shared by all or most
members of the community, it is accepted as
a given, it is rarelv analyzed and requires
no explication. And the stranger is left
out in the cola. ; \ -

- Take this ca;¥m for example: A North
American couple working in a small I?dlan

'village became perturbed by the pecu%lar
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behavior of people when they walked out of
town together. People came along wilIﬁngi}
enough, but they didn't seem to want to walk
with them. Instead they would go ahead or
lag behind, at least until they were well
out of the village. This happened even with
their closest neighbors, with whom they
thought they had established warm rapport.
On one occasicn they were walking out of town
with a neighbor when they met a group of men
on the road. The neighbor, a woman, blushed
and became extremely agitated and embarrassed.

_ Another time a neighbor helped them carry
some market purchases. As they entered tﬁe
plaza, a group of men standing about greeted
them witﬁ raucous laughter. Also, they would
ask people frequently to visit them in the
house they had rented, but there was little
response. All these things bothered them
more and more, until finally they began to
realize that while they considered the
villagers as "just people," the villagers by
no means thought ;f them that way. Non-
Indians are the ruling group. They have the
money and the power. Visitofs/from other
countries are associated with them. Perhaps
because of past experiences, the villagers

, assumed that the couple's neighbors must be
making large sums of money out of their

association (in a subsistence economy, almost

i
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any amount of money would seem large). This
sort of assumption leads ‘to envy, and as we
know, envy is dangerous because it can cause
witchcraft. Hence the attempts to avoid
public association and £he woman's acute
agitation_ at being "caught" in the company Of
the North Americans. .

One might wonder why some of the villag-
ers\didn't explain the situation. Why didn't
the members of the cooperative tell the
Volunteer he was backing an embeézler? Why
didn't somec.ie tell the young anthropologists
that their friend was a much-feared brujo
instead of wordlessly turning away from them?

By the standards of our culture the
typical Indian pattern of skirting unpleasant
issues and avoiding them to one's face while
strongly disapproving behind one's back
éeems devious and even dishonest. The poi;£
is not that one can find the same thing in our
own society; what matters is only that such
behavior is culturally disapproved. Within
the Inqian'community, however, it is considered
improper to confront another person directly
with a mistake. Above all, the Indians value
the preservation of community equilibrium
gna unity. In order to.preserve this unity,
there are specific, indeed institutionalized,
channels through which personal or communal
criticism ﬁﬁst pass in order to reach the
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individual at whom it is directed. If it is

considered bad form to criticize someone to
his face among the Indians, it is absolutely
unthinkable in Indian relations with Ladinos
(and foreigners), because here there is the
additional factor of social and economic
ingquality, péternalismgand dependence. A
Peace Corps Velunteer misusing the pila
(community water troﬁgh) ould never be
corrected by a neighbor who saw her do it.

Rather, complaints about soap in the water

would circulate through the village and finally

reach the mayor or some other person of power

who would mention it to the Volunteer. That

is the way it is done, and no Volunteer should

feel personally hurt when it happens.
Related both to this indirect approach
to criticism and to the Indian's social and
ecoﬁom@c inferiority to the Ladino is the
routinized Indian response, "Si, como no,"

("yes, of course") to almost any request or
suggesﬁion. This is something the innovator
has to understand or it may drive him up the
wall with frustration. At first he will be
delighted: everything seems to be going so
well; everyone agrees with every suggestion

he makes. He asks if they would like to help

!n this or that project and the immediate

. < : .
answer is "S1, como no." Never did he expect
<@
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such positive response so early in his work.
Later, when the meeting still has not been
called, when the man has still not come to

pick up his new seed, when the women do not
arrive for the cooeking class or haven't
brought the things which were to be used, he
begins to feel a little frustrated. He may

" not yet reach the. boiling point, but after a

<
few more weeks of the eternal, "S1, como no,"

and the same lack of follow-up, he could
easily become exasperated, and worse, take .
it as personal failure. It is not. "Si,

como no".is'the politely subservient response
to any Ladino request, an accepted and expected
pattern'of behaviér, the proper way for an
"inferior" Indian to respond to his "betters. "
To know and un..rstand this may not make it
less frustrating to hear. ©On the contrary,
Volunteers -have long been unhappy at the
implied deference which seems to associate
them with the traditional unequal Ladino-
Indian relationship, as indeed it does.
Knowing something of the historical socio-
economic context in which the pat response

was formed, however, should warn the innovator
nét to take it too seriously. Aware that it
is a routine and uﬁiform response,- he will
make doubly certain that the people truly
understand what he said--that the man who

agreed so readily to become treasurer of the




cooperative really’does know how to add and
subtract, that the fertilizer has indeed been
applied as specified, etc. That is something
else to remember constantly: Spanish is not
only the foreign innovator's second language
but the Indians” as well. 1In addition to

its social function in Ladino~-Indian’ relations,

¢ .
"S1, como no" may ‘serve to cover up incomplete

understanding.

The very last thlng the stranger should
do is to invoke his conceptlon of what 1s
logical. Logic, too, is an artifact of
culture, and there is nothing universal about
it, any more than there is about hand—holding
or the desirability of progress. The quicker
he accepts this, the less perturbed he will
be by the seemingly endless instances of
"illogical" behavior all around him. For
example, he knows that a group of ma ordomos*
went to his neighbor's house to appoint him
to a cargo, a religious office. This is an
honor. One hopes somedey to arrive at the i
position of principal by means of successive
cargos. His neighbor and his wife knew the
Yet.they
became involved in a long argument with the

.purpose of the visit beforehand.

mayordomos, and even loudly and aggressively

*A religious rank in the civll-religious
hierarchy. A mayordomo is in charge of
sponsoring a fiesta and caring for a particular
saint. ~
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‘_was her first child.

e
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-

‘insulted them. What logic is there in that?

On another day, his landlady's cousin had -a

baby boy. While the cousin was expecting the

\ & * . . .
. landlady expressed great anxiety because 1t

But when the baby was

born, the landlady did not go to her cousin's

She didn't even ask if the child had -
been born until a %eek_léter\(although she

knew it hag). .Three weeks. passed before she

home.

inqdired whether it was a boy 39 a girl.
What kind of behavior is that?

o, wa‘is ‘the outsider to know that one
must never accept the honor of an appointment
ﬁo a cargo withbut a show of displeasure and |
aggression? To féil to do so would constitute
a serious breach of social etiquette) a

violation ofoa pattern of proper conduct as

" ancient as the memory of the elders (Reina

1959a:26). Where he comes from, everyone

certainly a close relative who cgem3d so

worried for the expectant
would follow through when

mother's safety
the baby was born

makes a -big fuss about a new baby, and most
|
|

and show some interest in
How could he know that in

cultural environment, one

its health and sex.
this strange new

should never agk

after a baby until it is a few weeks”old.,

because bad thoughts, such as envy of a male

child, might bring it harm.

New babies are

very susceptible to negative supernatural (and

13
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\ natural) forces. Never; never should one

look directly at babies and admire them.

N

- Mothers must keep their infants well—covered
to avoid the glances of others, who might '
possess the "evil eye,; a common Ba&Yief in
Hispanic America. But it is not oéiversal,
especialiﬁﬁgaong Indians. It is entlrely
»ossible that, having just absorbed one

, daommunity's taboo agalnst looklng at a baby
and admlrlng it, the development worker will
£ind the opp051te to hold true in the very
next v1llage, ‘where he might well be expected
to admire all children extravagantly. Thus
it 1s best not to make assumptions but rather
to observe general behavior and as much as
posstble use it as a guide.

Above all, one needs to remind oneself
constantly that one is in a new ana!different
worldx Where few of the cultural norms and .
values\by,which one has lived and ‘thought
all onq's life have meaning. (Tois holds
true whether one is North American or middle
class Guatemalan.) But, it is essential also
to remenber that this world is ney only to

oneself; that it represents‘only the latest

conflguratlon in a cultural process that

began many thousands of years ago. !
/ - Unfortunately, North Amerlcans, espe-
} cially, tend to be ahistorical 1n their

5‘

{f approach to problems that can be solved only

.' "
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by historical understanding. The condi&ion

-

© of the contemporary Maya .s precisely the kind

|
|
1 of problem that canrot be understood , utside
l its historical context. It is to .provide
the essential historical framework that this
.book leads off with a brief but comprehensive
social history of the Guatemalan Indian.
Then come discussions of sectors of céntempq;
rary highland culture on which outside
efforts at modernization are currehtly focused.
. The stranger can enhance his experience
in the field if he recognizes that the
contemporary cultural fabric contains threads
and patterns that are centuries old and if .
he uses that knowledge to place the numerous
puzzling and frustrating facts of highland
life in their social and historical context.
He can also improve his chances of making a

., positive impact on the lives of those who have -

accepted him into their midst.
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CHAPTER 1

-
>

A Social History of the Guatemalan Indian

-

Robert M. Carmack

History as.we know it t-~v the Maya area
begins very late. Until .the Maya hievoglyphs
are finally translated, our knowledge of the
most spectacular period of .Maya civilization,
the Classic (ca. 1 A.D. to 900 A.D.) must
depend on archaeological evidence.
Reconstructions from archaedlogical
remains give little‘indication of the nature
of Maya social organization; for that reason,
cpost of the discussion ia this cﬁapter concerns
the social history of the Indians of Guatemala
after the decline of the Classic Maya civili-,
zations. Most of our records for the Post-
Classic period (after 900 A.D.) date from
shortly after the conquest, when Catholic
missionaries taught a few Maya nobles to

write their language in Latin characters.

The records produced at that time describe
events that extend scarcely three to four
‘centuries back into the pre-conquest period,

so they fail to give us information about T

the Classic civilizations. Nonetheless,
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the archaeological remains indicate that the

developments leading to the great Maya
civilizations began in the Gulf Coast area
of Mexice, as early at 1,000 B.C., and later
gradually spread to highland Guatemala and
finally into the lowlands. It was in the
lowlands of Petén and Yucatan that'the most
spectacular manifestations of Classic Maya
art and architecture occurred. At Tikgl,
Uaxactun, and Chichen Itza, between 3003and
900 A.D., the Maya constructed great temple
cities: ceremonial centers with mammoth
temples and palaces, monumental stone
sculptures, and giant causeways. TQey develog—
ed the arts of multicolored ceramics, pol-
ished jade ornaments, feathered mosaics, and
stone scuipture to heights of sophisticated
design that still stand as some Oof the

world's greatest artistic achievements.

Maya achievements in the abstract
1ntellectua1 fields of writing, astronomy,
qefhematlcs, and calendrics were equally
notable. They had a highly-developed
‘calendar system, associated with complex

mathematical, astrological, and mythical .
ideas, and, .from the hieroglyphs they carved
on stone, we have learned that they developed
what can be considered a true system of

»
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writing. The Maya characters were not merely
pictographs or mnemonic devices. Recent
studies indicate that, at the time of the col-
lapse of Maya civilization, the hieroglyphic
writing was in the process of becoming a
phonetic systemi: its characters were begin-
ning to represent sounds rather than objects
or ideas.
During the period when the lowland Maya
'cities flourished, a more diversified and,
less spectacular Maya civiliization existed
in the Guatemalan highlands, at sites like
Kaminaijuyﬁe(near Guatemala City), Zaculeu
(Huehuetenango), and Zacualpa (Baja Verapaz)
The highland Maya civilization seems to have
been a hybrld‘culture, brought about by
,stroﬂg influences from central Mexico
(especially from Teoéihuacén) and from the
lowland Maya. The highland temples were
smaller and often made of adobe rather than
stone. Monuments were scarce and without
hieroglyphs. The arts were less elegant and
lacked the consistency of design that was
characteristic of lowland Maya art. Ideas
about religion and astrology presumably were
also less developed than in* the lowlands.
We know very little about the quite
sudden collapsejof Maya civilization about
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_strong influence from the central parts of

N
N

’ NE
900/A.D.. For reasons yet unexplained, the =
great lowland sites were abandoned at that ‘
time, along with Kaminaljuyl in the highlands.
The best hypothesis at the present time is
that military influence from Mexico disrupted
the delicate balance that had existed and
caused wholésalé disorganization of Maya
society. ‘

The collapse Of the great lowland Maya
centers and the decline of the civilization

. centered at Kaminaljuyl was followed by

Mexico. The powerful Toltecs from Tula,
north of Mexico City (now the state of
Hidalgo) mad? their presence felt in
highland Guétemala ;hrough conquest, trading
expeditions, and actual migrations of Nahua-
speakers (Nahua was the language of most
Indians from central Mexico, including the
Aztecs). ‘ ‘ °
This period of Mexican influence in the
Maya area (ca. A.D¢J800°-_A.D. 1500), was a
dynamic period. Although the beauty and
elegance of the Classic Maya was gone,
txr emendous energy was still being chaﬁneled,
this time into social engineering. Society
underwent a reorganization as classes became

more sharply divided and more complex;

[
.
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agricultural and other kinds of production
were igtensified, not in quéiity but in
quantity, and production became more subject
to political control through tribute and tax
collection. It was a period of endemic wars,
and ritual was geared to that trend. The
sacrlflce of human captives in war dominated
religious life at the social centers. Rural
populations were more integrated into the
social and political iife of the rulers,
although their participagion was at first as
subordlnate __But_as they gained in confidence

and experience, these peasant warriors

literally shook the foundations of society,
and wefe on the move upﬁard in society at
0 the time the Spaniaras arrived in Guatemala,
Thus, although it is common to compare
the Maya societies of the conque: . period
unfavorably with the flowery civilization of
the Classic Maya, that viewpoint overlooks
the fact that social engineering, even though
it does not leave a spectacular trace in
the archaeological record, nevertheless is -
a significant cultural development. The
N social situatidn in\GGateﬁala at the time of
\\\ the conquest was one of seething conflict
\and change, warfare and sacrifice, pqlitical

domination apd social mobility. Energies
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had been transferred from elegant art and
monumental architecture to conquest, popu%ation
control, and technological achievement.

When the Spaniards reaghed the highlands
of Guatemala in 1524, they found a confusing
me%ee of warring political states, struggling

over strategic resources, territorial integrity,

and_the remaining hapless peasant groups

still living outside the control of political

states. The largest state was the Quiche,

a gonquest empire that included all the Quiche

§ﬁ;akers of the highlands and significant

- numbers of the surrounding Uspantec, Ixil,

Aguacatec, Mam, Pokoman, Tzutujil, and

Cakchiquel populations. Theif pblitical

<

center was at Utatlan, also called K'umarcaj,

("the ancient reed [huts]"), the ruins of

which may still be seen near Santa Cruz del

Quiche. The Spanish conquistador Alvarado
(1524) said that it was "well constructed
and marvelcusl§ sgrong, and has very large
agricultural lands, and many peoble subject
to it." - ‘

. The Cakchiquel state was approximately
equivalent to the Quiche in size and power,

although its jurisdiction was more lirited,

extending over mos* Cakchiquel-speakers, some
of the Nahua-speaking Pipil from the coastal
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area, and many of the Pokoman in the area

of the present-day departments of Sacatepediez.
and Guatemala. Its political stronghold,
Iximche ("maize tree"), was no less impressive
than that of Utatlan. The Spaniards chose
Iximche as the first capital of Guatemala,
which explains how the name Guatemala was )
first given to the territory: the Cakchiquel
center was called Cuauhtemala by the hztecs
who came with the Spaniards‘ﬁo Guatemala, and
as the name of the first Sganish capiéal it
eventually became the 0ff1c1al name of the

republic.
The Tzutujil not under Quiche domination

also malntalned a small but powerful and‘

1ndependen@ state. From their stronghold at
Atitlan (the remains of which are now called
Chuitinamit, located just north of modern .
‘Santiago Atiilén), they controlled most of
the peoples along the coast: below Lake Atitlan,
to the west as far as Suchitepequez.

, There were other centers of power in\
the highlands, although none of them had the
political strength of social complexity of
the Quiché, Cakchiquel, and Tzutujil?
Worthy of mention are the important Pipil
center of Izcuintepec (Escuintla), a
‘gipil-?okoman group centered at Acasaguastlan,

/o~
’
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_pegple compacted|into the fortified Genters
"and others who lived scattered in the country-

l /
and a Mam contingent at Huehuetenango that
occupied part of the ancient site of Zaculeu.

Close by, too, were the Aztecs, Who had
established a-province at Socoriasco,

" (southern Chiapas, bordering on Guatemala).

The Quiche én&lCakchiquel had established
ties with the tecs: there is evidence that

the Quiche rulér had raceived two wives from

Montezuma, possibly hoping theréby to prevent‘

an Aztec takeover of Quiche territory.

. In view .of £he cont1nu1ty of pre-Hispanic
aborlglnal 1deas activities, and groups in
modern Guatemala Indianjgg§mun%t1es, it is
‘importarnit to* know someihing about the way .,
of life (or culture) of those pre—Hispénic' - .
pEOples.’ This is| not the place,; of course,
to étudy their cullture in-depth, but some of
the basic features can be briefly outlined.

In the area jof social organlzatlon,

there existed a hasic dlStlnCthn between

side. As the Pgpol Vuh, the sacred book of
the Quicheé, expresses it, "they distributed
themselves....J/in the several amak' and in
tecpan" (Goetz/ and Morley 1950). The tecpan
was thg.palac Y "the elaborate residences

alongside the temples and defensive walls of




/

fortified centers that the Spaniards found so ;
formidable. The dmak' were hamlets, 'spread

over the countryside "like the legs of a

spider". (amak‘ is a Quiche word meaning splder,

apparently used to refer to those scattered .
1

»

settlements) i, o
Only persons of noble birth, those /
descénded from the original rulers, lived in

the palaces of the fortified centeré. Each

palace housed a whole lineage, so that both
the lineagerand the palace were called the
"Big Fouse." .Members/of the Big Houses held
all the important offices in the state gcvern-
ment, and they were freed from labor in the
fields. Las Casas, the famous Dom¥nican
missionary, said they were like "nobles of
famous mansions...similar to what its called
the house of Guzman or Mendoza in our
Castilla."” These noblemen were referred to
by the special term, éﬁag ("he. of the collar"),
and they had.etch priVileges as wearing

cotton clothing (others used coarse-fibered

~ cloth made from the maguey plant), playlng a

ceremonia) ball game¥, tradlng at long

*Tho game, common to all Mesoamerican Indians,
was played on a special I-shaped court,
examples of which can still be seen at many
archaeological sites. . It is thought that the
game was a highly ceremonlal, even sacred .
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‘ Those 11v1ng in the hamlets (amak ) were

" peasant commonens. They . too, Were organlzed ’
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" T.appears that, despite its ceremonial nature, !

both players and spectators placed enormous |

‘bets L ., H

, . / g . . .
v o - "\ ,‘ﬂ\o /‘
. v .




4 .
</ . 3 .
; .
Y .
a
/

Thus, marriage was largel§ a matter between
J1lineages, and m9st.other aetivities took
? place within the confines of those la
~kinship groups. N .
The peasant' lineages were affiliated

with the Big House of the native aristocracy,
+ but in a condition of’servittde. They pro-
vided labor for the coqstruc&ion of the
padaces and other buildings of the fortified
\ centers fend they supported the nobility with
trlbutes‘gf craft goods, maize, beans, cloth,
etc. It(%s likeliy, too,’ that they provided
work details for the many needs of the state,
probably serving on a rotating basis and -
accoréfmg to age (the older experienced men }
would pgrform the more important tasks, by )
'lineaget according to turn). Fighting in

war vas one of their most important duties.
There were slaves, too, in relatively .

small numbers, living in the homes and on

the lands of the noble ruling class, The /

-

slaves were economlcally much less 1mportant
! '

: than the peasants, and, as'with slavery in

kod

) other parts of the'ancient world, it was a
benign form compared to modern instances of
slavery. It]das”often.a temporary condition,
entered 1nto because of debts or other hard—

ships; often slaves could.even marry members

1




of the noble family. \
Economic activity among these pre-Hispani:
Maya Indians was closely geared to the
geography of the highlands. ‘Most of the
population was concentrated in a series of
"basins, valleys, and plateaus formed by two
volcanic-mountain chains.oriented from a
northwest to southwest direction. The most
ﬁimportant of these and their approximate
elevation in feet are as follows:
Jacaltenango (4,600), Huehuetenango (6,100),
Quiche (6,500), Quezaltenango (7,700),
; Atitlan (5,000), Tecpan,  Guatemala (7,000),
Guatemala (5,000), Chiquimula (1,500).
Temperature and rainfall have long been
quite vgriablq in these basins; but they
ave;age thirty to seventy degrees Eemperature
and twenty-five to eighty inches rainfall per
year. The soils there wére generally rich
and deep (from volcanic subséances), and the
region contained most of the important mineral
resources: obsidian, jade, gold and silver.
\ Game animals were probably somewhat scarce,
\.élthough the deer and rabbit may have been
Tuch more plentiful than at the ﬁzesent time.
[Many of the tropical.forms of life, such as
bfightly feathered birds, monkeys, sloths,
and iguanas, were absent from the highlands.
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.on the summer rains rather than on irrigation.

The sacréd Quetzal birds were confined to the

dense northern forests of the Verapazharea.

The basic food stable in the native diet
was maize (corn), which, in the form of
tortillas, gruel, and tamales, supplied most’
of the carbohydrates and protein requiréments
for both peasants and aristocrats. Minerals -
and vitamins were supplied by chile, beans,
squash, and leafy vegeEables, These crops
were raised by miipa agriculture,- per formed
by the peasant families (fathers were aided
by their married sons) on land belonging to
the entire lineage. .
. In highland Guatemala, milpa agriculture

was almosthexclusively dry farming, based

Terraces and furrows were built to retain
some rain water, and stalks and .leaves from
the past year's crops were left as a kind of
natural fertilizer. Otherwise, planting was
simply a matter of poking holes in the ground’
with a simple digging stick, and thereafter
keeping the weeds down until aisingle crob
was harvested around December. The fertile
soils of the valleys allowed the Indians to
plant year after year in the same plots, with
little problem of soil depletion. 1In the

higher zones and on the slopes, land had to
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be rested (left fallow) after,q few years of
planting, to‘be used later after the soil had.
regained its.fertility. Apparently there

was no- serious shortage of land at the time
the.Spaniards ‘came. '

Compared to other Maya regions, such as
Yucatan, native population was dense in the
Guatemalan highlands. There were possibly
ofle million people.llving in that area, at a
density of somewhere between fifty and one
.hundred per square kilomgter (twenty to
forty per square mile)._ As already noted,
the peasants--the great bulk of the population-—-
were sca;tered over the countryside in small
hamlets, whereas members of the ruling class
were’ concentrated into small towns and cities.
These Guatemalan cilies were dwarfed by the
large urban centers that the Spaniards found
in central Mexico: it has been estimated that
Mexico City may have had more than 300,000
persons. Nevertheless, it is clear that the
concept of the nucleated city, where politics,
marketing, and religious ritual fook place,
was known to the Indians of Guatemala before
the arrival of the Spaniards. The largest
cities, such as Quezaltenango, Utatlan
(Santa Cruz del Quiche), Atitlan, and Iximcheé
(Tecpan Guatemala), apparently had populations
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of between ten and twenty thousand persons,

Nor were they without some comforts, for the
Spaniards who stayed at Iximché for a week
remarked that they were well received, and,
in the words of Alvarado (1524), "could not
have been more at home than in the houses of

their Fathers, and we were so provided with
everything necessary that nothing at all was
lacking.'

- Both peasants and noblemen part1c1pated
in a varied social life. It is not possible
to describe briefly all of those activities:
buying and selling at markets near the for-
tlfled centers; settling disputes between -
lineages at the Big Houses or between families
of the same lineage at the hamlets; making
war; enterlng into marriage; educating the
young; performing rituals to the ancestors

in the hamlets or to the gods of nature in

the temples; and so forth. Some of the’
flavor of that rieh social life may be P
experienced by reading the Popul Vuh: The
-Sacred Book of the Ancient Quiche Maya .
(Goetz and Morley 1950) and the Annals of the
Cakchlquels written by the Cakchlquel at
Solola (Recinos and Goetz 1953). Both works

were -written by native princes during the

sixteenth ceétury.
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There was one system of ideas so central
to their whole culture that it mﬁét be
discussed: the calendar. The Guatemalah
Indians, like the Maya elsewhere, deified
time and fatalistically believed that most

‘occurrences resulted fgom the influence of the

gods responsible for any given time period.

. Every single day was personified as at least

two different gods, and the same was true of

the solar years, the Venué cycle, and other ®
periods of time. For both peasantry and
noblllty, all. important aut1v1t1es had to be
geared to the fates associated w1th those

gods, whether good, bad, or neutral. There

~were good days for ‘marrying, making war,

sacrificing prisoners, performing certain
dances and rituals, selling at the marXket,
overcoming sterility, witching enemies, and

so forth. In a more general way, a person's
life was bound up with the fate of the day oﬁ.
which he was born, and the name of that day
often waéltaken as a name to be used along
with the lineage stitle,

The archaic calendar, basic to all the
other calendars in Guatemala and the one'that‘
gave names to all the days, was the sacred
260-day cycle (called chol k'ij, "count of the
days"%: It consisted of thf}teen numbers,
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which were endlessly combined with" twenty ’
names, glv1ng each of 260 days (thlrueen times
twenty) a.number and a name. The numbers in
Quiché were jun (1), caib (2), oxib (3), caiib
(4), ob (5), wakib (6), wukub (7), wajxakib

(8), belejeb (9), lajuj (10), ‘julajuj (11),
cablajuj (12), oxlajuj (13). The twenty names
and their meanings were as follows: - Imox
(earth), Ik' (wind), Ak'bal (night), Kat
(Lizard), Can (snake), Camey (death), Quiej
(deer), Kanel, (rabbit), Toj (water), Tzi' (dog),
Batz' (monkey), Ey (tooth), (cane), Balam

or I'x (jaguar), T21gu1n (blrd), Ajmac (owl,
insects), Nof &garthquake), Tijax (flint knife),

aog (raln), Juna]E (lord).
“. Thus, Sne of the days of the ancient

Gaatemalans was called oxlajuj Aj (13 cane),

and the next day was 1___Balam (1 jaguar).

All peasants and hoblemen must have known the

. name of any giv&n day and been aware of-some

of its portents. “That the Quiche ruler at

the time of the ceonquést was oxXib Quej (3 deer),
must have vaguely connoted something about

the kind of power and success he would have.
They would also have been aware of the day on
which the solar year had begun, for these "year
bearers, " as they were called, influenced '

agriculture and political Iife. The successive
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year bearers throughout most of the highlands
were the gods Ik', Quiej, Ey, and Noj., though
in the area northeast of Huehuetenango they

~

were Ak'bal, Kanil, Aj, and Tiﬁax. .

So the Maya were continually aware of the
rising and setting of 'the sun and the appearanc
and disappearance of the moon and stars, for
they signaled the changing reigns of the gods
who influenced all phases of Maya life. Time
did not elapse) but rather repeated itself
endlessly. By knowing the cycles and the
propensities of the gods who presided over
‘them, the Maya could adjust their activities

to the influences of the gods and, through
offerings, maintain harmony with the all-
powerful supernatural.

The social andygolitical conditions of
the Quiché Indians in the' area of what is ‘
today the mﬁnicipality of Santiago Momostenango
offé} a more concrete illustration of social
organization in the highlands before the coming
of the Spaniardé. It is probable that social .
conditions there on the eve of the conquest
were very similar to those of most areas in
the highlands.

‘Because the land is brokén into deep

»
-

9
X .

canyons and protruding mountains and the soil
. is not deeply fertile, the .population is widely
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scaétered. host'of the fifty to one hundred
lineages living there occupied separate .
canyons, hilltops, or small valleys, for the
most part growing crops, worshiping the
ancestors, and struggling for survival in
relative isolation. The fortified center
called Chuwa Tz' ak ("abOVe the walls") was
on a ridge overlooklng a small valley in
which hot mineral springs were located. Thé
fortified center was small, and there is no
evidence that it had become urbanizéd. The
territory politically tied to the center appear
to have been conéiderabiy larger than the
present boundaries of Momostenango and was
called Palotz Utzaquibala ("place of the acid
plant and water falls"). .

The ruler of this ‘territory was named
Izquin (a Nahua name), a highly ranked lord
from one of the most prestigious Big Houses
of Utatlan, known as the Nijaib. Many years
before the conquest, warriors from ﬁhat liheage
had taken the territory from the Mam, who
had controlled it, and it became a part of
the Nijaib patrimony. Izquin himself had
been a great. conqueror, extending the )
boundaries of the territory some twénty years
beforé the conquest. Apparently, Izquln did
not live at the fortlfled center located there;

9 3 |
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rbther, he maintained his residence 1n

Quezaltenango. Nevertheless, a palace had

/éeen constructed for him at the fortlfled

center, and when he visited it he was treated ¢
like a king: he was placed in a high seat ‘
surrounded with feathers and given a silver
crown and staffs of jaguar and mountain lion
boneés. He would also visit the sacred moun-=

- ta;ns of the terrltory, such as Tena, where s .
‘there was an altar upon whlch "food” (copa
incense, flowers, animal blood)‘could be
given to the earth god of life and fertility.

Compared to other prov1nces of the ‘
Quiche state, tribute payments from Palotz
must have been small, for it is an area poor
in resources. Nevertheless, the people of
zPalotz b;ougﬁt Izquin fish from the' rivers,
maize and beans (which grow well there), copal
resins, and even luiury items probably obtained
through trade. Perhaps their most valuable
resource, however, was the human -one\ The
local population was large, and tﬁe men were
* fierce figﬂters. In all probability, people

from this province made up an important part 1
of the army that Izquin led in 1524 against
~the Spaniards in the valley of Quezaltenango. 4

It is not known whether the Quiche had . ‘

assigned a contingent of military officials
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{Achij, J%arriors") Eo ﬁhe fortified center: of

Chuwa Tz'ak., ‘At other places, their task’was
to control the local peasant populatlon and . .
guard against encroachment hy enemies of the- i
‘Quiché (such as the -Mam). §fobably there .was '
a small group garrisoned there; although
specific information on that point is lacking.

The leaders in the frural areas were the
heads of lineages (Utzam Chinamital, "head \
of the clan") and the elders (mamaib). As

the most experiended men, they had the right.

to .settle all affairs within the lineages,
acting always in consultation with the .
calendric fates and by consensus. They also
took commands from higher officials at the,
fortified center, thus acting on behalf of
the lineages 'Zn matters of tribute, domestic
and public work tasks, ritua&, and military
service. By serving as interwediaries wich
the state, they shlelded most members of
society from extenSLVe contuct w1th outsiders,
.So it was that- daily llfe, from blrth to
death, took place largely within the limited
confines of indiviQ?al lineages, isolated in
tiny canyens or valleys of highland Guatemala. °
It is sobering to contemplate that when the
Spaniafds arrived, the basic patterns of life

characteristic of these tenacious peasants had
95 -
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existed in\&i;fcaiiy the, same form for /Some
three thousaltyears: . . <+ . °,
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THE INDIANS UNDER SPANISH RULE

o 'The Conguest
" [

-

The conquest of Guatemala began in 1523,
when Cortes sent one of his bravest cdptalns,'
.. the blond Pedro de Alvarado, to conquer the
Maya peoples 11v1ng just beyond the boundaries
of the Azter empire. Alvarado reached \ v
Guatemala in 1524 with approximately 300 Spanish
‘ gsoldiers, 135 on horsebatk, and a cbntingeﬁt
of Aztec warriors who served as shock troops.

The first‘major military encounter took
place in the valley of QuUezaltenango, where the _
conquistadores fought the Quiche armies,lwhich‘
were led by their great general, Tecum’ Umam.

. The Spaniards successively defeated native
armies of five thousand, three thousand, and
ten-to-thirty thousané warriorg each, largely
because in that great level area the Spanlards
were able to trample the Qulche with their i
horses. It was the crltlcal battle in the
conquest of Guatemala, not only because of

N . the military defeat suffered by the Quiche

LY T
armies but also because Tecum Umam was slain.

The natives were deeply affected by his death,

v
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and later wrdte of'it in an Indian titulo:

And then captaln Tecum began flying,
as he had come 4s an eagle, full of *
-fegthers...and he came intending to
‘kill’ Tunatiu (Alvarado) who '‘was on
a horse, and he (Tecum) struck at
the horse, trying to get Alvarado,
. cutting off the head of the horse
- "+ with a:lance...and when he saw that
Y . Alvarado had not died but only the ’
‘ horse, he turned to fly up, ip
order to kill Alvarado from there:
But Alvarado defended himself with
his- lance, and drove it through-
. this cdptain Tecum (Recinos 1957).

Not long after the fall of, Xelajuj
(Quazaltenango), the Spaniards marched to the

4?'»

Qu1che capital of Utatlan. The c1ty was well
fortified, but the Quiche power had already

© been brdken, and the Spaniards easily took
control of Utatlan. Alvarado burned alive two !
of the highest rulers.of the Quiche state, and‘

-

part of the city, an act he claimed to be "for

the good and benefit of this country."

. . Next the Spaniards marched to the
’ Cakchlquel capital of Ix1mche, where they were i
. [recelved with awe ané respect. Then‘they went o~

to the stronghold'offthe.Tzutujii at Atitlan.

The‘Tzutu31l resisted but were qulckly ~ubdued

when Alvarado threatened to ruin all of their

cacao orchards if they dld not submit peacefully.
. Outsxde the-central highlands ‘(where the

Indians were less tightly organized) the

LY \ -
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Spaniards met military resistance for many
years. One'of the most difficult of the groups :
to subdue was the Mam, from the area of
Huéhuetenango. Under their leader, Caibal
Balam, they entrenched themselves in the ancient
fortified center of Zaculeﬁ, where for four
months, they resisted 120 Spanish éoldiers and
2,000 Aztec and Quiche warriors. When it was
over, some eighteen hundreé Mam Indians had .
died, most of them from starvat;on, and the
living were eating the corpses of the dead.

“Even after conquest, the Spaniards had
their hands full with rgvblt, a consequence of
the heavy tax and labor burdens the Spaniar.is
placed upon the native population. The
Cakchiquel, for example,,revolted when Alvarado
demanded 1,500.pesos of gold frcm them, to be -
delivered in five days on pain of execution of
their rulers. By 1526, most of the highlaqu
were éflame with rebellion, and the Spaniards
were nearly overcome. Some of the Indians,
inéluding the Tzutujils and Quezaltecos,

S remained loyal, howevef, and the Spaniards
' were able to quell the uprising. By 1527, the

lecaders of the rebels had been captured, and

_ the Spaniards began to collect tribute in the
2: highlands on a broad 'scale by 1530. The
military phase of the~cbnquest of Guatemala had
ended. . )
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In order to reward the conquistadores for
their service to the Crown and to control the.
newly conquered Indian poiulation, the con-
quistadores were given rights to the labor and

tribute of the Indians. These encomiendas, as

the grants were called, consisted of several
Indian towns, a single town, or only‘a few
Indian families, depending upon the reward that
the particularx conquistador was thought to
deserve. Later, encomienda grants were given
for many other kinds Qf service to the Crown.
In exchange for their labor and tribute, the
Indians were to be protected against enemies
(if is not clear who the enemies might have
been) and to receive the light of the gospel
message.

As might be expected, Alvarado had the
largest encomienda in Guatemala. We are told
that "the towns of his encomienda were many,
and in the best and most fertile lands of all
the governance of Guatemala." From just one
town of his encomienda, Solola, four hundred
men and four hundred women were regularly
required to pan for gold, and another eight

hundred were regularly recruited for warking

.on the construction of the new Spanish capital

city. He also had many slaves, one group
working on agricultural lands outside the

o
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capital and another impressed into the gold

mines, which the Spaniards‘began to exploit.
Shortly after the-death of Alvarado in 1541,
slavery was prohibited in the Spanish colonies,

but the encomiendas were continued in somewhat

modified form.

The encqmiendas flourished wherever the

Indian populations were dense, as they were in
the central highlands. This system allowed
the conquistadores and their families to ful-
fill their dreams of living like aristocrats.
Nevertheless, they were not satisfied, and
there were gross abuses. The Indians were
tortured, enslaved, over-tributed, over-worked,
and forced to buy goods for which they had no
need or desire. As one historian put it, the

encomienda was "a device for transferring

* Indian wealth to Spanish hands, in a procedure

that was more orderly than outright looting of
spoils" (Gibson 1966).

To curb the excesses and the growing
power of the conquistadores and to bring the
Indians under permanent control in the. less
densely populated areas, the Crown sent
missionaries into Guatemala. The earliest
friars were Dominicans, Franciscans, and
Mercedarians. From areas under Spanish control,
they“wéuld leave for the hinterlands, barefoot
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and unarmed, assisted by native converts, and
with some knowlbdge.of the local Maya languages.
They would work first with rulers from the ‘
hoble class, who were often impressed by tha
contrast between the defenseless missionaries
and the ruthless conquistadores. . Conversion

of the rulers was usually followed by the
destruction of the local idols and temples,

and then by mass baptism of the peasant
populace. Every attempt was made to congre-
gate the population into more compact communities
and to replace the “pagan" shrines with
Christian chapels. Then the procéss of
teaching Christian doctrine to the natives was
begun, as the Mass and other ceremonies of the
church were initiated. Those who did not

"accept conversion cr who failed to faithfully
participate in the ceremonies were punished,
usually by flogging. Finally, with the newly
acquired native ‘converts to aid them, the

missionpar ies would onceé -again strike out for
- new fields of labpr.

Probably the most famous qase of

mis 51onary labor in all the Amerlcas took place
in Guatemala under the directicon of Bartolomé
de Las Casas. Las Casas had claimed that the
conquest was immoral and that the Indians
could be brought under control by missionary
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work, without the use of force. In 1540, -

Las Casas and the Dominidans were granted -
permission by the Crown to "pacify"” the
Indians of the Verapaz region, who were still
unconquered. The friars, given- a guarantee
that the conquistéaores would stay out of
Verapaz for a stipulated number of years,
carried their message to the Indians in their
usual manner. In a few short months they were
successful in gaining.virtually complete
control over the Indians, something the
conquistadores had not been able to do in
sevefal yearé of using force. Las Casas was
justifiably acclaimed for the success of his
"experiment," and to this day there are many
who adﬁire him. Nevertheless, bzfore the end
of the century serious rebellions had broken
out again in Verapaz. . ;‘
From the beginning of the colonies of
the New World, the Spanish Crown attempted to
gain absolute control over both the Indian

‘population and the resident Spaniards and their

descendants (later known as Creoles). Their
policy was to organize the Spaniards and
Indians into separate but similar towns, which
could then be effectively controlled by the
elaborate Spanish bureaucracy. In fact, the
Crown showed as much zeal in organizing and

controlling colonial society as the missionaries
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had shown in converting the Indians or the
conquistadores in conquering them.

The first Spanish town in Guatemala was
Santiago de 10s Caballeros, established shortly
after the conquest in a fertile little valley
between two gian£ volcanoes named Agua (\"water")
and Fuego ("fire"). The site was dedicated
with a mass on Saint Santiago's day. A
central plaza was marked off, surrounded by
plots of land assigned to the Spanish citizens
(vecinos) in caballerias (about thirty acres)

and half-caballerias. Along one side of the

central plaza was consgructed a building for

the town coltincil (cabildo), which consisted of

elected officials called alcaldes (mayor-judges)

and regidores (éldermen). Along another side

of the plaza was the church, dedicated to

Saint Santiago, and later the residence of the

bishop. Also located at the center were a

jail, a hospital, a fort, and a building for

the president,bf the colony. ’
.. _In 1541 the original town was destroyed

by water flowing from an eruption of Volcan de )
Agua. ' The fe& remains of it are now known as
Ciudad Vieja ("0ld City"). The new Santiago de
Guatemala (Antigua) was built three to five

e miles to the north, away from the volcanoes.

It had the same central pla.. as the old city.’

-
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Gradually a large number of luxurious homes
were built in the streets surrounding the
central square. Beyond the central section
were the homes of the poofer artisans and
craftsmen, usually arranged so that each street
was occupied by workers in one craft. Outside
the city proper were the wards and villages
of Indians who were to serve the Spaniards.

The Mexicans who helped the Spaniards in
the conquest remained near the ruins of the
orlglnal town, and Indians resettled from
Utatlan were placed in a ward known as
Jocotenango. In all, there were some fifty
to sixty Indian villages surrounding the city,
all under the jurisdiction ¢f one of thiK,
alcaldes of the city council. The Indi&ﬁé'
agricultural crops prov1ded sub51stenc¢ for
the inhabitants of the city; their crafts and
services provided the basis for the aristo-
cratic way of life to which the’ Spaniards had
become -accustomed. . a

Santiago de Guatemala (Antigua) became
the third most important city in the American
cdlonies (after Mexico and Lima), and was well-
known for its beautiful cathedrals, especially
the Dominican, Franciscar, Augustinian,

. Mercedarian, Jesuit, and the La Concepcién

nunnery. In the convents associated with these
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' sumptuous structures, the highest level of
education in the arts and theology was carried
out. In the first years of the conquest,
members of the Indian nobility were brought
to these places to learn about Christianity
and to learn to write in their own languages.
They transcribed their histories, and a
number of highly interegtinéldocuments resulted
from their labors. This effort did not last
long, however, and education for the Indians
was reduced to more local and generalized
teaching of arts, craics, and simple readind
and writing. Higher learnfhg was confined to
upper-class Spaniards, who eventually éstab—
lished one of America's first printing presses
(1660) and first universities «(San Carlos),
which was elevated to university status in
l~676':

Tﬁg scores of Indian villages organized
under the direction of the Crown were not so ,
elaborate, alihough an ideal] village was always
the goal of the Spaniards. The encomenderos

and friars congregated scattered native
populations at favorable locations: in flat
areas (away from elevated defensive structures),
where water was sufficient, with enough land
for both grazing and agriculture, and, if
possible, close to mine or piantations so
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that the labor of the Indians could be readily
exploited. As in the Spanish towns, a small
central plaza was laid out, w;th a town council
house‘and a church (dedicated to a patron
saint) placed at opposite ends. Lands were
allotted mostly on a customary basis, but also

according to ethnic groupings (parcialidades,

prior independent seﬁtlements), which were
joined together in the new town, A communal

‘ plot of land (ejido) also was set aside for
‘grazing and obtaining firewood. Once the town
was established, the inhabitants were pro-
hibited from living in other towns, and
Spaniards were to stay out (their ranches were

a

supposed to”be no closer than one “to three
miles from any:Indian village). .
In this way the Spaniards succeeded in
gaining control over.the labor and tribute of
the Indians. They did not fundamentally
reorganize native society, however. Although

new administrative boundarie$ came into

existence, congregating the Indians,into towns '
was not wery successful: Exeept in thole

cases in which the Indians had already developed |
an urban pattern to some extent (as at . \
Quezaltenango and around Lake Atitlan), Indian
settlements remained generally scattered. The

e

clans .and 1\Peages continued to live together
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in hamlets outside the town ¢enter, practicing
traditional forms of milga‘farming and regibngl
marketing. European crops and crafts were
also incorporated into their econoﬁy.

The Spaniards worked thfough the local
gristocraey,‘called caciques, so that despite N
some shifts of power the pre-Hispanic ruling
class continued to exercise primary influence
within the villages. 1In-practice, the village

> alcaldes and regidores were not elected officials:
rather, those offices became rotating services
"(cargos) to which men were appointed by the
elders of the clans and lineages, much as was
done before the conquest.

The most scrious. threat to the native
way of life came from the .church. In many
villages there were resident priests, and they
had juriédiction‘over many local m&ttérs:
not just attendance at mass, but also matters
relating to politics, morality, economics, and
so forxth.: Although the Indians were baptized
Christians, they su;ceeded in ‘transforming

*  ritual ana belief until it came closer to '
the ir pre¥Hispanic religion than to the
Catholicism taught by the priests. In almost
ebery village the Catholic saints were equated
with "pagan" gods of rain and fertility.
Worship of the saints becamé linked with the
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native calendar (the priests were surprised to -
find that on "good" days of the 260-day
calendar the chapel would be filled) and with
burning of ‘copal incense, dance, drama, and so
forth. 7The villagers' ethical view, too,
remained Maya: .one's First duties were to
make miipa and propitiate the nature gods who
ran the universe and granted the material ’
necessities of life, because gods who did not
receive the proper offerings would send sick-
ness, drought, or other misfortunes to punish
the*negligent individual or\eohmunity. ‘Even
the organization of ritual was transformed as
the Catholic religious brotherhoods (cofradlas)’
were gradually taken over by the same clans
and lineages that had conducted ritual at pagan
temples in pre-Hispanic times.

Through this process of syncretlsm, as
1t is usually called, the, Indians were able
to channel and diminish Spanish influence over
their way of life. Caciques and council | .
officials at the tiny town centers dealt with
outsiders on behalf of the enbirefgomnunrty,
giving the appearance of'achievement of the
Spanish ideal. Internaliy, however,.thé Maya
way of life went on much as it had for
generations before. EQen where Spanish
officials were aware of pagan ways, thgy made

no attempt to destroy the social world of
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these closed Indian communities and, in fact,
tended to protect them from other elements
in colonial society. As long as the Indians
.continued to provide tribute and labor and
did not openly rebel against Spanish authd%ity,
they were left alone by the Crown and its
officials, including the priests. : ¢
"~ <" Phere were two primary social forces at
work during the colonial pefiod, héwever, that
did tend to break down the Indian communities.
They were the constantly-expanding haciendas
(ranches) and the mestizos (racially-miied X
persons; also ¢alled Ladinos, partly because
they could speak Spaﬁish). The influence of
these two forces on the Indians of Guatemala
has heen considerable and must be clarified.
The rise of the great haciendas of
Guatemala is related to the drastic decline in
Indian population during the century following
the’'conquest. The Indians were relentlessly
attacked by contagious diseases that the
Spaniar8s brought with them from Europe.\ The
Indians lacked immunity against such diseases
as smallpox, typhoid fever, measles, malaria,
~and others. ® 1In plague after plague, they died.
*terrifying deaths. It has been estimated that
70 percent of the population was wiped out by
European-diseases between 1524 and 1650. 1In

»
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the crowded highlands, the native populataon
dropped fron dpproximately one million to two
hundred thoqsahd. Of course, this reduced the
presisure for land, and large tracts of propefty
withinlthe ndian villages fell ipto'disuse.

The d?cline in native population spéiled
the demise of the)enqomienda system as an
effective means of exploiting native resources
(altho&gb it, continued on_a limited scale) and
opened the way for the acquisition of land by
. Creole ranchexs. They replaced the Indians
with 1ivestock,~usurping more and more of the
Indians' lands: partly by "legal" means but
largely through various forms of deception o}
outright seizure. Hacienda lands were mostly
- used for raising livestock, although agri-
culiure—-especially wheaE-growing—-was.also
practiced. In the lowland regions, sugar cane,
indigo (a2 plant from which dye was extracted),
. and cotton were grown on hacienda-like plan-
tations. o i

The haéienaas were more feudalistic than
capiuiiisﬁic, and much of their 'surplus went
idtc tragpings for maintaining the aristocratic
standing of the owners: elegant ranch houses,
beautiful, richly-adorned horses, fine clothing,
and .the like. Much of the cash and land, too,

* was used to attract Indian labor and to bind
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the Indians in a relationship of debt (peonage)
The Indians would be given loans of money or
land, in exchange for which they became
oblig%ted to work on the ranch. In this way
a good many of the Indians became permanent
peons, especially dfter the native population
started to expand again. As their entire way
of life changed, they evolved into a new class
of rural farme;s. It was a divided cilass,
however, for they were locked into the tiny
wbrids”of the haciendas, each with its own
dictator-like patron.

Other Indians remained in thelr v;llages,
only worklng from time to time on nearby
ha01endas. T ey were changed less than those
who worked constantly on the ranches“ although
they could not have ﬁalled to pick up new ideas
from the time they did spend on the haciendas.
Further, the hacienda owners gained a degree
of power and influence over the Indian villages
as a consequence of their ties with Indian :

' migrant laborers, which brought additional

‘changes. In many highland Indian villages

today, the effects of hacienda paternalism are

. still very ev1dent.

. The\%estlzos were another force for- change
among the Indians’. Mestizaje, "mixing,® began .
with the -conquest, for wherever the Europeans
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cdame in cantact with the Indians. they mated,
usually underlconditions of illegitimacy and
concubinage. Tﬁa‘cities, especially; were
meeting grounds for thése two social.groupsar
but mlscegenatlo, also took place on the
plantatlons and hac1endas. Also, to a limited
extent in Guatemala, Negro slaves participated
in this mixing process, nostly in the plan-
tation areas of the southern coastal and
' eastern lowland zones.  °

The hybrids resulting from this process
were looked down upon. They did not seem, to
fit into the neatly segregated colonial society
that the Spaniards were attempting to create.
They fell outside Spanish law and lacked the
Western culture of the Spaniards and the Maya
way of life of the Indian. A racist caste
idealogy came into existence in order to
explain them, and they were referred to by
such degrading terms as mestizo (mixture of
Indian and Spanish), mulato {(Negro and
Spanish), zambo (Negro and Indian), and
castizo (mestizo and Spanish). In their
condition of common alienation, they married
and mated, confusing even further the
already complex racial or ethnic plcture.
Gradually the racial stigma receded in
importancé, and only the term mestizo, or
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Ladino, was retained. In-Guatemala, Ladino
is now the common term for that element of
the highland populaticn, gural or semi-urban,

" that is of miféé parentage, speaks Spanish,
wears Western rather than Indiam clothing, *
and considers itself culturally énd a"racially“
superior to the Indians.*

In colonial times, as an alienated and
outcast class, the Ladinos survived as best
they could, Many of them engaged in illegal
or nondescript activities, such as smuggling,
trading, petty craftsmanship, begging, working
as cowboys, and ‘'so forth. Others were caught
up in varieus kinds of local jurisdictions:
haciendas, plantations, mining opefétions, city
workshops, etc. To a large extent they

survived by their wits, and they came. to value

e /

*In Middle America, especially in Guatemala,
the term "Ladino" originated during the
colonial period, when it meant simply "to
know Spanish (Castilian) well." Later, it was
applied to Indians who had acquired a certain
level of education, especially those who could
speak Latin. Gradually, it became a generic
term to designate everything that is not part
of Indian culture. In Guatemala, the Ladinos
.constitute a definite social class, as distin-
guished from Indians. The definition, however,
is much more a matter of cultural and social
patterns than of race.
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highly the ability to manipulate people. They

did so by explBiting ties of friendship and
indebtedness and by using language as "a
strategy in which explicit meanings disgqised
impligit{hességes" (Wolf 1959). It was é‘
crass and explottive way of life and not a
deeply satisfying one, as attested by their
habit of escaping reality through heavy
drinking. Nevertheless, it was a culture well
adapted to their deplorable social condition,
and it allowed them to survive as the only
class with a future in Guatemala.

Wherever the Ladinos came into contact
with the Indians, they attempted to manipulate .
' ‘them: for their own advantage. The Crown was
well aware of this and throughout the colonial
period worked to keep the two groups segregated.

Repeated decrees were issued banning the
Ladinos frem living in Indian towns, and when
they becam; desperately numefous in the rural
areas, special Ladino towns were created to
accomnodate them. Liké most other Sp.. "h .
legislation, these .segregation laws Qere
‘virtually ignored. By the middle of the
~colonial period (seventeenth éentury), Ladinos |
had become an important component og all the |
Indian towns along the Pacific coast and in ‘

the eastern part of Guatemala--areas where
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pPlantations predomlnated Eventually, they

~ "ESGHa their way into almost all of the Indlan
téwns. of the western highlands as well, though
in much smqller numbers

The history of the Iadinos in Guatemala

has been little studied, and we still do not
know much about what happened to them once
they penetrated into the Indian villages. We
can be certain, nevertheless, that they were
agents for change. Not only did they bring
with them a very different'outlook on life,
but also, through their ties w1th the outside,

they must have introduced new products, ideas,

t

‘and values into the communities. They were
like brokers between the' rural and urban
sectors of society, and they apparently pro-
fited handsomely from their enterprise: When
Guatemalan soc1ety emerged from the long period
of colenial control, the Ladinos were dominating

u

economlc, polltlcal, and cultural life within
the Indlan vlllages. . ’

_ When one icontemplates the many forces

' operating to exploit and control the Indians
during the colohial period=-~church, state,
hacendados, Ladinos--it seems amazing that the
Indians were able to retain any semblance at
all of a Maya culture. Yet they did, and it
is still possible today to wvisit certain
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pléces in the highlands where the Indians

continue to live a primarily Maya way of life.
The spirit of resistane was somehow kept alive
in the body politic of the Indians during the
colonial period. St

Partly that can e explained by the
syncretic culture that the Indians developed,
which must be seen as a form of passive or
ideological resistance to outside forces for
change. The Indians were not simply passively
taking on Spanish culture but were weaving ¢
threads of it into a fabric whose outer design
was Spanish but whose warp and weft were Mayan.
This process hegan early and continued through-
out the colonial period. Note this statement
by a sixtégﬁth—century Spanish friar in
Guatemala: .

When old men are’ about to die, they
pass on their idols to some other
old men. They bid them guard them,
. honor them, and venerate them,

; because they and those who follow
their law and custom will prevail,
and that the Spaniards were up-
starts nd must come to an.end.

And that when they were dead,

these gods would send another new
sun which would give light to
those that followed them, and that
generation would recover their
land, and possess it quietly and
pacifically (Thompson 1958).

Bishop Cortes y Larraz, who visited the
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ian towns of Guatemala in 1770, complained
of the same kind of resisﬁance to the church
and of the lack of progress in genuinely con-
verting the Indians to Christiénity.

Nor was the resistance entirely pacific, ,
for the colonial sources contain numerous
references to open rebellions on the part of
the Indian population. Generally, revolt was '
restricted to a single village, often to only e
one segment within the village. Perhaps
typical is the case reported by the famous
English Dominican priest Thomas Gage. He tells
of finding a "pagan" idol hidden in a cave
outside the town of Mixco, which the Indians
claimed had communicated messages to them.

When he destroyed the idol and preached .
- against it during mass, he was resisted by a
leading clan in the town. A group of ten or
twelve of them attacked Gage and managed to
wound him with‘a knife and smash his teeth.
Apparently there was danger of the whole village
rising in rebellion, and the situation was
controlled only when a vigilante group of
Spaniards living in the area came to his rescue.
Later, in spite of severe punishment meted out .
to the instigators of the rebellion, Gage's
replacement was forced to flee from the town
when he tried to stop the Indians from carrying
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out a Maya ritual in honor of an eclipse that

occurred (Thompson 1958).

The Mixco rebellion is not an isolated
incident, and the idea of the peaceful, docile
Maya Indian turns out to be a myth. Nor were
all the rebellions of strictly local importance,
¢s may be seen by the events in Totoniéapén
in 1820. A Guatemalan historian has observed
that this revolt should be regarded as part
of the politicai movements that eventually led
to indazpendence from épain: As he states, it
was based "on thé same original cause of the
entire American revolution....against Spanish
domination" (Contreras n.d.).

The immediate cause of the rebellion in
Totonicapan was the Crown's renewal of tribute
and other repressive measures, which had been
ordered suspended in 1811. The Indians had
been told they were to enjoy equal rights with
the Spaniards, so when they learned that the
law had been voided they revolted. A cacique
from the town, Atanasio Tzul, and another
Indian became the leaders of the movement.
They sent notices of the revolt to suriounding
Indian towns, which rose up in rebellion.
Eventually Tzul was crowned "King of the
Indians" and took on all the rights and priv-
ileges of the Spanish aristocracy. He wore

»
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Spanish clothing, rode a decorated horse, and
assumed the titles of captain general and
governor. Spanish officials in the area fled
for their l;ves; and Indian sympathizers, .
such as local alcaldes and caciques working
for the. Spaniards, were jailed and subjected
to ridicule.

Tzul's reign lasted for less than a month,
because Spanish troops from nearby Quezaltenango
easily routed the motley Indian fighting force.
More important, however, the rebellion clearly
demonstraﬁes the Indians' attitude about ‘
Spanish’ domination and their willingness and
courage to act militantly when sufficiently
provoked. To this very day, Atanasio Tzul is
revered as a hero by the Indians of the entire

western part of Guatemala.

‘THE INDIANS UNDERANATIONAﬁ RULE

i
Independence did ndt improve the social

condition of the Indian in Guatemala, even
though it did result in the elimination of

the hated tribute csystem. 1In fact, it seems
likely that their social condition deteriorated
during the nineteenth century. The new govern-
ment was disorganized and fluctuated rather

| abruptly between pro-aristocratic (conservative),
|
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‘and pro-reform (liberal) dictators. This left

. the hacienda owners and the Ladinos resident
in the Indian-villages free to increase their
control over the Indians. It is probable.
that during the century following independence,
a great deal of Indian lands fell into the
hands of the haciendas, and Ladinos worked .
their way into dominant leadership positions
;n the villagec.

Open‘rebellioﬁ by the Indians became
more frequent and bloodier. Significantly,
théir attacks were increasingly directed
against the resident Ladinos, apparently‘as a
result of the Ladinos' usurpation of land and
power. For example, the Indians of San Juan
IXcoy in northwest Guatemala one night in
1898 fell upon the resident Ladinos as they
were sleeping and killed all but one of them,
who escaped by hiding in the church. Apparently
this desperate act was the result of many
years of fraudulent taxation, peonage, and
maltreatment at the hands of the Ladinos.
(Unlike the Maya Indians of the Yucatan
peninsula, who fought a "Caste War" against
Mexico for similar‘reasbns, Guatemalan Indians
were never able to seriously challenge the . w
" Ladinos.) As with similar revolts in Santa 1
Catarina Ixtahuacén (1839) and Patzicia (1945), |
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the Indians at San Juan wWere severely punished
for their politically-motivated crimes.

The most serious Indian revolts occurred
during the periods when liberals were iq power .
This is because the liberals sought to integrate -
the Indians into national life by breaking down .
their'encapsulated communities and transforming
them into Ladinos. During the administration
of Justo Rufino Barrios (1870-85) the Indians
were forced to work for Ladinos in order "to ‘
create needs ﬁhat they will acquire through
continuing contact with the Ladino class"

(Adams 1967). Likewise, during the rule of
the revolutionary government {1944-54), an
attempt was made to integrate the lndian into
national society. Thfough political parties
‘and especially peasant organizations, ties
were established with the Indians that operated
outside the control of the local Ladinos.

In contrast, during periods of conser-
vative rule the Indians were protected .and e
allowed more independence. This did not promote
nationalization, of course, but it wés warmly
welcomed by the Indians, especially the elders
and caciques, and by the local Ladinos. That
is the reason that in most of the highland
Indian communities today such conservative
leaders as Rafael Cabrera, Jorge Ubico and
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Castillo Armas are nostalgically remembered and
extolled. Since 1954, .the national political
attitude with respect to the Indians has’
generally been a conservative one, and no
strenuous attempts have been made to break
h down the semi-autonomy of the Indian communities.
Nevertneless, some of the power gained by the
Indians between 1944-54 at the expense of‘1%531
Ladinos has been retained, and in many villages
Iridian rather than Ladﬁ?o alcaldes are elected.
A development of profound significance
13 the social history of the Indian in Guatemala
was the establishment of large coffee and banana
plantations in the lowlands. Coffee came first,
beginning around 1860, introduced for the most
part by German capitalists who estab}ished their

[d

plantations in the Vérapaz and Pacific piedmont
reglons. Banana plantations were started on

a 1arge scale in 1906, when the Unlted Fruit
Company established a hugh plantation in the -
Lake Izabal region. The company later expanded
its operation to the Pacific coastal plain,

in the area around Tiquisate. Since then,
plantation agriculture has spread throughout
the lowlands of Guatemala, to the point Where
it now is responsible for ovexr 90 percent of

the country's export goods. Coffee continues
to dominate production (about 76 percent of



,{/

export value); bananas are qext in importance
(about 12 percent of export value), followed
by such products as sugar cane, rubber, and

cattle. ’ T
‘Even more than the haciendas of the
colonial period, modern industrial plantations

require land and labor. The plantation

' capitalists easily obtained lands that wefe
once in the possession Qf hacendados or
Indians; today, although they constitute only
about 2 percent of farm owners in the country,
they own approximately 70 percent of all far£
lands (Whetten 1961:93). Likewise, they have
been able to obtain a large, cheap labor force, 'g‘
consisting of both permanent and migratory
workers. It was estimated that in 1950 there
were a, out half a million persons living on
plantations, constituting. over 15 percent of
the total population (mostly along the Pacific
coast and in Verapaz). Apparently an equal
number.bf migrant workers from the Indian
villages in the highlands go to the plantations
during several weeks in the year.

In the early stage of industrial plan-
" tation development, Indian .abor was obtained

through/debt’peonage,»much as was the case on

the colonial haciendas. This continued on
into the present century, and when it was
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finally abolished by law in 1934, a "vagrancy
law” immediately was put in its place, which
had the effect of requiring by law that most
of the Indians work 150 days each year on the
plantation. 1In 1945, the rerlutionary govern-
ment repealed all laws'of forced labor and
attempted to establish iabor unions to
regulate emnloynent on the plantations.

At the present time, the planpations_still

retain thousands of resident workers, many of

]

thefh recruited long ago, who are now bound to:
the/ plantations by the plots of land they

were given to use. Indians called jornaﬁgros

continué to migrate seasonally to the coast,

usually with contraqts made in the villages by
agents, often Ladinos, who are residents there.
The contracts are freéuently verbal, and fraud
apd deceit are fairly common, but most .
hfighland Indlans who hlgrate do so because they
esperately need the money for surv1val
opulation has mushroomed in the highlands,
ar outstrlpplng the c%paclty of the land to
support the Indians. The population 1ncrease
has favored the recruitment of labor by the
plantations and perhaps \helps explain why
labor relations between the Indians and plan-
tations are now freer from strain than at any

other time in recent history.
A
-
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The plantations have brought many changes

“into the way of life of the Indians. Those

workers who became’ permanently attached to
the plantations, such as the colonos, have
lost most of their Indian‘charabteristics.,
Isolated from the villages, thgy are 11ke
tenant farmers,'openly subject to the economlc
control of others. They ‘are highly sugceptlble
to despair, alcoholism, and radical politics.
The migrant workers are less drastically
changed, and most of them return to their
villages .to continue living as Indians. . 1
Nevertheleés, in almost imperceptible wayé\ "

they are changed, and they slowly modify the
communities they llve in. Many return
physically debllltated as a result of ‘respirator
1ntqst1nal and other dlseases, 'such as malaria,
conttracted on the tropical coast. Malnutrition
and hepatitis are also common. Conse&uently,,
they have to spend time and money in the

village on medicine and recuperation, which
L1

_depletes or even wipes out the savings they

managed to accumulate on the coast. It also
seriously reduces the time and energy available
for urgent agricultural tasks at home., .
Unfortunately, their loneliness and frustration

on the coastal plantafions sometimes lead ) -
migran;s to expend.almost all' of their meager; '
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savings from a season's work on a singlée fiesta.

Migrants tend to rely more and more an .
cash earnings, at the expense of more tradi-
Fiohal forms of subsistence farming and craft
manufacturing. It has besn shown that some of
the decrease in the highlands of maize pro-

- duction, weaving, pottery making, and other

~<>

local industries 1s related to the effects of
mi:ix

nt labor: Further, the migrants'
absence fro& the village makes it diffjcult to
effectively continue traditional forms of
public serv1ces and rellglous ceremonies.
This is not just the result of the shortage
of able-bodied men, but has to do also with
changes in attitudes. The mlgrants are exposed
to new ideas and mopdes .of behavior on the
plantations, such as the idea that work is to
be done for pay rather than for community
service, or that the jindividual, without his
Xkinsmen and neighbors, has more freedom and
excitement than he does in his traditional home
* in the highlands. Finally, it should be noted
that children often accompany their parents
to the lowlands, and thus miss out on their

schooifpg. This explanation for school " !
- “absenteeism is frequently heard today in 4
highland Indian’villages. ;

Religion has been another important ;
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__.__source of sggig;lchange in Indian communities.

During the nineteenth century the church was
a conservative force ih the villages, tied as
it was to the cofradias aﬁd part—-Maya belief
and ritual. Indians served equally in civil
and religious offices as they climbed the
prescribed ladder to power and prestige,

working toward the goal of becoming principales,
or elders. ) .

Protestant .sects such as the Methodists,
Présbyteridhs, Pentacostals, and Mormons

gradually began to make- themselves felt in -

the twentieth century and today control the
minds of a small but important segment of
most Indian communities. Beginning in the
1940's, the Catholic¢ church initiated a
vigorous campaign of religious reform throygh
an organization now called Catholic Action.
The program has been successful; it more than
competes with the Protestants for control over
the village Indians. In some communities,
more than half of the population now belongs
to Catholic Action.

During the past thirty years, most of the
Indian villagés have experienced at least one
major crisis as a result of these new influences.
In most cases the traditional Indianéh aided
by the Protestants, compete with the catechized
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“Jndiané;énd<the_priesLsﬁﬁgﬁwcgnhngl_pveruthéw

sacred saints. The reform Catholics have
usually been victorious, but not without
violence and years of séruggle. It is not
unusual to hear stories of priests having

fled town in fear of their lives, or of the
church being put under siege by the tradition-
alists. Nor have allhgﬂe signs of the conflict
adisappeared today, and much bitterness still
exists on both sides in many villages of the
highlands. “ _

. It must be remembered that these' changes
represent more than a siméle reform of religious
beliefs. Both the Protestant and the Catholic
Action organizations work on the basis of
conversion: they require fundamental change
in the beliefs and actions of their converts.
Many activities'specifigally'associated with
being Indian are prohibited, such as tra-
ditional marriages, participatioﬁ in part-
Catholic, part-pagan ritual (including
cofradia celebrations), heavy drinking, wor-
ship of ancestors, and s¢ forth. In addition,
they involve the Indians in social organizations

\very different from the traditional Indian
ones—-congregations, copferenéés, cooperatives,
and mutual aid associations. And, unlike the
Catholicism in the past history of the Maya,
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thére 1is mno evidencé that theé- I*dléhs‘aré able

-

to effectlvely ‘transform these modern
organizations into forms similar to their
traditional ones.. .

Of course, programs of social welfare
a150~have an influence on the Indians,
although the impact has been small compared?
to the political, economic, and religious
factors mentioned--abeve: The most important
of the latter factors is undoubtedly public
education, although it still reaches less than
10 percent of the Indlans in the highlands,
and then provides only one to three years of
inadequate schooling. Other forms of welfare,
such as cooperatives, extension services,
public health, and the Peace Corps, are
significant in a few places but on the whole
have had relatively Iittle influence oﬁb;ndian

culture.

Ladino~Maya Differences
y
It should be obvious from the fore-
going discussion that Guatemala is subdivided
into two great ethnic or cultural groups:
the Indians and the iadinos. It should also
be c¥?ar that the distAnction betweén‘the two

is no longer "racial," for many Indians have
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. become Ladinos; indeed, whole villages
————formerty—Xknown to be-Indian have-become -

Ladino (a process known as “transculturation”).
What, then, are the characteristics by which

Guatemalans distinguish between the two
//////eﬁigaial groups?

First and foremost is language, but other
customs related to dress, occupation, worship,

and government are taken into consideration.

The-Ladino- spe? .s Spanish;-the—Indian speaks
a Maya langqége as his mother tongue. The -
Ladino dresses in Western clothing, however

v . out qf.style‘it may be; the Indian, or at

, least his wife, wears the native garb (often
. thought to be Maya, but actually derived from
a combination of Maya and colonial Spanish

styles). The Ladino usually does not do

manual labor, ahd if he does, it is by

European methods. The Indian practices milga

agriculture or a craft according to traditional

brocedures. The Ladino is a Catholic, though

not usuélly wiﬁhin Catholic Action; in a few
.Agases, he is Protestant. The Indian is only

nominally Catholic, for he alsq,believes in

T the earth god (Dios Mundo) and participates —

directly or indirectly in worship at Maya
sacred altars. The Ladino is governed by
officials who form part of an administration

tied to the national government. The Indian
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is only superf1c1ally tled to that system, for

“his primary alleglance 1s to the pr1nc1pales

and other local leaders who represent the
lineages, families, and hamlets with which he
identi fies. -

One finds many exceptions to the distinc-
tions made above; for eXaﬁple, people speaking
fluent Spanish, wearihg Western clothing,
eschewing "pagan" ritual, and serving as, for
'ekample, alcaldes, who are nevertheless called
Indians.  On the other hand, one finds people’
‘called Ladinos who speak nothing but Maya in
the home, whose women wear native costumes,
who prectice costumbre (worship in Maya ‘
fashion), and who still revere the authority
of their clan or village elders (many colonos
would fit this description). .

The confusion results from the fact that
these designations are being made by different
classes of people who have dlfferent p01nts
of view. Thus, the definition given above of
whdt constitutes an Indian or Ladino is
primarily that of the ruling Ladinos, who are
_;hte}ested in the extent to which the Indians
have been integrated into the national culture.
Their ‘method of classifying people always
runs into the problem of many people who are
border line cases. Therefore, the Ladino-
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Aindian—diﬁtinction~wirlfbe arbitrary, and this —

)

-

is tfue“éf the latest ¢ensus which shows 57
percent of the population as Ladino and 43

percent as Indiqn: )
In the villages, hcweversz%ﬁ'dist;nction

is usually clear. In most of the highland
communities, one's ethnic affiliation is
determined by birth and does not cliange,
regardless of the customs one might adopt.
There is also a tendency in such villages to-
associate racial characteristics with the
ethnic groups: 1light skin and hairiness with
the Ladinos)‘dark~§kin and hairlessness with
he Indians. Eurther, marriage across
etuhic lines is strongly discouraged, and
there is some occupational specialization:
the Ladinos perform professional tasks; the
Indians engage in manual labor. And, even
though the Indians far outnumber the Ladinos
in most of these communities, the Ladinos
usually dominate local politics and economics.
Thus, it can 5e seen that most
Guatemalan Indian communities are organized
on a caste-like basis and that this very
system helps to maintain the traditional
Indian way of life. At the same time, the
national ideal is not caste~6riented, and, as
noted above, national ideals have found their
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way into the Indian communities. Then, too, __

individuals can leave their villages of birth
and become Ladinos by changing their customs.
That has happened to most of the permanent
residents on the plantations, and it is a
common process in the cities, especially
Guatemala City.

Even more significant in the long run is
the gradual process of transculturation, by
which an entire Indian village takes on
Ladino customs and eventually 5ecomes a
Ladino rather than an Indian town. Already
the process has been completed in many places
in eastern Guatemala, and it is well on its
way in the area around Guatemala City. The

various stages Bf this process have been

'labe led “Traditional Indian," "Madified

Indian, " "Ladinoized Indian," and "New Ladino"
(Adams 1964), There is an interesting
gradient in Guatemala, running from west to
east, along which the villages change from
Traditional to Ladino. This has never been
adequately explained, though it may have to
do with the presence or absence of resources
economically strategic to the ruling class.
From what has been said above, it follows
that Indians are an ethnic group, subdivided |,
into many smalil villa@es, where they live in
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caste-Iike associatiom with Ladinos, carrying — —]

‘on a way of life derived from Maya, Spanish,
and modern Guatemalan culture. They receive
outside cultural influences, most notably from
their periodic labor on plantations, from
governmental officials and agencies, and from
active church organizations operating there.
Most of them grow maize, beans, and squash,

and practice one or another craft that provides
them with goods to sell in the markets that

are held periodically in the town center.

They participate in a system of religious and
political offices, serving'in_order to fulfill

community obligation and obtain prestige and
respect. They attend masses and other Catholic

celebrations, but also obtain aid from Maya

pri st-shamansf~pray to the éﬁcestors, and

burn copal to the gods at sacred altars.'_In

all of t %ée¢things they are subject to outside
control--=in their need to usée the market and

to work on the plantations, in their subordination
to the Ladinos who control the political parties
and the communlty, and in their reliance on |
the Catholic prlest for leadership in religious |
ceremony. It is this contradiction between
being turned inward and being dependent on
the outside that makes'them peasants and at

the same time maintains them as Indians.




4

-To conclude thlS overview of the Indians

P
of Guatemala, a spec1ﬁ_s~pea§_a_mt village in 1
j

Guatemala w1ll now be described in some detail.

The viilage is rather typical of Indian

communities in the central and western highlands,

and it is hoped that it will give the reader

a more realistic image of Indian life than is
possible through the more general statements
.given above.

4

MOMOSTENANGO: A GUATEMALAN PEASANT COMMUNITY

* Momostenango is a municipio, a territorial
admlnlstrat1Ve unit, within the Department of
‘Totonlcapan and the nation of Guatemala. The
-alcalde’ 1s under the authorlty of both )
departmental and natlonal officials, hoth in
his capacity as chief administrator of the
municipio and as justice of the peace.
‘ Economic control by the state appears in
the taxation engacted,tbrough the local
" administration--paid exclusive%y with money
(quetzales*). The biggest taxes are the head
tax (called ornato) for heads of families,
amounting to approximately Q6,000. in 1967;

-~

»

*The quetzal (Q) is the Guatemalan monetary
unit; one quetzal equals one 'U.S. dollar.
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the marketing tax, (piso plaza), assigned .
according to product and also approximately ‘
Q6,000. in 1967; court fines, especially “for
drinking, about Q2,000. annually:; and tariff
on gasolfﬁe and liquor, about Q6,000. The )
total income from such sources in the
municipio of Momostenango amounted to approx-
imately Q35,000. in 1967 and nrobably does not
vary greatly from this figure from year to

\year .

\ Ideas at Momostenango come mainly from
the\out51de' i.e., the natlon. As in the
colongal and post-colonial past, however, the${>x
are reworked in accordance w1th local tradition,
taklngybg forms related to, but lagglng ' ’
behlnd, the natlonal culture. Thls may be

seen espec1ally in the religious sphere, where
the prlest of the Catholiz church 1s the
transmitter of ideas to the religi ouo community.
He speaks of Cathollc Action in the national
sense, but a "fo&k“ or syncretlc religion

composed of 51xteenth—century cofradia .

.Catholicism and the old Maya relidgion with its

earth god and ancestor shrinés, still pre-

dominates. : . . )
Social Organization
kY
There is a traditional social organization

—
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in Momostenango (mostly rural), which has its

roots in_ the pre-Hispanic Quiche culture and the

changes that occurred during the'colonial '

period after the conquest., It continues to

perform important functions, but there is no

question that it is being slowly eroded by

the powerful cultural currents flowing from

the nation. .o '
Its most encompassing trad%ﬁibnal

. . o ¢ “Ly >
organization is the alcaldia sequi¥da, or

Indian alcaldia. As its name implies, it
functions as'a kind of second or dual
institution, and from the point of view of

the national admlnlstratlon it 1s aux 111ary

to the official administration. It functions
as such, but at the same time it alse has
cegtain important traditional functions which
are clearly rebognized by the Indians, who
make up the great majority of the population.

" Its subd1v151ons consist of the ten or so
cantones belonging to the mun1c1glo. These
cantones are actually‘'hamlets and scattered -
populations in the rufal area, including those
immediately adjacent to the town center, called
"wards." At the head of the alcaldia sequnda

is the second alcalde (alcalde auxiliar),
agsisted by a long list of lower officials,
such as regidores, secretary, work judge, police,
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etc. A simplified version of this institutional

structure will be Found: i* each of the ten

cantones. But of greéter importance than these

_officials are the principales, or elders.

Y
\
A

These are found in each canton; together they
make up the ultimate authority of the entire
Indian alcaldia. These principales are men who
have served step by step up the cargo ladder

in the important religious and political
positions open to all men, and it is they who

choose the officials of the current civil

‘“hierarchy, from the alcalde auxiliar on down.

The functioas of the Indian alcaldia
‘a;é not simply paper functions but are very
Zréél,and of enormous fmpoftance in the social
life of the community. They include, for
example, legislation of all affalrs pertaining
to the cantones, ranging from the election of
officials (malnly in the hands of the prlncgpales{
to deciding whether any of the Listorical
documents og the Indians, such as the famous
titulos, may be shown to outsiders. The
aicaldia's functions also involve control of
the activities of the twenty-two dofradids in

.
«

honor of the saints, as well as of the special

' ! . . . ° t
rituals, including those of obvious Maya rather
than Catholic origin. Among these are the
Dances of the Serpent'and the Monkeys and the




\
11
o

o~ e ——— :

_pre-Hispanic Quiché culture.

costumbres by the chuchkaijaw, (the Quiche
“'Maya priests) on the sacred aays of the Maya
calendar. Another 1mportant functlon of the
Indian alcaldla is settling disputes according
to customary law, which is mainly derived not
from Spanish colonial sources but from the

‘Pairi-Qlans and Patrilineages .
.

Many outsiders, and even Ladinos. long

1

resident in Momostenango, are often surprised
to learn that on the traditional level there

_exists in this municipio, as in many others, a

. fundamental substratum of patri-clans and

-

B

,patriliheaﬁes, which are the landholding groups’

of the cantones. All of the cantones have
several patri-blans-—groups of persons with +the
same name who reckon descent from a common
ancestor in the father's line--within the
territory, although in the case of the canton
of Buenabaj there is only ohe strong clan, the
V‘cente§> who have some 3,500, members divided
into thlrty-four llneages. s/

The members of the clan who have the same
name claim to be descendants of the’ same
ancestor, although hlS name is usually not
remembered. Nor can most of the members

trace any(actual genealogical connections to
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this remote ancestor. Nevertheless, to the'\
‘ clan memb%rs the connections are very real. \

The clans are sibdivided into lineages, called
xeteil, and within the lineages the genealogical
linkéges areswell known. As a matter of fact,
in some cases the lineages are more impértant
‘than the clans. ‘

A person's membership-in a clan and
lineage is determined by birth; it is inheritéd
from the father. Even after marriagé, when a
girli leaves thé area of her birth, she retains
her membership in the clan. The clan is »
attached to the land, as symbolized by the
warabol ja, an altar on high ground with stones’
and broken pottery in the form of a box, which
is the place where offerings are made to the
ancestors. Leadership is vested in the
chuchkajaw {Quiche priest), along with_ the !

“ Nimak tak winak (the elders or principales).

The clans regulate marriage and the distribution
of land: conduct ritual to bring health and
prosperigy to mémbers of the clans; provide
mutuél aid; process matters of customary law;

and organiig activities related to the canton |
and municipﬂo. The fact that some of the tra-
ditional clahs in Momostenango have organiied
and are successfully conduéting economic and

educational activities should be of the greatest
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interest for programming in cooperative and
craft development in this and other ccmmunities
where a s;milar social_basis for cooperation
already exists. In Momostenango, the Lopez
.clan runs an iron mine and the Herrera clan
conducts a school. There have been many
cémplaints in Guatemala that cooperatives
established with the help of outsiders tend
to wither away once the outsider leaves the
community, mainly because tﬁe cooperative was
an artificial creation without a pre-existing
local basg. Judging from the experience of
“~the Lépez and Herrera clans in Momostenango,
it may be that with careful preparation and
sensitivity to local problems and cGultural
values the traditional functions of other,
clans can be broadened to provide what has been
missing: local mptivation for successfil
cooperative progréms.

Certainly it cannot be overemphasized
that these clans a?d lineages are very
important social groups, which represent fixed
p01nts in the world of the Indlans Some clans
have more prestige éhan others, a status that
derives from pre—Hls?anlc times when those
clans played a lead:ng role in the political
and religious affairs of the Qulche state.

The différential soc1al position of the clans
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is not shown in any outward signs such as 9
greater wéalt?»of its individual members;
nevertﬁeless,hit is very real in the minds of
the Indian poéﬁlation. Obviously this.ranking,
based on history, is something the stranger
.must learn if he wants to immerse himself in
the community and work effectiveély within its

value system.
Momostenango in the Nation State of Guatemala

The social organization recognized by the
nation of Guatemala.is too complex for moré
than a éummary account. The most inclusive
organizational unit is the Municipio de Santiagc
Momostenango, which~has a population of
approximately forty thousand. As a sub-unit
of the nation, Moﬁostenango is modeled after
the Western state and claims‘monopolistic

jurisdiction over a specific territory. 1In
fact, however, its boundaries cannot be
precisely drawn because of an ohgoing disﬁqﬁe
with an adjacent municipio--a dispute, by the
wa&, that according to historical recorés, A\
dates back at least to the seventeenth centgry.
There is an official administration, which \\1
serves in matters of legislation, execution, ‘

and law. It consists of the alcalde, sindico |
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(somewhat akin to the North American office of

city manager), four regidores, and the whole
Indian alcaldia as auxiliaries. There are
alao a secretary and four ofici;les, or sub-
secretaries; a treasurer and his assistant;

a police chief and policemén; an administrator
of the market; Eive tax collectors; and others.
*Tﬁe role and importance of the Indian clansﬁQEij&
and lineages is not officially recognized on '
either the national or local level; 1ndeed,~ 0
as has been mentioned, most Ladinos are not EK&“Wﬁ

even aware of their existence.

There is an important stratification .

that cross-cuts the whole municipal structure,

dividing it into two castes: Indians and e
. ¥
Ladinos. Numerically the latter are. ,a very - EBr
. v,“ f".’.\
small minority: the last census shows about et

forty-three Indians.to every Ladino. 1In

former times, when Ladinos held control over

the municipal offices and the Indian alcaldia

was a more influential institution than it is

now, the two were separate groups, each with |
its own authorities and systems of rules. This i
is no longer the case, although the Indian |
alcaldia concerns itself solely w1th Indian
affairs. Some Indians, especially those living
in the town center, will have nothing to do
with the Indian alcaldia, but both Ladinos and
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~ Indians participate in the affairs of the
“municipality. In fact, the alcalde himself,

at this writing, is an Indian. There is a
national campaign to eliminate the ethnic

basis of social stratification, and some

Indians of the town center will argue strongly
that there really is no such distinction and

are incensed when the distinction is made in
their presence. Nonetheless, the Indian-

ver sus—Ladino structure is very real and affects
every area of social life.

As is generally the case in Latin America,
the two categories are usually referred to as
razas (literally, races), but the term includes
other;%eanings as well (for example, the more
militapt.and ethnjcally conscious Mexican
Ameriééns of the Southwest call themselves
collectively "La Raza," a term that embraces
at once an ethnic, genetic and cultural
her itage and consciousness). On the whole,
in Momostenango, the basis of the Indian-Ladino
distinction is primarily cultural rather than
biological. Both Ladinos and Indians tend to
recognize that they are mixtures of Spanish
and Indian forefathers, although the Ladinos
claim closer kinship with the Spaniards. Both
groups note that Ladiros tend to ke lighter

in skin color, with a heavier beard growth. |
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In most of Guatemala, as well as in Andean

South America, an Indian ceases to be an

Indian once he drops the overt charaéteristics
of his Indian culture (dress, language,
occupation, and so forth). But in Momostenango,
there is simply no way to change one's
historically-derived caste. Just as a Ladino
would not be recognized as an Indian even if

he were to adopt all sorts of Indian culture
traits, so an Indian whe learns all of the
cultural characteristics of Ladinos remains an
Indian. Some. even go so far as to change their
names; for example, one family hispanicized -
its Maya name, Quej (horse) to Caballeros;—but
so far as the community is concerned, they too
remain Indian. The only difference is that

they may be called indios civilizados (civilized

'Indians). This is not to say there is no
mobility whatever. Occasionally (though very
rarely) it happens that an Indian from the
town marries a Ladina (never vice versa), in
which case the children are classified as
Ladinos. The Indian father, however, remains
an Indian, which is exactly what happened in
the case of the present alcalde, who married
a Ladina and fathered Ladino children.

The social and cultural differences
between the two ethnic groups in Momostenango

' PRI
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are numerous. The basic economic differences
are these: the Indians are the holders of
agricultural lands, which most of them work by
hand rather than by machinery, whereas most,
Ladinos hold only the lands on which their
houses are constructed. (In recent years, a

+  few Ladinos have bagun to purchase small
amounts of land.) According to the 1964
census, more thun 99 percent of the land in
the municipio is held by Indian owners; 83
percent of this land is divided into small >
plots of less than ten acres each. Further,
there are differences of occupation, for the
Ladinos occupy the "professional" positions,
such as those of teachers in the government
schools, officials in the secretariat, nurse,
dispensing agent for alcoholic beverages, and
so forth. The Indians, on the other hand, are
agricultqralists, craftsmen (blanket weaving,
tailoring, carpentry, etc.) and small-scale
merchants who buy and sell the craft products
of the community.

Of the many cultural differences, the
ones most often mentioned are Ladino expertise
in the use of the Spanish language; manual ,
labor by Indians; use of traditional dress by
the Indian women; indifference to and inactivity
in church matters by the Ladino men; deception
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by Ladinos of the Indian's illiteracy and
unfamiliarity with national institutions: and
feelings of superiority by thé Ladinos.

In addition to ‘the two large castes--
Indians and Ladinos--and the élans and lineages
of the Indians, there are numerous sub-groups
within the municipality, all of which impinge
upon the socio-economic and religious relation-—
ships of the community. These include such
interpersonal networks as friendship; kinship
by blood or marriage; ritual kinship and
patronage; affiliation with such political
parties as the PR (Partido Revolucionario),

MLN (Movimientb de la Liberacion Nacional), PID
(Partido Institucional Democratico), and DC
(Democracia Cristiana); religious groups such
as Catholic Action and the various Protestant
denominations with their own organizations;
and national agencies such as the police and

. school system. .

The informal networks easily change‘their
organization. They are quite flexible and
may be important in factional politics. For °
example, at this writing one powerful network
includes the.alcalde, his brother, his father-
in-law} the son of his father-in-law, and some

compadres. Another consists of the wealthiest
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Ladino, who is linked through friendship to

other entrepr. 2urial Ladinos (one of whom
owns a truck that he rents out) and clients
who are indebted to him. The latter include
Ladinos and one Indian cacique, or c?ie?.

The Partido Revolucionario (PR) is the
ﬁérty of the Ladinos; despite its name, it is
not at all revolutionary. Rather, Ladinos
attempt—to use it to maintain political and
economic advantage over the Indians, although
Oztensibly they propagandize for social reform
and progress. PID and MLN are the parties of 4
the traditionélistic'Indians, led by Indians
from the town center, including the alcalde
and his informal network. Their primary goal
is to break the stranglehold of the Ladinos
and to work toward obtaining local goals:; for
example, rural schools, removing the vecinos
of the neighboring, town from their boundaries,

and so forth. Democracia Cristiana (DC) is

the political arm of Catholic Action. Its
members are Indians who are primarily interested
in the elimination of traditional culture in
Momostenango. Their attitude expresses itself
in such goals as enforcing rules requiring
marriage and an end to giving money for the
celebration of cofradia or traditional Maya

rituals. The overt ideology is one of

9




international social reform and socialism,

but those ideas are not really understood by

or relevant to any of the members, who view

party membership as a natural extension of .

their religious duties. The comparative — _ -

f .
strength of these political movements in

Momostenango may be gauged by the figures
from a recent election: the MIN-PID candidate
polled 7,000 votes to only about 385 for PR.
The DC movement wasiineligible to participate

in the elections. but the four hundred or so

blank ballots that were cast may attest to its

protest vote.

Catholic Action consists of about one-
fourth of the total Indian population, who

have voluntarily committed themselves to

abandon costumbre, marry only one wife in the

church, fulfill the other sacraments required

by the church, and attend mass each Sunday.

Many are true converts, and for the first time

are beginning to understand and feel the

teachings of the church. Because of regular

instruction by the priest in new agricultural
techniques and public health and weekly

catechism lessons, Catholic Action is a medium

of rapid change. Approximately one-tenth of c

the population today are Protestants, including

Methodists, Seventh Day Adventists,
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and Mormons. Politically less powerful than

Catholic Action, the Protestant agencies are
also an important vehicle of rapid change.
Nevertheless, it should not be overlooked that
" the great bulk of the population--three-fourths

of the total—-con51sts of tradltlonal Indlans

(costumbrlstas).* Finally there is' the small
segment of ingcﬁive Catholic Ladinos.

Except for the schools, the national
agencies are of little significance at the
present. time. There is a school for the town
center (up to sixth grade), and thirteen rural
schools (usqally only up to the ;econd grade)-.
About 10 to 15 percent of the population can
read and write, and’about one-seventh of the
school-age children are actﬁally enrolled in
and attend school. At the same time, the
Indians today show some recognltlon of the
impor tance of education. Usually it expresses
itself in terms of success in commercial’
dealings, but many Indians resent the fact that
the teachers are Ladinos with little interest‘
in or sympathy for Indians and no knowledge
whatever of the Quiche language.
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CHAPTER 2

]

’ The Compatible Souls of Maize and Beans:

»

- Agricultural Beliefs and Practices

in the Maya Highlands
?

"Dios‘Mio, may my maize not disappear, "
the farmer caills out as he cuts the throat of-
" a chicken and.mixes the blood into a pile of
copal incense. "Father Paxilz may you send
-showers for your feet and say thefz be dry ‘
"weather for your hands, " he continues as_he
lights the copal in front of seed éorn lying
on a blanket in the center of h;s house. .
"Diog~Mio, may my maize not disappear,"
he repeats. "Father Paxil, may you send
showers for your feet...say theré be dry .
weather for your hands...May you not send\rain
nor whirlwind to ruin the milpa. i
"Pardon me, Father, may there be no ill
fortune on this sacred spet...May there be no
snakes in the fields today as we work...May
.my ‘workers be safe...Pardon us, Dios, for this
is the prayer of a poor man, of an unfortunate
mari .
"Pardon us Dios, Senor Santiago, Father
Paxil."
O Several times he répeats the prayer, as

smoke from the glowing copal curls skyward. «
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Then the head of the household leaves, alone, .
for his milpa. The%e he plants a makeshift
cross in the center of ths field, burns two
candles before it, and swings a censer filled
with the burning incense end chicken's blood.
He continues the prayer he spoke in the house,
and when he has finished he waits for the .
arrival ofhis hiréd ‘help or his relatives,/

‘ who come with the seed to begin the pﬁanc1ng
(Wagley 1941:34-35).

‘ Who is this Father Paxil? What sacred
spot? What is sacred Ebout it? Why;chicken
blood? Why incense?

Watching all]theSe unfamiliag goings-

on--the Indian's solemn costumbre in his
_house and in his miigg-~the stranger, the
s¢ience~oriented em issary of the technological
world, is hardly to be blamed f-~r feeling
frustrated, puzzled, isolated, a just &
little hopeless. Who can blame him if he
decides to ignore £he costumbristas with

their feet planted in the past anfl turns
instead to, those wﬁo seem more progressive,
more open to change? He has not cpme to study
Indians and their traditional ways. He has
come to teach them tc use chemicei iertilizers,
to tf; a new varlety of seed, or perpaps even

R

to change from malze and try raising ‘wheat as

a ca%h crop. How cen you mix technological

|
- change and chicken %lood? \

A
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What hw fails to realize is that the

success he wants 30 much could be that much

greater, or his failure that much less, if
he did learn what the costumbre was all about.

O PR

“ff he discovered how and why things are done
the way they are and have been done for centu-
ries, he would win the good will and perhaps
the confidence of the people whom he has come
_to assist. He might alsb begin to understand
that there are very practical reasons for
behavior he may consider merely quaint or
curious and for resistance to some of his
"logical" suggestions.

He will discover'that Father Paxil is
the Owner of Maize. His feet-~the feet the
farmer asked to be watered by rain--are the

"roots of the maize plant, and his hands,
which he asked to remain dry, are the ears.
The sacred spot is each man's milpa, which is
very sacred to the Guatemalan Maya farmer:
his land is his life. Just as it provided
his father, and his father before him, with
their means of survival, so it provides him
with his. So it will be with his sons, and
his sons' sons. His land, his milpa, shapes
his entire life. . Since his subsistence and
that of his family is precariously dependent
on what his land will give him, it should
hardly surprise us that the state of the

weather, and his own activities of clearing,
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burﬂing, planting, ‘Jeeding, and harvestingf
occupy his thoughtsland color his hopes and
his fears during moét £ his waking hours, or
that all agricultur;i pursuits shoula be
fraught with special, extra-human, supernatural
meanings.*

The land is not only the Indian's secu-
rity for life itself. Besides supplying his
livelihood, the land--if he owns it--is a
means of exercising social control and pre-
serving family stability: his sons, who will
someday divide the land among themselves, are
expected to be obedient and hard-working in
return and to provide for their parents in

their old age.

*There can also be unexpected social meanings.
The anthropologist Ruben Reina (1959:23), for
example, found that in Chinautla, a few kilo-
meters outside Guatemala City, ownership of
land is associated with the meaning of manhood.
He noted that it was often impossible to ac-
company. an individual to his milpa or “to deter-
“mine the exact demarcation of an Indian's land.
This was due to a local belief that a person
who does not own land or who has very little
land is less of a man, and thus subject to
social discrimination. Though not a univer-
sally-held attitude in the highlands, in

those communities where it does exist it holds
important implications for anyone trying
seriously to take a land census or even just

landholdings.
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No wonder, then, that the Indian tena-,

ciously continues to resist selling his land
or even exchanging it for other ‘Tand in an-
other location. He considers selling his .
soil ethically wrong, since land is for mflié:—
for his family, for his sons. As long as he
has his land he is assured the possibility of
survival. Even if he does not own it, his

emotional attachment to the land he works is

intense. .

‘His attitude toward his milpa is reverent
in the extreme. For the Indian--for agricul-
tural peoples the world over--the land and

‘the unseen forces that can help or hi;der the
gefmination of the crops are at the core of
religious belief and ritual. In the Indian's
world, land and religion are inseparable.

It is something that intruders into the
Indian's world have never dquite grasped. Back
in the. 1800's, U.S. Army officers found it
impossible to take Plains Indians seriously
when théy rejected the plow on the ground that
the‘earth was their mother, and how could one
cut the body of one's mother with iron knives?
More recently, there was a beautiful example
of this gap in values and attitudes toward
land in the experience of a young agriculturél
extension agent working wiﬁP the Indians of Taos

Pueblo in New Mexico. The Tao< have a long
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history of resistance to assaults, direct and
. subtle, on their land and culture. They were
: vﬁlleaders in the great Pueblo Rebellion, which
' _drove the Spaniards for a decade from all
—Few Mexico in 1680. They also fought with

determination against the soldiers of the

United States in the nineteenth century. To

. — this day, they continue to struggle for cul-
tural autonoay and treaty-guaranteed rights
to land and sacred places in and out of the
courts of law and public opinion. It is
against this background that Edward Hall (1959:
102-3) tells the poignant story of the young
agricultural extension agent who liked the
Indians and respected their culture enough
to approach them slowly and with gréat care
and who seemed to be having some success in
introducing new concepts and techniques. But
one day they turned from him and refused any
longer to take suggestions or advice. Nor
would they tell him what had gone wrong (a

" common experience of many people working with

Indians). Depressed and frustrated, the ex-
tension agent went for help to John Evans,
one~time superintendent of the’Noqthern Pueblo
Agency, who promised to do what he could.
Writes Hall:

The next time there was a council
meeting at Taos he took one of
the older Indians aside and asked
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him what was wrong between the
tribe and the young man. His
friend looked him in the eye and
said, "John, he just doesn't know
certain things: You know, John-=
think..." -

Suddenly Evans understood. In
the spring the Taos believe that
Mother Earth is pregnant. To pro-
tect the surface of the earth they
do not drive their wagons to town,
they take all the shoes off their
horses, they refuse to wear hard-
soled shoes themselves. Our agri-
culturist had been trying to insti-
tute a program of rarly-spring
plowing.

The extension agent had unwittingly
advocated upéetting a traditional formal pat-
tern based on reverence for the earth as a
pregnant woman with a ‘body containing new
life so tender that not even a horseshoe or
a leather sole must be allowed to bruise it.
As a product of an economifally-oriented
society, his mind firmly fixed on the desirable
goal of improving the economic condition of
the people of Taos Pueblo, he had suggested
an act that to a Taos is unthinkable: violat-
ing with a’plow the maternal body containing
growing life. No wonder the people turned
away from him.*

*The Pueblo Indians conceive of maize and other
food plants as already living under the earth
when spring comes. Seeds are placed in the

le6l
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RITUAL AND TECHNOLOGY

It has to be recognized from the start
that to the traditional Indian the proper
prayers and ceremonies are at least as impor-
tant to the growing of maize as are the various
mechanical processes of cultivation (Wagley
1941:31). Interestingly enough, although in
Guatemala {(as elsewhere in Indian North and
Middle America) maize, beans% and squash form
a kind of holy trinity and are frequently
grown together in the same field, there is
little ceremony connected with the harvesting
of anything but maize. For the Maya, as for
other Indians, maize is the real basis of life
and far more sacred than other crops. There
is a widespread belief, however, that all
plants have souls and that the souls of maize,
beans, and squash are compatible and comple-
mentary. . That is why they can grow together,
whereas foreign crops, such as wheat or even
new and unfamiliar varieties of seeds of indi-

genous food plants, may somehow upset the

delicate balance »f soil, crops, and super- .

natural agents controlling germination and

soil to unite with the living plant, to show
it where to emerge. The act of. seeding 1is
likened to the union of male sperm with female
egg in the body of the Earth Mother. Hence
the Taos belief that in the spring the earth
is pregnant. @
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growth. This belief (alpng with some more

practical reasons) underlies Ind.an reluctance
to accept new food plants in place of, or even
in addition to, their traditional crops.

Here, again, concepts and degree of
resistance to innovation vary from region to
region. Since each area will have its own ‘
specific beliefs and rituals, and since prac-
tices may vary even among individuals in the
same community, the examples‘that follow have
been chosen at random to serve as a general
guide to the kind of world the Indian inhabits.

Charles Wagley (1941) has described the
"copal of maize" (£he costumbres carried out
as part of the maize-gfowing process) in de-
tail for the Mam-speaking town of Santiago
Chimaltenango, Hﬁehuetenango. The process
begins with the burning and clearing of the
fields in Marcl., before the rainy season.
Wagley writes:

- For this task, as for all others

/ connected with farming, the Chi-
malteco makes costumbre to secure
the permission and the protection
of the supernaturals. As for all
ritual in Chimaltenango, the indi-
vidual must be "clean" for the
occasion. He refrains from sexual

- relations the night before the
ritual and, if it:lasts longer than
a single day, he preserves strict
continence until the costumbre is
finished. No special day is
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better than others for clearing

and burning }and and no-chimane
(shaman) need be called to direct
the preparatory ritual -and prayers.
Early on the morning when the
farmer wishes to begin clearing,

he simply goes to his field, plants
a candle near its edge, and begins
his prayers. . He prays that no
snake may blte him as he works,
that he may not step on a sharp
stick, and that the job may be done
quickly and easily. He calls on
Jesus Christ, Dios, and the Owner
of Maize, a deity 'which inhabits

a mountaln far. to the west, to hear
his prayers (Wagley 1941:32).

If a man needs.extra hands to aid him,
he will have to make another prayer to have
success in obtaining such help. The second
préyer also serves to make the field seem
smaller to the workers, so that they will be
anxious to work.

" Unlike clearing and burning, planting
must begin on a favorable day of the tradi-
tional Maya calendar. The farmer will call
upon a chiman with knowledge of the names and
properties of*the days to determine the "good"
day and to direct the important costumbres
in preparation for the planting.< To know the
good days and bad days of the calendar is
vital; planting must be completed on the good
~ day because the next one might be unfavorable
for planting. Sometimes the planting of a
plot is not finished in one day. If the
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second day is an unfavorable one, throughout
the growing‘season the farmer fears its influ-
ence; he worries until the maize is success~
fully harvested. | ) -

" The actual planting|ceremony in the
center of the house and in the field was
described at the begihn;n% of this chapter.
As always before ceremonial occasions, the
husband must abstain from sexual relations
with his wife. She'subports him during the
ritual, as she does iqlalmost all agricultural
costumbres, becduse she will be using the
maize during tﬂe year; Eyen though the entire
family lives from the yield of the fields,
only the man and wife--who have prayed for the
crop--have access to the maize bin in which '’
the harvest is stored.

After plantiné, the costumbres continue,
in order to insure the safety and healthy
growth of the crop. His wife beside him with’
the censer of burning copal, the farmer pra&é
in the church:

"Now Dios, now Father Paxil,
now Day of Today, Father Kan, give
us a hundred, give.us a thousand
chilacayotes.* Give us our two or

- c 4
*A member of the squash family, commonly
raised in association with maize and bearis in
the milpa. The name derives from the Aztec.
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three hundred welght of beans. May
\ your hands and your feet grow tall.
May not your hands fall with the
. heavy rains. Now we have finiohed,

.Y Dios. May there be no wh1rlw1nds
\ over our'planted fields. May -the ¥
great rains not come for a month .

or two. May they not break your
hands and feet. Pardon us, Dios.
ePardqn“us, Father Paxil. Pardon
- ~~{s,; Father Kan. We bring you this
& small présent, because only this:
small piece of land do we place in
front of you" (Wagley 1941:36-37).

Before each weeding a costumbre is.made,
similaf to those described above. A chiinan
is not n edegm The‘farmer and his‘wife can
carry.outi their own family rituals, in théir
home, 1n he fleld, and in church. If, how— L
ever--as ften happens--men have reason to R
fear a nat ral disaster, such as drought
heavy rains, hail, or swarms of locusts, they
may arrange, with a chiman to pray for thelr
fields. Ot&er costumbres may be done by  the
farmer . on Jp.individual basis while he waits
for<the maiz¢ to ripen. 'There are also com-
munal ceremonies for rain and other communal
ceremonles on the Saints' Days, when they are
performed to ébta in the favor of the sdper-
naturals for the entire village and a ﬁlenti—
ful harvest foq all. | f *
Before the harvest, when the lower leaves
of /the maize stalks are cut away to be used

}fodder for livestock, the @armer and his

|
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wife, by themselves or with a chiman, again
make ‘a costumbre. It is am important opne
because it serves to notify the various sgéé/—
naturals--Dios, the Guardians of.the Mouﬁ;aiﬁsa
the patron saint (in this case Senor Santiégo);
and othérs;-of the impending harvest ("soon
we will cut your hands and feet"). On the i
day of the harvest the husband and wife again '
offer their prayers and sacrifices in the
»field. That evening, when the harvesting is
‘finished, two candles are lit in front of the
maize bin. The wife burns copal (from the
sacrifi¢e in the field) to the maize bin and
‘her husband gibes thanks to Dios and Father;,
Paxil for the narvest. He prays that the
maize may not grow moldy or né stolen,?* that
it may bring a good price, and that the tor—
t111§s and atole made from it may give him
strength to raise another crop. Later the
couple goes to church to take two new ears to
Senor Santiago and offer him their prayer with
the accompanying copal and candles. It is not
‘hard ﬁo see that except for the thin overlay ’
of- folk Catholicism, not much has changed from'
pre-Hispanic times. ' Very likely just gqgh
Feremonies and offerings to the supernat;rals

*Fear of theft is one of the reasons many
farmers are reluctant to invest time and s
effort in cash crops. ¥ o4 -
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and to the Cwner of Maize in the fields and
the ceremonial centers or family shrines were
made by the ancestors oF the people of Santlago

Chlmaltenango énd other contemporary communl—

-

ties a thousand and more years ago.

. Thy/all Sf these costumbres, every stipu-
lation is carefully carried out in order to
establlsh the proper relatlonbhlp between the
fields and the supernaturals. As Wagley (1941:
40) points out '

If these costumbres——1nd1v1dual
or public-r~are neglected, the wrath
of the supernaturals falls upon the °
heads of cultivators, bringing ruin
to their fields. A great whirlwind,
hail, or rain will lay waste the
maize. Diego Martin:believed that
Dios had punishe8 him one year with
heavy rains, causing a landsl
that wiped out most of his best
milpa. It is easy for Diego to see
the fault in retrospect:; Diego had
omitted to make costumbre before
one weeding. At another time.
Gregorio Martin had intercourse with °
his wife on the eve of a ritual

" for the milpa. He reaped punish-
ment in the form of’a heavy wind
which he says broke down *he maize
only in his fields; his neighbors'’
crops were left untouched. The
vengeful Chimalteco supernaturals ‘
require careful attention and exact -

‘ their, due. They frequently express
their dissatisfaction by a blow ‘at
-, the Chimalteco's most vulnerable
. point-~his maize fields.

’ Something should be said here about the
- . t )
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element of sexual abstention in connection
with milpa activities and Tituals, which has
been noted by Wagley and others in highland
“Guatemala. Sexual cointinence as part of the
ceremonial aspects of agriculture and hunting
and other rituals is a widespread phenomenon,
not only in the Americas ﬂut elsewhere in the
non-Western world. Digging stick and earth
are frequently conceptualized as male and fe-
male, respectively, the act of planting, seeds
'in the earth corresponding to the human sexual
act. In some areas it is said that the plant’
spirits and cther supernatur-l eowners of na-
ture, or the sun deity, are jealous when they
see people having intercourse. Whatever the
loccal circumstances, pu;ificstion is an ing-or-
tant element of all ritual activity and sexual
abstinence is one of its requisite components.
This certainly applieé all through the Maya
region, although in some places the prohibi-
tions are stricter and more inclusive than in
others. For example, in Tzo'ontahal, a
Tzeltal-speaking community inyfhe Chiapas
highlands, certain types 6f sexual behavior
are permissible. while others are considered
extremely dangerous for the safety of the ‘
crops. June Nash (1970:42-43) quotes the
following statement by an informant:

One should not have sexual- re-
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_ in the daytime.

§ |
lations with lanyone in the milpa |
because the Father Sun (Tatik
K'ak'al) \gets angry or “ends his
heart." He will not give crops. :
He gets very hot. One time, many
women in town were looking for '
lovers. They would have sexual
relations with boys in the daytime.i
The Father Sun got angry and caused
the crops to burn. There was very
little corn. The price went up’to
twenty cents aliter. People
bought bread and mixed it with the
nhixtamal.* | ;

It is different if a man.is
married to a woman in the church. !
The Tatik K'ak'al does not get
angry. The Tatik K'ak'al does not
have a woman of his own, and so he
_getsjealous” if 'he sees people
having sexual relations in the'milpa

i
.

But.if you have relations at
night with a man in the milpa, Our
grandmother the Moon gets angry.
This might cause an eclipse of the
moon, and the crops will suffer
because there will be no sun.

On the other hand, there is no prohibi-

tion’in this community (as there is' in many

other parts of the Maya highlands) against

having sexual relations prior to planting or

at other crucial stages. . .
. ' Thirty years have gone by since Wagley

‘ | pﬁblished his description of agricultural rit-
ﬁ ual in Chimaltenango (Wagley 1941). Has any-

»
i

|
f
1

———#%Majze partially cooked in lime water for

- | making tortillas. ~
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thing changed since then? 1In 1956 Wagley

revisited Chimaltenango and spoke with some

of his old friends. In the introduction to
the Spahish edition of the original study,
published in 1957, he made these observations:
Chimalﬁenango had become more accessible to
the outside worid, and there was visible
change on many levels. ' National political*
organizations had spawned the development ofk\
political factions, which could lead to an
eventual break with the traditional organiza-
tion. Religious missionar?géi both Catholic
and Protestant, were active, giving rise to
religious factionalism and ¢ausin§ the tradi-
. tional religious organization, religious
beliefs, and ceremonial life of the community
to lose some of their power. By that time .
tLe Maryknoll Fathers of San Pedrd Necta héd
forbidden the chimanes to make costumbre in
the church. Wagley's old friend Gregorio
Martin, who twenty years earlier had explained
the heavy wind that destroyed his milpa as
the consequence of intercourse with his wife -
on the .eve of the milpa ritual, told him in
1956 that he no longer believed in chimanes
and that few of the young people did. But
others conti=nued to believe in the power of
the chimanes, and it was said tha£ some of

them continued to make their costumbres and
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effect their cures in the{dark of night and
outside town, at the altars in the mountains.
All this was hidden from the priests and from
the orthodox Catholics who might report them.
. Obviously, then, Chimaltenango was under-
going modernization. Nevertheless, the tradi-

tional beliefs and milpa costumbres continued

to persist and had lost none of their former
validity among a good percentage of the popu-—
lation. Wagley felt, as 4did the Seminario
de Integracion Social Guatemalteca, that it
was of value to publish his 0ld findings in
Spanish. He concluded that the existence of
two different ethnic groups would continue to
be a serious national problem in Guatemala
for years to come and that in order to under-
starnd the process of integration of the indi-
genous groups into the national life, one .
would have to understand the traditional forms
of life--a point well taken. And, as Wagley
observed more recently (1962:52), the people
of the northwestern highlands generally. con-
tinue to consider the help of supeéhatural
agencies essential for the cultivation of
maize, the S;Ered cyop~-—-as they do elsewhere
_in Indian Middle America. .
While working amony the Mam-speaking
Indians of Colotenango, Huehuetenango, the

"social psychologist Leon A. Valladares (1957:
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179-81) witnessed se_vera1 costulibres for-rain

at the beginning of ‘the ralny‘Seaéon In a
preparatory ritual, the Alcalde de Costumbre,

the first regidor, the two chimanes of the
town, and some mayores went to the sacred
hill of Twi Bax outside town one night in
March. The first chiman prayed and burned

copal mixed with blood. ' After an interlude

of music and the explosion of two sky rockets,

the chimanes prayed together and sacrificed
a turkey over the fire. Then a little house
(casa) was built for the Owners, Senores or
Duenos, of the hills; within it, an altar
lit with many candles was set up. The first
éh&ﬂé& entered the ceremonial chamber, prayed
for a long time, and then extinguished the
candles. The mayores put out the firé. The
Senores (supernatﬁ}als) had arrived and those
attending asked them when it would rain and'
begged them to send the rains soon. This
preliminary costumbre ended after midnight.
The following day the costumbre resumed
and l;sted late into the night, with similar
rituals. and much dancing and ceremonial drink-
ing. Valladéres describes a dramatic scene:
the candle-lit hut on the summit of a hill with
lightning flashing in the distance; a slight-
drizzle beginning to fall, people seated
aroued the fire, which is extinguijshed when

.
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the unseen Duenos QEUperndtﬁ?al “owners")
begin to arrive jhiresponse.td the costumbre:
the drizzle turning into a steady dowﬁbour;
the musicians playing; and the grateful peo-
ple dancing. The chiman halts the dancing
and resumes his conversations with the Duenos.

When he has finished the fire is relit and

the music, dancing and drinking continue

through the night. 3

More recently,lRiéhard P. Appelbaum
(1967:16) described réin—making ceremonies
conducted by the tradf%ional Catholic Indians
of San Ildefonso Ixtahqgcén, Huehuetenango.
Here, the first rains determine the day on
which the winter corn is\sown. On a specific
day at the beginning of the raiuy season,
the images are taken from\the church and car-
ried in procession to the %dmmit of the high-—
est mountain in the municigio, where costumbres
are conducted to asssure a good rainy season
and a good harvest.

For Santa Eulalia, a Kanjobal-speaking
Indian town in the éuchpmatén mountains of
northwestern Guatemala, Oliver La Farge (1947:
76-~78) described the agricglt&ral'iitnals as
he observed them in the early 1930's. They
followed patterns vefy similar to those
already discussed, although he reports n?

ceremonies prior to the various weedings.

<
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There was an interesting practice during the
growing season, however :

“e..in July when the green ears

are ripening, it is customary

to play a clay flute in the corn-

fields. As this is just before
' the beginning of bad winds, not
all people do this, since blowing
on the flute may bring- the wind.
It is said that they play this
music to'protect the field, "to
look and see if there might be any
animals," and that "when they're
playing the flite that way, the
holy corn goes growing happily."

The Santa Eulalia of 1968 had undergone
a number of changes, some of which could be
seen in the altered position of elders and
women and in the growing acceptance of wheat
and new variéties of potatoes and fruit trees.
The elders had lost considerable power and
control due to the increasing scarcity 6f
iand and thé changing religious orientation
of the community. They were still respected
but were no longer greeted in the traditional
manner. Women had gained legal rights equal
to those of men, and within, the household they
were allowed somewhat less formal behavior.
They were no longer obliged to sit on skins
and furs apart from the men, but could now sit
on chairs, talking, and even joking with the
men. Some people had even begun to sow wﬁeat‘

_as a commercicl crop. Perhaps the mosx nptable

N d .O .
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indicator of this new climéte of change is

the nature of the source material for the
above information. It is a booklet written
about the community by a "committee of neigh-
bors": community leaders such as teacheré,
social workers, and the municipal treasurer
--assisted by an cutside social anthropologist
--who are concerned not only about the future
of the town but also abo&t its past and pre-
sent (Comité de Vecinos 1968:37-39; 48).

With gbese and oth;f changes, one wonders
what became of the traditional "copal of maize"
in recent years. It is important to note that
agriéultural technology seems to have changed
very little. Especially in maize cultivation,
techniques, tools, and type of seed are still
the ones that tradition and e¥~erience have
proved satjsfactory. Chemical fertilizers,
irrigation, and soil conservation are noct
unknown, but they are not used (at least they
were not by 1968). The types o; seeds selected
are chosen because they produced sufficient
crops for the grandfatherg, the fathers, and

for the present generation. Is this "peasant

‘\conservatism"? Not'rat all--it is a matter of

suxvival. As the Santa Eulalians themselves

say, it is not that they reject new typesuof

seed simply because they-are new. Rather, it
is that maize is basic to their life and as
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subsistence farmers they know full well that
a bad experiment with new seeds would bring
hunger to their families. Then how do they
explain the acceptance of wheat, potatoes,
and fruit trees, all néw to the area? Simply
put, these crops do not figure importantly in
their culture, ideology, or even economics.
They arg\secondary and are not considered vi-
tal for-sufvival.
what about the midwestern region of the
highlands? It is widely believed that ritual
plays a l%ss important role in maize agricul-
ture in is area than in the northwest, not
because the milpa is less important but because
midwestern highland culture is generally more
secularized. The fact is that even in communi-
"ties relying priﬁérily on non-agricultural
sources of income, "life is attuned to the
agricultural cycle and milpa agriculture is
the odcupational ideal.” Communal milpa ritual
is in fadt not lacking, and planting ceremo-
nies have been recorded for such communities
as Panajachel and San Jose Chacaya (Tax and
Hinshaw 1969:71). \
| In the Cakchiquel-speaking community of
San Lucas Toliman, on Lake Atitlan, Woods
(1968:210-11) found that thirty-four out of
forty male Indian household heads tested ac-
cepted as correct the belief 'that "it is nec-

4
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essary to do special costumbres at planting

_time to assure an abundant harvest." Thirty-

five of the forty beliewved that "special cos-

tumbres must be performed at harvest time to

assure an abundant crop the following year, "
and thirty-five of forty also believed that
"a corn crop which is not harvested during
the full moon will not yield sufficiently to
meet the family's need." Interestingly enough,
he reports that both Indians and Ladinos in
San Lucas hold the same activity-regulating
beliefs about the varlous phases of the moon
Ceremonial practlces connected W1th
maize have also been observed in San Jorge La
Laguna, in the Lake Atitlan region (Liskin
1969). In one such ritual, two candles were
lit and placed on top of the maize after it |
had been harvested and stackéd,for gtorage.
The men of the family explained the ritual as
a.cosﬁumbre that their father had taught them
to ﬁerform at every harvest. A candle is
placed atop the stacked maize every Tuesday,
Friday, and Sunday until the maize is consumed,
at which time two final candles are placed on
the empty spot. This costumbre assures the
safety of the maize and éuarantees a pl=ntiful
harvest the following year. As proof of this,
the men said'that the& had .never experienced

a crop failure during their twelve years of
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working the land. At one time, they said, a
wooden statue of a saint had been placed on

top of the maize in addltlon to the candles.
But the statue had fallen and been burned by
€he candles, and so it is now kept on the

family altar in the house, not used in the

. maize ritual.

The case of El Palmar, Quezalitenango,
is especially instructive because El Palmar
is a transitional community; it has undergdée
other changes that might give the i&pression
that the old mystique surrounding maize had
largely or entlrely -disappeared. El1 Palmar
is inhabited by Qu10he—speak1ng Indlans who
migrated here to the upper region of the
Pacific¢ lowlands, primarily'from Momostenango.
IQ is located in ayfertile agricultural area
where thérs are plantations for large-&cale .
cultivation of a variety of crops. One woq&§
expect pressure for change to be intense in’
such an area, and, indeed,‘nany chanéés‘in
values and social relations have taken place
in recent years. Certainly not all the Thdians
hold the same bellefs or carry out the same
practices. The 01v11—rellglous hierarchy that
was the visible focus of the corporate commu~-
nity has d1s1ntegrated but, accordlng to
Benscn Saler (1960:10—11), a Glear corporate

consciousness. is still characteristic of the
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Indlans in tpls communlty of tramsplanted |
farmgrs. On the other hand, -the' Indians’
“perspective has changed to such an ektent that
when Saler questioned them about their personal
preferences if they had the money to purchase
land for maize or coffee, almOSt all his 1n—
formants repiied thét they preferred land for
coffee. Several even said that if they had
enough coffee they would be able to buy maize"
rather” than grow it themselves Obviously_

the Indlans here have become commltted to

cash cfop agriculture‘and kn?w that as a cash
crop coffee is superior to malze
Still, one should not jump to the con-
clusion that El Palmar is a community thoroughly
oriented to what is wodern. Despite the gen-
eral acceptance of many new values and téch-
niques, in maize cultivation the Indians
continue to employ pre-Hispanic slash-and-
burn, digging-stick techniques and to observe
syncretic ‘'rituals that are much closer to
_sancient Maya than to Catholic. Catholic .
Indians are still seen burning copal incense
or consultlng shamans before planting and’
other m{lg_ act1v1t1es, a1thou?h Indians who
have bezen converted to Protestantlsm no lonyger
duv so. And just as at Tzo'ontahal maize %s
: referred to as "the body of the Virgin" (arn »

sadaotation of pre-Hispanic belief to Spanish

\
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Catholicism), so the transitional and even i
"modern" Indians of-El Palmar continue to %
refer to maize As "our holy mother" and to

their’ very life.

regard it as basic to not only their diet but
Thus, even in a community of peoéle
\

separated from their ancestral land, subject
to cdhsiderable.exposure to modern Egeas bnd
practices, and oriented strongly toward cash

" crops rather than subsistence farming, the
ancient mystique persi§ts:
4 :

INTRODUCILJG CHANGE , ‘
/ : . R
‘ _/'—-'—! * ¢ L

Agenits .of changé obviously will hdve to
" select the_individualé with whom they think
-hey can work most effectively in their limited

-

stay in a partlcular Fommhn%ty. Most llkeiy
they w1ll opt for the}younger, more progres-
sive’ individuals. Neyertheless,,they will .
1nev1tably come in contact with tra01t10nal
methods and beliefs, ¢spec1ally in maize agri-. -
.culture. A Peace Cofis Volunteer working in
~+7 San Martmﬁ JllUtepequ in the midwestern ' e
" highlands in 1969 fou&d that a rain mass is "y
con51dered essentlal n the early spring;

planting is dopendent on the full moon; aqd

the blder people, at %gpst, continue to plant
six seeds togethér, of which four are dedicated
. f 3 ¢ v




/
;o
7
U

1
/

. %o various supernatufElo{ On the other hand,
because of the ‘influence of tHe Catholic
Church, younger.farmer='now tend to plant
fewer seeds togethef, but still three or four
to a hlllock.' The farmerS'of the Tzeltal
community of Tzo' ontqhal, in the highlands of
Chiapas, Mexico, plant five seed in each

hillock (J. Nash 1970:36-38). A though
T%o'ontahal has undergone many cmsnges toward
modernization in recent years and is easily
-écceséible to: he outside world because of its
location on thp Pan American Highway, costumbre
is still conS)dered essential in connection
with agrlcultural activities. Following the
“harvest, a fiesta is held; its‘purpose is to

reciprocate the spiriLUal owner
of the corn by giving him a "gift."
Two candles are lit and set on top
. Of the piles of corncobs. Two
other candles are placed near the -
heaps of corn grains gathered by the
women. Thé candles «ause the
.4 spirit of the corn to rise and give
| its "gift to the world" in the
. N following harvest. Failure to
' make a fiesta wotild mean an end- —
to all‘corn harVests (J. Nash 1970:
38). '

- - In Chlapas; as eisevMere in the Maya
/ highlands, there are grave reservations about

“the use of chemldal fertlllzers, A tommon

fear is that Ehe fertlllzer, being "hot, " may ;
¢ - " burn the 5011 ﬁnd the tenéer roots of the
/ ' ’
o : . ‘
v ’ ,___,__1\8 2 - " ' /
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the chemical fertilizer by mixing it with cow
dung. In the Lake Atitlan area’, a Volunteer
noted these traditional arguments against the

use of chemicals: "It changes the flavor of

the maize"; "Tortillas do not turn out the
same"; "It burns the soil"; "It burns the
plant®; “The land will ask for it again next

year"; and so forth. The las’. complaint is
not teoo far wrong, as it happens. California
jactory’farms have become dependent on chemi-

cal fertilizers, and the results are not

, . all beneficial: these fertilizers have

growing plants. Some Indians try to "cool" ‘
contributed (along with sewage and natural ’
waste) to the alarmihg concentration of
nitrates now found in California‘'s water
sources. X

, Obviously, these beliefs ‘cannct be ig-
nored or dismissed. Usually they emanate from
the elders, whose influence in the community
the agent of change will flaunt only at his
own peril. Although the civil-religious hier=-
archy ﬁay be.breaking down and disappearing
in many places, older people continue to play
,a decisive role in most communities. They
\éfe an important factor in community stability.
They continue to command respect and to exer-
cise considerable control over their sons,
paftly because the system of land inheritance
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reinforces the traditional moral expectation
that sons will respect tleir fathers.. Eveﬁ
in a ¢1éarly transitional, rapidly-changing
community 1ike El Palmar, sons obey their
fathers. - To displease them would mean forfei-
ture of the son's right to the land (Saler
1960:100). Besides this economic aspect of

intra-family relations, the elders still con-

trol community affairs in many--if not the

majority--of communities, both traditional
and transitional. If they no longer do it
through structured channels like the civil-
religiqus hierqrchies and shamanism, they do
it through informal manipulation instead.

&he development worker must learn to

\ understand the mystical importance of the

traditional ritua.s and their concomitant
unconscious psychological significance for the
Indian; their role -in providing him with emo-
tional security in an insecure world. Take,
for example, the widespread practice of plant-
ing maize and beans together in the same moundt
often along with squash (briefly mentioned
earlier in this chapter). The practice may be
as old as New World agriculture;, it was cer-
tainly prevalent throughout agricultural North

“and Middle America at the time of the conquest

and impressea not only the Spaniards in Mexico
and Guatemala but also the Pilgrims at Plymouth

~
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Rock. Practically speaking, it takes maximum
. advantage of scarce land resources; also, if
one crop fails, the farmer is still assured
of some yield from one or both of the other |
two. . Ag;onomists, however, counsel that this
system reduces the quality'and quantity of

all the crops and that the age-old practice
should be abandoned in favor of separate plots
for malze and beans.

3 But to the Indians the rationale for
planting maize and beans together transcends
the purely practical. There is widespread
conviction that not only do maize and beans
have souls but that these souls are complemen—
tary and require each other's intimate presence
in order for the plants to germinat< and .
thrive. Mafhy Maya believe that maize and beans
have ‘'souls of oppos ite sexes and that thelr
assoc1at10n in the same mound is a prerequl— .
site to their growth (cf. Burgos Guevara,
n.d;:282—83). Under the circumstances, how
impreséed will the Indian- farmer be with

purely economic arguments for the separation

of maize and beans? Even if he,can be made

to listen and act on what he is told, what
happens if one or the other crop fails? who
will suffer--~suffer not only hunger but the
additional psychological anguish of having

of fended the supernaturals and perhaps’ caused
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the souls of the crops to le%ve forever?
Certainly not the agronomiét, who had ratibdnal
reasons for recoﬁmen¢ing the change and equally
ratiopal ones éor the failure of the rop. .
Afid vhat will be the effects on future attempts
at changing traditior 31 agricultural practices?
It would seem advisable here, as elsewhere,
to gitempt change gradually within the indi-
genous system, rather than trylng from the
start to replace the indigenous system, with
all its social-psychological ramifications.

. The fear of losing the souls of the N
crops is closely related to other ideas about
plant, snimal,aahd human soﬁls. Soul loss
can cause plants to sicken and die, jdst as it
can in people. In many Maya communities the
loss of productivity of the 5011 may be ex-
plalned at one and the same tlme in ratlonal
terms ("the soil has becone ‘tired out ») and
supernaturally, by the departure of the soul
of maize or beans. AAccprding to June Nash,
the Tzeltals of Tgo'ontahél see no canlict
between the notion of soul loss and empirical
awareness of the natural causes affectiny
‘sofl productivity. It is considered dangerous
to start crops in the lower lands’of the hot
country in Chiapas--not because of the tem-
perature but because wshen the traditional

“location ofta crop is changed the soul leaves
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its original residence. For example, in s,
recent years the hean harvest in the newf& - R
established ejido lands in the hot country V

has become poor after a promising start, and
"p§ople say that the soul of the bean departed

wheén they introduced the crop to their ejido

"plots "'n hot country"p(J. Nash 1970:40),

Hiash males another interesting. observa-

. tion that has implications for the introduc- v

‘tianof new cash crops. Desp}te the many
internal and external eh&nges affecting the
community of Tzo'ontahal, to its farmers even
now, "market prices are oﬁ less importance in
éeciding what crops will be planted than are 1
considerations of what the soil ‘*wants' and |
what labor is involved" (p. 35). ‘: o ‘
Obviously the second point, labor input, 1
is purely rational, but it would be wrong to
|

dismiss the element of the soil's "wants" as

mere superstition. The Indians know their

land and their traditional crops too well for
that. They have a perfectly reasonable system
of deterﬁ}ning which crops and seed varieties
are llkely to yleld the best results in rela-
tion to their own limited technology and the
condition of the‘available land:

4
In corn production, the great-
est discrimination comes in the
selection of seed. Seed is chose
" from cobs which have theJuost grain. '
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. The’ farmer must look ca*efully to
‘ see that none of it is rotten,,
since if one grain is bad, the en=-,
tire f£ive grains put into each
hillock will rot. There are two
major kinds of corn: a“quick= .
growing variety and a s low-growing
. variety. The first is preferred,
but not all soils "want" it. "The
bitter soil "wants'" the slow corn
which must be pIanted about the
first of February. A new seed corn
introduced by some developmental
englneers in 1957 yielded more
grain, but it was not as flinty as
the old variety and rotted quickly

L]

(J. Nash 1970:36). .
- In selecting wheat--a comparatively re-
“ cent introduction--the same g}ement‘of'the

. 3
spil's wants enters in, along with practical

[

experience. & i
& ...the farmers choose those heads
BNy with the most kernels--there may

be from thirty to eighty on each
head. The same Kind of seed must
be used in planting each plot of
¢ land or the soil "does not give
* wefl." A new wheat seed was intro-
duéad by an American agronomist in
the 1950's. The following reaction .
by an informant reveals why most of
. the farmers decided not to use it
There is a quick-growing )
wheat, called foreign wheat
because a foreigner brought
it and planted it in the
soil. Those who wanted to
try it were given some. It
- was difficult to harvest
' because it was, very dry and
' broke easily. Most of the

* %
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grain was left behind on

the ground. When it got to

the threshing floor, most

of it was broken. Therefore
the town did not want it.

So we continue planting the

canmon wheat and it doesn't

break (J. Nash 1970:39).

Because their harvesting techniques are
inefficient, the people must choose seed vari-
eﬁies;paqtly on the basis of ho& muchr grain
will be' lost in harvesting. 1

But the qustiQn of energy expenditure
in. relation to yield‘is of ;qual importance.
It is ah entirely rational consideration: is
the reward worth the additional input of

_labor required? The answer is frequently "no."
ihe agent, Qf‘change would do well to consider
the implications of the following story:

One farmeér ‘raised cabbage in coop-~
eration wi§y~a Ladino and earned
1,000 pesos’, four times the amount
he earned with his wheat crop the
previous year. Despite the greater
return for cabbage, the farmer did
not plant it the next year when the
Ladino,,who had supported the first
venture, withdrew his support. The
reason he gave for this was the

fact that there was more work in-
volved and he could not accomplish
it alone: first the crop had to be
planted, then transplanted, then
irrigated every three days in the
early growing period, and cultivated
two cr three times; every eight days
he had to get rid .of worms. He

- A
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estimated that growing cabbage
1nvolved-welL over four times the

* amount of work necessary for grow-
1vg corn (J. Nash 1970:35). o

It should be noted also that wheat cul-
tivation already involved greater effort than
growing the traditional maize. Malze grows
intvirtual 'y every kind of soil but wheat re-
quires irrigation.

The amount of work involved in food ;
preparatlon by the women is another element |
to remember. In 1964-65, the Instituto o /‘

NacionaivIndigenlsta (INI) of Mexico erncoun-

tered strong resistance to improved maize seeds 1
in the Tzeltal-Tzotzil region of Chiapas. The '1
men had accepted the new varlety, but the new
kernels gave the women trouble in shelling “and
grinding. So the men turned ‘the seed down on
ﬁ the grounds that their wives preferred the .
-traditional variety. . Peace in the home was
more f%portant than increased yields (Burgos
Guevara n.d.:313). A Mexican experience with
introducing metal tortilla presses is also
interesting. Here, it was the men who did the
op;ecting. Many of the women liked the press

- as a labor-saving cevice that freed them fram
making tortillas by hand, but the men objected
that the-tortillas no longer tasted as“good .
(an objecticn also?heard in connection with -

fertilizers). In many cases the men prevailed,
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but the tartilla press- is now becoming fairly
. Eommon in rural Mexico. : .

On the other hand, labor-savihg may not

!

/ figure so prominently when it interferes with

/

J traditional patterns of social interaction. ¢

That was the experience in some Méxican vil- '
léges in connect ion with the installation of
ﬁotabieuwater-facilities. Along with tanks
for drinking water, public laundrles with
favcets and corcrete basins were constructed. ..
on the face of it, the-women, who formerly
had to carry heavy bundles of washing long
distances to the nearest river or creek, should
«ﬁave wedcomed the innovation. As it was, the
men likéé the new facilities better than mény
of the wives did. Despite the considerable
extra labor, the wamen preferred the traditional
“riverside laundries. Gettgng away . from the
pueblo ‘and from kitchen, children, and demand-
ing husbands to gossip peaceably with the rest
of the Qomen while waiéing for the wash to dry
more than offset the long walk and kard scrub-
blng on hands and knees. Today, some of the
. new laundrlies are used more or less regularly,
but cthers stand idle; serving merely as a
shady spot for the men and the village dogs
to get out of the sun. )

@

Agriculture, &f course, is much more
fundamental than laundering or corn-grindingj

>
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and, as has beeh mehtioned before, any innova-

tion in this aspect of Indian life involves a
complex combination of economic and emotional
factors. They may be interrelated or complete€ly

-

separate, but any one of them can-doom a pro- |

.<ject to failure. Even 53 apparently simple .

a problem as sepdrating two crops that have
been grown together since time beyond meﬁbry
requires more than recognition of economic
advantage: it presupposes a fundamental re-=
alignment of values and beliefs as well as \
techniqueg. Acceptance cf chemicals to fortif§
the soil requires more than.only cash or credit
«in addition to education and superQision with
respect to use and abplication. Like the
gdoﬁiion of new crops, it also inhvolves a
certain re-ordering of the relationship,beﬁw@en

man and nature.
RISK-TAKING

‘Someghinq more needs to be said about
risk-taking. Laying aside the supernatural,
or "nén-rational," aspects 'of the ‘interrela-
tionship between man, his traditional lands
and crops and t@e ancestor spirit§ which gov-
ern germination, growth and harvest, there are
economic consequ:nces to crop innovation that

are perhaps .'ore readily understood by the non-
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" indian. Apart from changes in taste and . .

technology--themselves not all that.easy to-_

. < 2 .
‘bring about--acceptarnice of new seed.strains

or new. types of crops.requires_taking economic
risks that few peoble living near the subsist-
ence level can afford., It takes great courage, .
nat to say foolhardlness, t.o .take a chance on
some new varlefy of qeed, 1€t ‘alone a totally
unfamlllar crop, when even a slight reduction
in the customary yield mlght put the farmer in
debt or even 'starve hlS ehl]dren. That was.
precisely the'argument of the farmers of Santa
Eulalia: the traditional strains of maize -
are reliable; foreign seed may give a greater
yield, but how can a poor man take the chance?
Muach the’same can be~heard elsewhere,
and 1t is always related to the precariousness
of the Indian's condition. A Peace Corps‘
Volunteer in Nﬁhuala, Solola, cited a new,
clearly superlor maize seed as an example.
With the old, traditional-seed, poor soils
ylelded halfa hundredweight of maize per cuerda:
9066'5011 yielded almost two hundredwelghts
per cuerda w1thqpt fertilizer and two and a
half with fertilizer. The new seed, if Fferti-
lized tw1ce,~y1elded six hundredweights per
cuerda: Nevertheless, few farmers were w1ll—
ing to try the new seed even after\i@ was
lccally tested qﬁa~they.say the results. Most
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* simply would not plant it ‘again for some tlme.

L4 .

. mén spend ncthing to plant and harvest their

crops, and they were unwilling=-or unable-—
to punchasé the required fertilizer, even
though the 1mproved results would more than v
pay for the increased investment. According

to the Volunteer, ~ .

As long as the farmers cannot .
. afford to take financial risks,"'
. agriculture cannot improve fast.
Although we“'see no risk involved
in using the tested San Marcend
corn seed, they do. They know
that there will always be a harvest
if they use local seed. New idéas *
‘ or methods have to be introduced
) slowly and demonstrated over and
over (Unruhi 1968: l&)u

Also noted was the fear of taking risks

Q
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w@th secondary cash‘’crops. If such a crop
btcught a low price one year, the farmers

¢
even. though experience showed that prlC°S
fluctuate and a crop that brought little oné
season might be profitable the next. For
examp}a, the’ prlce of potatoes fell to a very
low level one year. The following year there
was a potato shortgge,%becausé few* were grown)w
accordingly, prices rose to a record level.
Similarly, the price hf turnips dropped to one

T Fent a dozen. After the next harvest there
were few turnips, and the market price was highe.

A year later, prices were still good, but no
one planted many turnips. Some farmers might

- ~
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.have taken advantage of the low supply: of

potatoes oxr turnips and the correspondingly
high price, but they simply could not afford.
to take the risk.

Here, again, the big problem is that
unt il the whole socio-economic environment of
the Indian is changed, transformation of any
cne of its components, however desirable the
change might be, carries with it risks .that-
may be .unacceptable to the principal actors

in the drama.
WHEAT VS. MILPA

A changeover from one crop to another
does not require only the willingness to take
risks that might bring harm to one's family.
It also implies a host of lesser but perhaps
equally disturbing changes. These are dis-
cussed in geographer Oscar H. Horst's 1966, °
analysis of the implications of a government
program to encourage Guatema lan: highland
Indians to raise wheat instead of maize.

The Servicio de Fomento de la Economia
Indigeﬁa (SEEI)'has urged the change since
1957, for a variety of reasons. Among them:
whea£‘§&elds more than maize, bringing greater
profits} since wheat matures in half the time
of maize, the Indian dan produce two crops in'

- )
o
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a single growing season without expending
additional energy; and s- forth. SFEI sees
wheat production as the veritable salvation

of the Indian, to the point that some govern-
ment experts have suggested that the Indians
be forced to abandon their uneconomical tradi-
tional milpa.

The Guatemalan government has~ma1nta1ned
the price of wheat at six quetzales per hundred-
weight since 1952. Although the price support
has been a determining factor in the increase
in wheat plantlng in the valley of Quezalte-
nango and ir other areas, on}y about one-half
of cultivated land in the region is planted
in wheat. '

As Horst points out, to comprehend why
Indians continue to resist expanded wheat pro-
duction, SFEI must consider the fundamental
relationship between the rancho (hut) and the
milpa. The suggestion that Indians be forced
to abandon the milpa system, and other opinions
expressed by SFEI officials, certainly indi-
cate a basic lack of understanding and regard
for the value of the Indian heritage, the .
Indian'‘s intimate association with his milpa,
and the fact that the milpa is a functioning
ldeologlcal and economic system encompa551ng
many interrelated and interdependent parts..

For example, the Inglans always construct
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their ranchos in the middle of the milpa.
When they are asked why, most of them will

say, "Es costumbre.” But whether or not the
Indians are willing or able to express them

in words, there are many géod reasons besides
custom. T

One reason is protection against theft.
Horst discovered from local court records
that theft of.agricultural produce from the
fields was by far the most frequent cause of
litigation among Indians. An even more impor-
tant reason--one that SFEI apparently overlooked
completely--is that the milpa provides the
family with a conveniently-located vegetable
garden that supplies much of their diet through-
out the corn growing season. The practice of
planting maize and beans together in the same
mound, often along with squash, means that
these vegetables are avaiiéble for food long
before the maize has ripened. There is a
type of broad string bean (ejote ancho) and

two kinds of squash {mocun and chilacayote).

Green beans are picked in mid-June, almost
five months before the final harvest in Novem-
ber-December; broad beans in mid-August, and,
two weeks later, the green maize, eaten fresh,
cooked, or made into nourishing atole. There
are other useful products throughout the same

season: the flowers, unripened fruit, and
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stalk ends of the‘mocﬁn} after mid-August the-
lower leaves of the cornstalks for animal fod-
der; a little later the cornstalk leaves for
tamalito wrappings; and at last the ripened

maize along with the ripened mocun and chila-

caxbte. For months, th% féﬁily has fresh foods
that are often unavailable in the local market,
even if the family had cash to buy them. It

is logical and practical tu have these essen-
tial side products of the milpa close at hand.
And, as Horst points out, they are qpt products
that .could easily be adapted to cultivation in

a wheat field. Wheat, which grows in dense

fields of closely-spaced plants, allows no room ‘

for cultivating other plants without damaging
the crop, and ‘the frequent harvests of vege-
tables would be physically impossible in a
wheat field. -

“There is another custom that would be a
problem in any changeover from maize to wheat,
and that is the use of the milpa--principally
the area surrounding the rancho--for depositing
ﬂhumgn feces and garbage. Horst points out that
a wheat field probably could not withstand such
refuse, whereas the less-fragile milpa benefits
by its fertilizing properties. A curiods side-
light is the Indian farmers' complaints (cited
by Horst) that such natural fertilizers made
_the wheat grow too tall, so that it was easily
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: damaged by high winds. The complaint seems
to have been based in fact, because no fertil-
" izers other than the refuse were used. '

The above-mentioned issues do not exhaust
the list of economig factors by any means, and
they do not even touch upon the mystical at-
titude toward maize, "our holy mother." That
is the single most important--if unvoiced--
reason for the Indian's continued reluctance
to grow wheat instead of maize. But it should
be obvious from the foregoing that one éannot
treat so drastic a changéwonly’on the level of
supposed economic advantage. Even at that
level, the 1ssue is enormously comolex to see
how complex, one need only consider the very
pertinent questions raised by Horst:

Can a sanitary service be established
to take the place of the milpa? Can means be
introduced to supply the Indian with chemical’
fertilizer and instruct him in its use? Can
credit be securéd and administered for the
acquisition of such fertilizers and of im-
proved seeds? Can roads be improved so that
all wheat producers enjoy the same access to -
threshing facilities? Can the price of maize
be stabilized to assure the Indian constant
availability of ﬁhis, his most essentiél food?

Is it possible to convince farmers in the
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lowlands to plant maize extensively (it is
believed to grow more profitably there than in
the hlghlands)? Will the Indian be able to
obtain the side products of the milpa at rea-
sonable prices that will convince him of the
benefits of changing his milpa for a wheat
field? And will the Government be able to
maintain the artificially high price of wheat
in the face of opposition fram Guatemala's
fellow members in the Central American Common
Market? One can only specuiate on the answers
and on the inevitable modification or trans-

0 . " 0 . 0
formation of social and ceremonial life in the

wake of so fundamental a change.

A CHANGE IN TOOLS

In Chiapas, in the same aréé where the
wives rejected a new type of maize because it
was hard to shell and grind, the Instituto
Nacional.Indigenista of Mesico introduced a
new kind of hoe, a little longer than the tra-
ditional tool. INI's agricultural specialists
wanted the. Indians to start farming the hill-~
sides with horizontal instead of vertical fur-
rows, which would reduce erosion. With less
erosion, there would be less need for new land.
It all seemed very reasonable: horizontal
furrowing had gbvious advantages for the farm-
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ers, and fhg}difference between the old and
the new hoe was slight. But the Indians re-
sisted using the new hoes. What the special-
ists hqénfailed to take into account was that
the innovation required a radical change in the
farmers' posture and motions while working on
the hillside slopes. Using the short tradi—

tional hoe on vertical furrows, they could work

facing the hillside. But on the sloping terrain,

the longer tool required them to work with their
backs to the hillside, a position that was un-
familiafz uncomfortable, and even painful.
After a time, despite the discomfort, the new
hoe won out in some coammunities of the region,
but not in all (Burgos Guevara n.d.:289-90).
The introduction of a new tool may mean
much more to a community than physical dis-
comfort and changes in traditional work meth-
ods. It may mean the end of its social system.
The cause—and—effect relatlonshlp between
technologlcul 1nnovat10n and culture change
has beén of mi.jor concern to anthropologists
fér many years. Rarely has it been more com-
pellingly documented than by anthropologist
Lauriston Sharp, who lived among the Yir
Yoront, the aborigines of Queensland, in the
mid-1930's. It was a time of drastic changes
-+ in the way of life of the Yir Yoront; changes
that ultimately destroyed their culture. We
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. abs* ract Sharp s report here because it is a
poxgnant eXample of the anthropologist's con-
tention that culture must be seen as a system
of interéependent parts. The smaller the num-
ber of individual elements, the more important
each is likely to be for thé sury{val of the
whole. Whenever any segment of a culture is
likely to undergo change, the ccnsequences,
good and bad--and always hard to predict-- |
should be congidereq in detail.

Sharp's paper, entitled "Steel Axes for
Stone-Age Australians"' (1952), tells of the
socio-cultural disintegration and tragic waste
of a people that came about when European
steel hatchets were introduced into the aborig- —
inal culture. Until then, the Yir Yeoront had
re'ied on the traditional polished stone axe,
and, on the face of it, the*change mlght have
seemed bene11c1al. Steel is more effective
than stone. But the stone axe was not just a
tool. .It was the very symbol of masculinity
in Yir Yoropnt society. 1In a culture with few
tools, it was a vital one, and only the grown
men had the knowledge -and skills to manufac— S—
ture it. Their exclusive ability reinforced
their authority as guardians of traditiun and
tribal cohesion. Only the men could own_an .

axe; anyone else had to borrow it.

- - ’ - - - B
. X
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But the stone axe had still other mean-
ings for aboriginal culture. It was important
in the tradiﬁg relationships that extended
people's social bonds beyond the small circle
of their immediate kin. And it was deeply
embedded in the group's mythology--the beliefs
and legends that explained the tribe's exist-
encé and sustained its bonds as a people. It
was the most important totem of one of the
main clans, many of whose members bore names
.referring to the axe itself, to activities in
which the axe was used, or to the mythical
ancestors of the clan that was associated with
the axe. In Yic Yoront ideology thére was "a
hice balance in which the mythical was adjus;ed
in part to the real world, the real world in
part to the ideal pre existing mythical world,
the adjugtments occu;ring to maintain a funda-
mental tenet of native faith that the present
must be a mirror of the past. Thus the 'stone
axe in all its aspects, uses. and associations
was integrated into the context of Yir Yoront
technology and conduct bhecause a myth, a sét
"of ideas, had put it there" (Sharp 1952:20).

The whole system--all of it completely
outside the Europeans' comprehension--was
draséically altered by the introduction of the
steel axe. As Sharp points out, the steel axe

was only ornie of several European items that
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simultaneously intruded into the traditional
way of life. But the steel axe had a much

-

greater impact than Fhe other new implements
because the stone axe it replaced was so vital
economically and ideologically. 'Steel axes
were distributed indiscriminately .and in large
numbers to any Yir Yoront by missionaries,
cattle ranéhers, and other European settlers
in exchanée for labor, for real or simulated -
réligious conver sion, Qr even fér'atpendance
at Christian ritusls. Women, who formerly
had to use their husband:' stone axés or borrow
them from relatives, suddenly were able to earn
steel axes by rendering services--including
prostitution--to Europeans. Even children
could get steel axes as gifts or rewards. It
was no Jonger necessary for men to be self-
reliant or skillful in manipulating the raw
materials of their environment. They only had
to be "good," on the missionaries' and ranchers'
terms, to get an axe of steel. .

. Trading relations with distant trading
partners had been based on the excﬁangé of
sting ray barbs, used'incmaking spears, for
stone, used inomaking axes. Now trading broke
down completely. )

The older men, who had had unpleasant

experiences with the Europeans in ,earlier

years, kept aloof from the missions, so they
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Their authority waned

got no steel axes.
rapidly, because their exclusive ownership of
stone axes no longer had meaning.

? The Australian aborlglnalbculture was
balapced upon integration of the mythic past
and the real present, Contemporary cultural
facts had to be justified by the ancestral
myths, and there was no myth to account for

the steel axe. No mythlcal ancestors were

associated with it, as they were w1th,the stone

axe. The steel axe was associated only with
the white man. But white, for the aborigines,
was the color of death;\gﬁosts were believed
to be white, and totem ghosts were associated "
with a clan called Head-to-the-East Corpse.
The steel axe, which was of the death-~colored
white man, came to be associated with the
Corpse clan as well. But that created more
confusion in the aborigines' world. "Axe,"

as a concept, belonged not to the Corpse clan
but to another clan’, whose ancestors were
associated with the stone axe. The dilemma
could not be resolved, and what it meant to
the culture is simply ;nd starkly described
by Sharp: .. .

Can ‘anyone, sitting in the shade

of a ti tree one afternoon, create

a myth to resolve this confusion?

No one has, and the horrid suspicion
arises as to the authenticity of
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intact, but for the Australians it was impos-

South America. The Indians of Mexico and
Guatemala, like those of the Andes, long ago
suffered and recovered from the enormous shock

of conquest; from the material and ideological

' . . 3
where European technology is certainly well-"
integrated, it is possible .to recognize the

N

the origin myths, which failed to
take into account this vast new
universe of the white man. The

. steel axe, shifting hopelessly

between one clan and the other, is
not only replacing the stone.axe
physically, but is hacking at the
supports of the entire cultural
system (p. 22). .

Other cultures have successfully ‘incor-

[ - . . . c
porated technological innovations and remalned

And so the once-lively Yir Yoront cul-
ﬁture, which had endured for thoqsands of years
béfSre the Europeans came, simply fell apart;
Nothing quite so dramaticlgf tragié is
visible any longer in Middle America, although
it is occurring in the tropical forests of .

b

_penetration of their indigenous, cultural systems‘

by the Europeans. WNevertheless, even here, -

: "

effect of technology on social structure. In

" an unpublished study of INI programs in Chiapas.
Burgos Guevara (n.d.:288-87) makes some inter-
esting suggestions about the causal relation- .

ship between social organization and the use
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of hoe and plow among tﬁe Tzeltals and
Tzotzils. It was his impression {that the two
agricultural techniques--the hoe traditional,
the plow European—-rgquire different types of
coopération and social structure.! People who
are orced by the environment tq cultivate
only with the hoe, he writes, tend to group

in extended families. Those whose environment
permits the use of the plow stress the nuclear
family as the basic u it.of coeperation.

Burgos Guevara concludes that the socidl dif-
ferences rest upon the relative productivity
of the two cultivation techniqués. Hoe cul-
tivation on sﬁeep slopes is tiring and pro-
duces low crop yilelds; without the cooperation
of the extended family, it would be impossible
to carxy out the labor necessary to wrest a
living from th? lanq. Plow cultivation gives
bétter yields in psoportion to physical effort,
s0 cooperation outside the nuclear family is
not necessary. He makes the interesting sug-
gesEion that primitive hoe‘agriculture dating
from pre-Hispanic times, with its corresponding
social oréanization, has become "fossilized"
oVer the centuries because of the existing
ecology and the social relations' established
and maintained by the dominant Ladino society--
a gituation that certainly applieg to Guate-

" mala as much as to Chiapas. It.does not mean,
however, that improved methods would nou be
R
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accep{/d by the Indians if the ecological and
social situation permitted-—a "very big' "if.
According to Burgos Guevara's theory, tech—
nblogical improvement probably would lead to
a new.form of social organization, moving
“away from cooperation by the extended family
toward the nuclear family's Working by and for
itself. Whether that would be a desirable
change in terms of community cohesion and co-
operation is‘;nother question. Without at-
tempting to generalize, it might be noted
that‘fn the Department of Puno, Peru, a change
from common landholdings to individual owner-
ship by the nuclear famil§ resulmed in'a
‘breakdown 05 community caoperatlon and an enor-
mous amount of 11tlgat10n, not. only between
unrelated individuals rut also between cloge
relatives outside the nugclear family. ’
Due to the strongly entrenched nature
‘of the economic and socilal system, oppresEiVe
social conditions or ecological changes might
still not bring enthysiastic acceptance of
mechanization. Many factors, all reiating to
the social or physical environment, come to
mind in trying to answer why neither tractors
nor manual thréshing machines have become
instituticdnalized in the Indian culture, of °
Chiapas, even where the t;rrain permits it.
They are instruments of an industrialized .
- ) ’ ‘ b
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culture and their use ine%¥itably requires
B reservie capital for fuel, repairs, and mainte-
_____Bance,cnéts4,specializationfof»workersv greater - -~
quality and depth of top soil than usually
“exists, and so forth. But the stro@gest fac-
tor in resistance seems to be less economic
than*emotional. ' The Indiags themselves refer
to the machine as tﬁat "que viene a dejar

vacantes los brazos de los parientes" ("which

comes to 1eqve the arms of the relatives empty"). .
It is better and more effective, as the Indians

see it, to harvest wheat‘ﬁy cooperative labor

in the agreeable company of the extended family
than with a’‘machine. Recently there have been '
more }éQUéqts than before for loans of the
threshing machine at the INI éenter in Chiapas, °
but the traditional patterns continue to be

more popular (Burgos Guevara n.d. :285).
, L}

-

In coﬁclpsion: since agricultural pro-

duction oqqupies the most fundamental piace

in the ‘Indian universe, not just in terms of
economics but of ideology and religious belief
and ritual, it is clearly a sector in which
innovation must be approached with the greatest
sensitivity. The innoVator must Keep a weather
eye out far beliefs and practices that .might

prove to be "natural" obstacles to his projects,
as well as for those that might help facilitate
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. them. ‘s Surprisingly, the. latter exist, but the

innovator must learn to recognize them early.
Of all the reéséns the outsider might be
given to explain why someéhing is done in a
certain way and Eannot be changed, the, most
frustrating is certainly, "Es costumbre.”

Tradition could be the reason, but’ the inno-
vator will need both historical hindsight and
imaginative foresight to understand the causes
for the behavior. With understanding of that
kind, he may be able to avoid launching pro-
jects that are unacceptable or impossible in
the eyes of the community even if their econo-
mic value is obvious:.

There is a direct link between these
final observations on agricultura} innovation
and the chicken sacrifice to Father Paxil, the
Owner of Maize, described earlier in the chap-
ter. The color of chiékens—-seeminély a small
matter--can determine the success or failure
of a scientifically-planned poultry improve-
ment project. In Chiapas, INI introduced
high-quality ieghorn.chickens, only to have
them flatly refused by the Indians. Why?
Because they were white. In Chiapas, as in
Guatemala--where the sacrifice to Father Paxil
must be a black chicken--only black fowl are
valued. Black chickens are the only color
suitable for magico-religious curing rituals’
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and sacrificial meals. White chickens have no
use except the purely economic, and who wants
to feed chickens only for that?

At times the innovator may be able to
build upon existing préctices, even if they
seem illogical to him. For example, the "t
Indians of Chiapas chastise the soul of a
fruit tree by whipping it, either to stimulate
a favorable harvest or to punish it for not
being sufficiently abundant. They also cut
the branches with a machete, but they do not
practice systematic pruning (Burgos Guevara
n.d.:291). 1In Santa Eulalia, Huehuetenango,

a similar practice of whipping and cutting
trees that fail to produce, in order to ensure
a good harvest the following year, has been
recorhed (Comité de Vecinos 1968:21). Possi-
bly.such customs could be adapted to the more
scientific practice of pruning to stimulate
new growth. Pruning sheaxys might not be fea-
sible for economic reasons, but perhaps some
system could be injected into the random whip-
ping and cutting. :

In any case, building upon existing cus-
toms is a more productive approach for the
agent of change than attempting to introduce
"improvements" without considering existing
methods and traditions. The innovatdr may

feel that.the Chiapas Indians' reason for re-

\
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jeciing chickens was not a good one. But the
fact remains.that to the Indians black is ac-
ceptable and white net, and that whatever A
color of fowl are raised, some will in the end
bé’killgd and eaten. What the innovator must
do here is decide whether the disadvantage of
seeing some hens sacrificed and eaten rather
than allowed to fulfill their egg-laying func-
tion is not outweighed by the people's accept-
ance of a projéct‘because it fits with rela--
tive ease into their system of values. It is
not simply a question of chickens, but of

policy in guided culture change.
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' CHAPTER 3

¥ -

. Cooperation and Cooperativism -

-

The problem of cooperatives--the whole

- issue of cooperation versus individualistic
competition in Indian communities--is one of
the thorniest in the entire spectrum of cul=-
ture change and development. It may be
unanswerabla, except. perhaps in very general
terms of desirable ‘theoretical goals or on a
strictly local level in terms of the success
or failure of >ne specific cooperative venture.
In any event, it seems impossible to discover
a clear-cut and generally applicable philosophy
of cooperative-Building under diverse socio-

- cultural conditions. There is little agreement
among social scientists or development workers
whether cooperatiVes will or will not work in
Indian communities, or why. Nor does practical
experience in the field provide precise guide-
lines. Certainly there have been successes,
bﬁt for every succesc one can find one or more
disastrous failures under apparently identi-
cdl or very similar cultural, socio-economic,
and environmental circumstances.

Yet many development experts are agreed

- that, to overcome the obvious defects of con-

temporary rural-life, some form of institu-

< 217

\ ").)bil
o vdo f



tionalized cooperative endeavor is deésirable
in critical areas such as food production,
ﬁarketingT—crafﬁsT—0p~epeditw Cultural _
barriers notwithstanding, no one will deny
the urgent need for chemical fertilizers,’
improved seeds, some degree of mechanization,
and control of insect pests and plant diseases.
Equally clear is the need for capital and
credit to finance these innovations and for
some type of organization to store and market’
‘the expected increase in yield. Cooperatives

would seem to be the most obvious answer.

Are not Indians by nature or culture "cooper- |

ative"? Have not cooperatives fulfilled

their promise under widely diffgring’cultural

and environmental conditions in the United

States, .Burope, Africa, Asia and Latin America?

Has there not been a growing official trend

in the direction of cooperatives in Guatemala

as well? |
True enough. And, indeed, in line with |

this official trend, Peace Corps action in

Guatemala since 1963 has also been increasingly

directed toward cooperative work. It is to

be expected that the same will be true of

other national and international development

agencies. It is also true, however, that N

sharply fluctuating official trends and

policies, especially on the ideologicéi level,

over the past quarter century have had their




inevitable impéct onhlocal attitudes toward )
involvement in cooperatives.f So the potential
innovator rust be familiar with._some of the .. . _
history of the Guatemalan coopetrative

movement, as well as some of the debate in
social ,science circles about cooperatives

and cooperation.

A publié law creating a'Departameﬁto ae
Fomento Cooperativo (Department of Cooperative
Development) was passed by the Guatemalan
Congress in 1945. The objectiVes of the new
department were: (1)°t6 proﬁotézthe creation
and developméent of_cooperaﬁives, especially
.in production, consumption, welfare and credit;
(2) to create organizational means for the
collective exploitation of state-owned and
communally-owned lands; (3) to provide
economic and technjcal aid to cooperative
and collective enterprises; and (4) to foster
cooperative education and the diffusion of
technical know-hqy in order to improve pro-
duction and living conditions in the Republic
of Guatemala. By mid>1948, fifty cooperatives -
and credit agencies had been formed (Suslow
1949:49-50). There is no denying that during
the so-called "revolutionary period" (1944-

54), programs of agrarian reform credit and

technical assistance for farmers awakened many

Guatemalans to the possibjlities for improve-

ment under a goVernment goncerned about the
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campesino as well as the burocrata. But the
cooperative movement in Guatemala was beset
by problems during those years: ,insufficient ,
credit and the lack of adequate supervision, .~ —
orientation, and education. By the latter
part of the Arbenz regime (1951-54), the
Departamento de Fomento Cooperativo had been
rendered virtually ineffective by Communists
and tHeif sympathizer§, who Opposed coopera-
stivism as it was envisibned'by the government
(Monteforte Toledo 1965:315). Despite these

’

setbacks, cooperatives were generally
accepted in Guatemala as «n important aspect
of "economic development. *

? Then came the so-called "liberation"
movement of 1954, w1th its polltlcal suppres-— : o
sion of anythlng and anyone affilia 1‘with )
the former government. The organization of
peasant groups was sw1ftly halted. Communism
was punlshable as a crime and any "revolution-

.r ary" activity in the countryside automatically
labeled Communist. It is ‘'reported that more
than 2,000 political and unicn leaders went
into exile during this period and 'some~9,000
others were imprisoﬁed for periods of up to
six months as a "security measufe.“ Redis-
tribution of land under the former government's
agrarian.reform came to a halt, and unions,
independent political parties, and cooperatives
were dissolved (Monteforte Toledo 1965:320).
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It is' not difficult-to imagine the

effect of such a complete turnabout (Monte-

forte Toledo calls it "the most extensive

political repression remembered in Guatemala")

on individuals who had only jugt begun to

believe in the new government prcgrams or

who--after genefaiioﬁs of inaction ,and X

political invisibility——had heen convinced

for-the first 'time to participate in an

organization: a cooperative,-union, or

political party. Even those who had not been

J

iled or held for investigation became
extremely wary of any organized activity,
|
|
|
|
|

Pplitical or otherwise. )
y .. For several years, there was virtually i
0 political organizat}onal development among
ampesinos or migrant workers. Then; in

958, the political parties and labor unions

egan once again to Ettempt to organize the
agricultural sector. The process was slow.
and difficult, not only because of the
reluctance of people who remefmbered all too

well the reprisals following the 1954 |
revolution but also because of opposition

from the top. The owners of haciendas and

other large landholdings were not anxious to

see their workers organize and used their

influence with the police and military

authorities. A few cooperatives were formed

during this period, mainiy on the initiative

. ~
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of .liberal Catholic priests, who are still
the cooperatives' main support. But the .
. organizations had very few members, and when
the government did give support its effective-
(ness was limited by conflict between liberal
and conservative factioné. Conservative
\ influence caused the law designed to promote
cooperative development to bé sidetracked
and delayed indefinitely in the relevant .
ministry, and it took months for new=co-

j F operatives to receive bovernment approval
2 (Adams n.d.:128-297,

&

THE PROBLEM OF CREDIT . N
< ° In the early 1960's, c00perativism‘
still had gained little ground. A study Of e

the system of landholdings and socio—economic .
development in Guatemala published in 1965
by the Comite Interamericano de Desarrollo
mwfﬁféEPEE&iglgﬁl* revealed that credit for
small farmers w&s generally unavailable and
marketing services or cooperatives ,were in-
adequate to the need for them. There were
agencies specifically designed to provide

credit to small landhqlders (thé Servicio

*Inter -American Committee for Agricultural
Development. g




+

Cooperativo Interamericano de Credito 0

—-—= Agricola. Supervisado, or "SCICAS, and the -

Banco Naéional'Aarafio, or BNA), but statis-
-~ tics for agricultural cred*t in 1962 prove
that small farme;s wére at a great dis-
advantage compared to large and medium land-
holders. In that_year, SCICAS and the BNA
made a total of 4;060 loans to small land-
~+« holders: SCICAS made 1,016 loans, averaging
" Ql1,146. each*, and the BNA made 3,044 loans, ~
(avef%ging~Q316.;each. The total outlay to
small farmers: by both agencies amounted to
less than one-Fourth of the total amount

available for public credlt ** The other
three-fourths were spent in 557 large loans
that averaged Q12,750. €ach; -apparently,
they went oniy to large and medium land-
holders. The disctepancy is even more ob-
vious when the privéte banking sector is

- o
Rl —

&

|

|

*Q = quetzal : 1
3 i

**A "small farmer" is defined in the 1964
« Guatemalan agricultura) census as one who
d farms a plot of one-and-a-half to seven |
hectares (one hectare As equivalent to */
2.47 acres). The 1964 census shows that in /i
that year there were at least 180,000 -small /
farmers in Guatemala. It can safely be f
assumed that the same number is approximately . /|
correct for 1962,*the year for which credit .
- figures are glven. !
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.;__T.xaken,lnto_aggpunp _private banks, which have

higher standards than the public ageneies- -
for credit eligibility, made 1,236 loans in
1964, averaging Q20,156. each.

Obviously, as the report by the Comite .
Interamericano notes, distribution of credit
was in direct relation to the distribution
of land: a small percentage of the population
holds the great bulk of arable land, and the
rest is divided into tiny plots among a great
many small farmers, who have no access to the
means of improving production. From a strict-
ly economic point of viéﬁ, the urnequal dis-
tribution of credit is understandable. Un-
fortunately, however, it has sharpened the,
existing socio-economic diviéiops in the rural
areas (CIDA 1965:154-55). Simply oh statis-
tical grounds, it was clear that so long, as
the majority of Guatemala's population re-
mained on the subsistence agricultural level,
the country could make little real economic
or social progress.

More recently, there has been greater
official emphasis on agricultural exten51on
programs, whlch have been aimed at expandlng
the credit available to small farmers as well
as improving their techniques of production
and marketing. Also, in 1964, USAID allocated




—mational credit cooperative federation.¥®

funds to CUNA International to set up a

The new federation was titled the Federacion
Nacional de Cooperativas de Ahorro y Crédito,
R.L. (FENACOAC); its purpose is to promote
and advise the Guatemalan credit cooperative
movement. Since 1965, the number of credit
cooperatives reportedly has increased from
29 to 112, and savings have increased from
Q45,000. to Q475,000.** From 1966 through
1968, a number of agricultural cooperatives
were established--many of them in the high-
lands--with the assistance of rural develop-
ment agencies such as Accion Conjunta, the
Servicio de Fomento de la Economia Indigena

_(SFEI), and SCICAS.

Unfortunately, the statistics are
more impressive than the reality. Most of
the cooperatives established recently are
small and rural, their membership often con-
fined to Indian subsistence farmers. That is
the case with the majority of the member co-
operatives of FENACOAC; it has prevented the

federation from assuming complete financial
responsibility for its own.budget. Instead

*CUNA itself receives funds fzom the Alliance
for Progress.

**peace Corps Guatemala 1969b:3.
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of a gradual scaling down of USAID contri-
butions,. as_had _been_planned, FENACOAC was

TTschéduled to receive a 100=percent increase - -

in AID funds for 1970 (Peace Corps Guatemala
1969b:3-4). *

In order to counteract the lack of
adequate leadership and administrative train-
ing that cont;ibhte to the difficulties of
cooperatives, AID in 1968 established a
private training school under the sponsorship‘
of the Guatemalan cooperative marketing fed-
eration "El Quetzal." The school, known as
the Escuela de Adiestramiento para Cooperativas
Agricolas (EACA), and located in Chimaltenango,
gave threé-week courses in the practical as-
pects of cooperative management to 148 ai-
rectors from twenty-eight cooperatives during
its first nine months of operation. Ad-
judged quite successful, the school has since
received additional funding from AID (double
its original budget of Q30,000. for twelve

" months). At last report it was expected that
such funding would continue for several years

\
(Peace Corps Guatemala 1969a:3-4). \

3\
\

\

THE "PERFECT INSTRUMENT"

The increasing emphasis on cooperative
kY
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development is reflected in Peace Corps pro-

gramming and also in Volunteers' activities
in the field. Since 1963, Volunteers have
been working in cooperatives on at least a
~time basis, and some new cooperatives .
" have been established with the active par-
ticipation of Volunteers. Volunteers have
also been collaborating informally with
FENACOAC since itc establishment in 1964.
In 1967, some thirty Volunteers began train-
ing for rural community development-=-
specifically, preparing to work with coép-
eratives--and that program or similar ones
are still being carried out. They are in
line with-official opinion that '
theoretically, such’'farmers'
organizations are the perfect in-
struments for orderly dissemi-
nation of modern farming knowledge,
.channeling of small loans, mass
purchasing of the necessary
fertilizers and other supplies
and the group marketing necessary

to’ offset the power of the middle-
man (Peace Corps Guatemala 1969a:3).

As the same Peace Corps Project de-
scription points out, however, the theory is
one thing; the realities of Indian Guatemala,
another. For every Peace Corps statistic
showing a considerable increase in the member-
ship and savings of a cooperative where a

Volunteer has worked (and there are many such

~
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statistics), there are more than an equal number

- of cooperativée efforts that simply failed to

hold together. Worse yet, there are countless
reports of cooperatives that simply collapsed
wheri their Volunteer founders departed. The
following account is typical:

Recently a Volunteer terminated
and returned to school. He was
well experienced in agriculture
technology and a bona fide expert
in hog production. He, like all
PCVs who are well trained, knew
that Guatemalan farmers need more
money, more protein for their diets,
and product diversification. He
deduced that his hog knowledge was

. C well suited to meetlng the needs

; of the peaple-. .

o . One month after he left the
hog coop with which he had worked
for two years held a meeting to’
consider what it could do without
their expert-in-residence. The
result was an immediate dis-
solution of the coop, distribution
of the 30 hogs to the members and
a sale of the assets (purchase
price with AID assistance,- $5000.00)
for $500.00.

Each membe™ received more money,
ate a little pork, and briefly ex-
perienced diversification of pro-
duction (Peace Corps Guatemala
1967:13). -

It matters little whether the cooperative
functioned under the inspiration or with the
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expertise of a Peace Corps Volunteer, an

——agricultural extension agent, or a priests

the end result of his departure seems to be
the same. At best, the cooperative becomes
inactive; at worst, it dissolves altogether,

accompanied by inevitable disillusionment of

" " its members and consequent skepticism and

resistance toward any further cooperative
effort. )
' What is it that impairs the “"perfect
instrument"? Clearly there is no single
answer. It must be obvious by now that there
are many factors that 1mp1nge on the accept—
ance of any change in a tradlflonal or
transitional communlty, espe01ally where the
change is suggested by an outsider. The
importance of understanding the culture and
history of the area for any development
effort, large or small, has been stressed
throughout these pages. It is, if anything,
even more essential in the directed formation
of cooperatives, which involve a rather
drastic modification in social and economic

relations between individuals.

DO INDIANS "COOPERATE"?

Ironically, outsiders with some know-
ledge of the Indian past appear to suffer
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__greater frustration from a cooperative fail-

»~Ure»thanwthElINCwagﬁkﬁxﬁ;ﬂhO-lﬁgk_SMCthBQk‘

ground.' Granted, they are better ablg to
.perceive certain causes of failure, but one
central question continually plagues them:
Is there no relation between the weil-known
Indian tradition of cooperation and a
éooperative organization? They are familiar

with the many examples of reciprocal farm

.labor and communal efforts in the building of

houses, schools, roads, etc., and they con-

clude that Indians must be "naturally"--or at

least culturally-- cooperative. Imbued with
-that idea, they find it doubly perplex1ng, if
not 1ncomprehen51ble, J~hen enthu51§sm wanes‘

after the first meeting of the new potter's‘

cooperative, or when the hog co-op dissolves,
or when the chicken coope}ative fails even

to get past the planning stage.

One reason is confusion aﬁout the terms
"cooperation" and "cooperativism." There is
a tendency to relate or even equate them
conceptually. Clearly, however, they are not
synonymous. A feeling for and commitment to
cooperation is certainly necessary for the‘
formation and maintenance of a cooperative.
The question is whether traditional Indian

"cooperation”" can be used as a foundation




cooperatlon has two separate components.
mutual aid, in which individuals donate labor
to each other; and cooperation; in which
members of the community work together to
carry out projecte for the benefit of all,
such as repairing a bridge or building a
schocol. In both instances, the Indian's
.willingness to cooperate is not entirely
disinterested. When the benefits are obvious,
the work represents a kind of investment.
Helping‘someone else to put up a house or
harvest a crop builds up a savings or credit .
f_of lahor that will be returned when the need
arises. Cooperaéing to repair a bridée—;a
task that none of the participants could
accomplish alone--~has obvious benefits for
all (de la Fuente 1964:178). ’
Viewing- traditional Indian coopefation
from the inside--as each participant sees it--
makes it easier to reconcile. what the outsider
sees as a tradition of group projects with
the strong sense of individuality he finds
in each farmer's conduct. Each member has a
personal reason for taking part, whether it be
‘reciprocity of labor, the use of a road, or

social accepta.ce, One could argue whether



pressures. The strongest forms of cooperation.

the underlying ideology has a pre-Hispanic -
c¢omponent or is largely thé heritage of ton=- - ——=
quest. Here, as in the Indian's view of
human nature as potentially evil, a good case
could be made for post-conquest influence.
Certainly the contemporéry Indian institu-
tions of cooperation and mutual aid are
closely tied to the social and economic
¢ondition of the group. That is largely the
consequence of colonial and post-colonial
social and economic poiicies toward the
Indian population. Generally speaking, the
Indian forms of cooperation for mutual aid or
the public welfare are characteristic of a
véry\poor economy,'manifesting strong group
cohésdon‘in the face of external and internal
are characteristic of communities that still
have a vigorous traditional civil-religious
hierarchy and emphasize community service.
But it is precisely-those groups that are
usually the most difficult to penetrate with
innovations. )

The Mexican anthropologist Julio de la
Fuente (1964) addressed himself to the problem
of cooperation versus cooperativism as early
as 1944. He took the view that Indian co~

operation and modern cooperatives were
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mutually exclusive, the former breaking down

“as the communlty became ‘more exposed to

eeee ———

outside 1nfluences. It was outside 1nfluences,
he wrote, that in turn helped to create the
more sophisticated atmdsphere he felt was
necessary fot cooperatives to thrive. He

'did not think the "spirit of cooperation"
characteristic of traditional Indian .
societies could serve as a basis for the

formation of modern cooperatives. ' The social

\:nd economic context of cooperativism, as well

\s its goals and mechanisms, were quite
!d}{ferent from those of Indian mutual aid and .
' coo ratiOn, and family relationships and T

periénal relatlons between individuals had
rno role in cooperat1v1sm comparable to their
;tradltldhal roles in the soc1ety De la

Fuente did not deny the existence of success-

ful Indian cooperatives, but he believed that

their success' could not be attributed to

factors inherent in an Indian tradition of

cooperation. ﬁather, he thought, success was
due to propitious physical conditions, a

solid monetary base, a modern system of ex-

ploitation and distribution, efficient manage-"

ment, and the like.
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THE "IMAGE O\ LIMITED GOOD"

s o e et o e e o e s oo e -

Anthropologist G?frée‘M.Fééter (1965)'
understanding the

has created a model for\

eratives in highland Indian\communities.

Foster calls his model the "Image of Limited ‘

Good"; in it he defines the pe@sant view of
-~ his social, economic, and natug?l environment
as %

’ * one in which all of the desired
things in life such &as land,
wealth, health, friendship and

, 1bve, manliness. and hbnor,
- respect and status, power and
influence, Security a%d safety,
" exist in finite quantilty and are
always in short supvolviy (his
- - ' italics), as far as th& peasant
11s concerned. Not only do these
and -all other "good thilngs" exist
in finite and limited ghantities,
but in addition there ik no way
directly within peasant Lpower to
increase the available duantities
(his italics). It is asi if the \
obvious fact of land shoktage ih '
a densely populated u:qayapplied
to all other desired thiﬁgs: not
enough land to go arouhd. "Good,"
| like land, is seen as inﬁerent in
| — nature, there to be divid%d and
| P re-divided, if necessary,{but not
to be augmented (Foster 1965:296).

| : : Ny
| with this theory Foster explaips the
4
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extreme ,reserve and caution often found in

small, closely associated group. If the

supply of "good"--material or otherwise--is
" limited, the individual progresses at the

expense of others, Each minimal social unit

(the nuclear family or a single individual)

"sees itself in' perpetual, unrelenting

struggle with its fellows for possession of
or control over what it considers to be its

share of scarce values" (Foster 1965:302).

People who do "get ahead".are considered

threats to the balance of the community--

a precarious balance at best, which is 'main=
’taiﬁéd.by'indiyﬁdual, informal group and .
institdtionalized behavior (Ibid., pp. 302-3).

The human atmosphere in the community
of San Jorge (described in the introduction
to this book) °“seems to exemplify the first
and secohd types of behavior categorized by
éoster. The community is very poor. People
are tremendously afraid of incurring the envy

) of others. Little visiting takes place be-

yond the gate,'lest one's neighbor learn too
much of one's ercbonomic and social affairs.
Such a way of life seems to be pérpetuated in
order to preserve equilibrium within the
community. Social relations will not change
so long as no one appears to excel.

4
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The tradltlonal reluctance to admit

change has been 1nterpreted in a varlety of

- ways. As stressed in the precedlng chapter,
an existence on the bare subsistence level
hardly provides the security that would free
individuals to take risks with a new tech-
nique or product. According to Manning Nash
(1964), the entire economic and social system
of a‘suﬁsistence-level community seemns '

; oriented to a struggle to preserve its ethnic

identity in a precarious &conomic niche.

As such they eject the ecanomic
‘deviant., the social deviant and
the culturally marginal person.
This keepe a successful economic
innovation which might lead to a
. change in the social systeém from
. spreading...to other memwbers of
the society (Nash 1964:303).

Ruben ReinG's article on the fate of
two native innovators in a Guatemalan high- .

land Indian community (reprinted as Appendix

‘inforinal or unconscious broup behavior main-
taining the status quo. Reina describes the
" subtle influénce Of commufiity opinion in
Cﬁinadtla on the lives df a girl potter and
a young male fa gér who attempted to deviate

from community A3r7§fhy-diversifying their

s -v-

Aéaf this bcok) gives a strikiﬁg example of

| traditional productfon of grafts-and food-
| stuffs. The "natural weight of tradition,"
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" Chinautleco, even though--or perhaps because--

. o
. : \
to use Reina's words, forced’ them to give u&
their unusual activities and return to thei
original positions in the community, becoming
again indistinguishable from other Chinau- '
tlecos. Tﬁg community considered their

innovative activities unsuitable for a’

-

the innovations were economically profitable
and might have been imitated by their
neighbors.

L3

Institutionalized behavior that con-
tributes to community equilibrium is perhaps -
best illustrated by the civil-religious
hierarchy that still functions in many Indian
comunities. Since Foster sees individual
economic advancement (the accumulation of
wealth) as dangerous to the balance of a
closed peasant community, he regards the o
cargo (civil-religious duty) of the hierarchy :
as a leveling mechanism that permits an in-
dividugl to trade potentially dangerous wealth
for harmless social prestige. By entering
into the iadder system of cargos, a man rids

.himself of. wealth by making donations to the

community: @e must sponsor a fiesta or give
gifts to theé church at each succe551vely

higher step, The rule holds up to and in-
cluding the position of principal, the mést
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prestigious and most expensive in the hier-
archy. ’ ‘

The cardgo system allows a ran to redeem
himself with Ehg community by eliminating the
threat it perceived in his accumulated wealth.
All the men of the community aré expected to
accept cargos, and those who do not may be
forced by the pressure of public opinion to
leave.

Foster's characterizatién of peasant
attitudes can be taken as one explanation for

the failures of cooperatives in communities

.like the ones he describes. As he says:

ae

..

...it is abundantly clear that
traditional peasant societies are
cooperative only in the sense of
honoring reciprocal obligations,
rather than in the sense of under-
standing total community welfare,
and that mutual suspicion
seriously limits cooperative
apptoaches to village problems.
The image of Limited Good model
makes clear the peasant logic
underlying reluctance to par-
ticiQatelin joint ventures. If
the "good" in life is seen as
finite and nonexpandable, and if
apart\from luck* an individual

\
]

o ——

*A more complete description of the importance
of a person's suerte (luck) in determining the
direction of his life is given in chapter 5 of
this book, in Clyde M. Woods's discussion of
medicine in San Ludas Toliman-:

!
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' ' can progress only at the expense
of others, what does one stand to

\ gain from a cooperative project?
At best an honorable man lays him-
selfi open to the charge--and well-
knojh consequences~—of utilizing .
the yenture to exploit friends and
neighbors; at worst he risks his
-own defense, since someone more
skillful or less ethical than he
may take advantage of the situation
(Foster 1965:308).

Foster's remarké%qg peasant reluctance to take
leadership roles may also be pertinent, de-
‘ pending on the community. The peasant feels

that his motives will be suspect

. and that he will be subject to the .
criticism of neighbors. By seek-
ing, or even accepting, an author-
ity position, the ideal man ceases
to be ideal. A "good" man there-
fore usually shuns community
responsibilities (other than of a
ritual nature); by so doing he
protects his reputation. Needless
to say, this aspect of socially-
approved behavior heavily
penalizes a peasant community in
the modern world by depriving it

X of the leadership which is now >

L essential to its development (Thid.,

! p. 303; 1talics added).

. \
' Foster apparently holds out little hope

for the development of cooperatives in tra-
ditional, close-knit communities. He has been \\
criticized, however--and not unjustly--for \\\

overgeneralizing when he developed his concept
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of the Image of Limited Good and for adopting

a kind of economic determinism at the expense

of cultural variables. One criticism is that
by attempting to generalize for all peasant
societies, he ignores culturail differences
arising from the traditions out of which

these societies have grown. 1In his search

~for a general pattern, he chose to emphasize

economics as the motivating force in human
behavior. The determining factor in his

model of peasant ethos is economic scarcity.

‘t\&h{a“' S

Al

Ec

. G PR
He concludes that a change in the economsc fiH, . .
Yooty

opportunities available to the peasant will
automatically change his values and beliefs.

Such reasoning certainly is economic deter-

minism in the true Western tradition (Kennedyﬂﬁ
1966:1223). Foster's view of the accumulat1om
of wealth as potentially dangerous and soc1arﬂg

prestige as harmless also appears economically

oriented. Surely prestige can be just as
much a way of getting ahead for the Indian as

accumulating actual material wealth is for the

North American. 1Indeed, Kennedy (1966:1215-
16) suggests that ritumal expenditure may be a

way of demonstrating the wealth and capability

of a family, thereby consolidating and ad-
vancing .its status in the community—;a far
cry from Foster's pértrayal of ritual outlay

as a "leveling mechanism."
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It is true, of course, that Guatemalan

Indians are in some respects strongly
\\&conomlcally motivated. But it is easy
enough to refute absolute economic determin-
ism with any number of examples of eco-
nomically disadvantageous behavior that is
apparently dictated solely by the prevailing
value system.* The Pokomam town of Chinautla,
only seven miles outside Guatemala City, is
only one of many highland communities that
have been exposed to outside modernizing
influences but have chosen to maintain their
values and traditions. Strong sanctions are
exercised against members of the community
who deviate from the norm, even though it is
quitgjgpvious from Reina's account (see
appendix) that the whole town would have
benefifed economically by adopting and in-
stitutionalizing the innovations that were,

* In this connection there comes to mind the

case of the Piaroa, a South American tropical
forest Indian group, who live in an environ-
ment rich in the largest and most succulent

game available to the Indian hunter: the tapir.

Yet the Piaroa neither kill nor eat tapirs,
because they are considered sacred. 1In times
of scarcity of other foods, this may create
considerable hardship. If economics were the
strongest motivating force, the Indians should
logically have modified their ideology long
ago to shift their taboo to some other, N
economically less significant animal. .
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instead, suppressed. Even in the highland

community of Cantel, which has in its midst .
the largest téxtile factory in Central
America, traditional values prevail. Al-
though there is some difference in life
styles between factory workers and farmers,
and although some "lsakage" into Ladino
society occurs, the old value system has
undergone few changes. The civil-religious
hierarchy continues to provide the social
structure for the community, and wealth 1is
used for community-defined ends. As M.
Nash (1964:295) writes:

Cantelenses are aware of the
possibilities of personal wealth
leading them into Ladino society,
and most of them would clearly
choose a pattirn of ritual and
prestige expenditure in the local
context than the known alter-
native of being at the bottom of
rural Ladino society.

The structure of group relations may
play a vital role in the success or failure
of a cooperative. Sanctions exercised by
the community against deviants are clearly
deterrents to the development of innovation
from within; The usual results, with the
innovator either conforming or else leaving
the community, have been mentioned. The sig-

nificance of understanding the existence of
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such intense group solidarity can be seen in
the extreme case of Amatenanéo, a Tzeltal
community in Chiapas, Mexico. Here the people
have a fierce pride in their fhdependence

and group identity, as opposed to the sur-
rounding Ladino world. Serving to perpetuate
their enclave is a system of witchcraft
beliefs and practfces that encourages people
to mold themselves to the prevailing norms
and physically puﬁishes those who conscious-
ly deviate. M. Nash (1964:302) rep&rﬁs that
for the year for which he had data, every

two months the group killed someone for
practicing witchcraft.

2

And the slain are those who

have deviated; or become salient,
in a direction violating either
the economic homogeneity :
tendencies of the community, or
its power structure which rests
on age and previous service in
the hierarchy. All in all
Amatenango appears to be a
community not likely to lift
itself by its own bootstraps,
but at the same time one which
can maintain its social identity
in the face of great pressures,
both political and economic, on
its way of life.

The threat of physical punishment .or
even death for witchcraft is by no means

limited to Amatenango. It may be an extreme
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example of social pressure in act.on, but it

is useful to know to what lengths a comﬁunity
may go to preserve and enforce group solidarity
and identity vis-a-vis the outside world.
Needless to say, the community itself is rarely
conscious of the reasons it acts the way it
does, and few, if any, of its members would

be able to rationalize witchcraft as‘a
technique of enforcing conformity to

community standards. Of course, the Maya
Indians of the Guatemalan highlands are

hardly alone in exacting canformity from
members of the community or expelling or
otherwise punishing those who reguse to con-
form. .
There are, in fact, communities in

which traditional elements maintain consid-
erable strength and influence even though

the civil-religious hierarchy (which many
writers deem essential to the social cohesion
of the group) has broken down.

Neither these nor other objections‘to
Foster 's central argument are intended to dis-
¢redit his model altogether. On the contrary,
it is valuable and must be taken into account
in planning cooperatives in rélatively closed
societies-—if not in all Indian peasant
communities--in Mesoamerica. Foster and de
la Fuente have helped to show how the

.
.
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‘traditional community and traditional
practices differ from and even tend to con-
flict witl sodern cooperétivism. They have
also demonstrated that Indian patterns of
cooperation are not really ver& "cooperative"
in their motivation. The individualistic
;wtives behind éhose group endeavors, however,

'might ultimately favor the development of
cooperatives. After all, people anywhere
join a cooperative for the benefits they
hope it will bring them as individuals, not
for its value to their fellow members or the
*community as a whole. So success in intro-
ducing a cooperative probably does not depend
entirely on the similarities or differences
between the modern organization and the Indian
institutions of mutual aid and cooperation.
Rather, it depends considerably on the nature
of the particular community and whether its
members feel the need for some form of in-
stitutionalized coéperative endeavor .

L}

EXISTING STRUCTURES

Knowledge of the presence of certain
kin-based groups or religious and political
factions within the larger community can
also be of use to the innovator interqsted
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in stqiting a cocperative or keeping one going;
It may, in fact, become the détermining fac-
tor in the success or failure of his efforts.
In Ostuncalco, for example, a community torn-
by intense religious and political factional—
ism, one could easily doém a project from the
start by unwittingly approaching members of
conflicting groups. It is hard to imagine
catequistas and cofrades burying their ideo-

1
|
|
logical hatchets and working together for -
common economic and so :ial goals within a '
single Eooperativé. Of course, one might '
begin with two cooperatives--one for each 1
f action--but that would require resources |
that are not usually available. And there }
are already a number of cooperatives that

draw their membership from only one faction

of a community (e.g., Catholic Action) and

are therefore shunned by all the rest, to the.
detriment of community cohesion.

The existence of mutually exclusive

groups need not necessarily be detrimental

to the formation of cooperatives, however,
" especially when the groups are kin-based,

not based on political or religious faction-
alism. In chapter 1 ("A Social History of -«

the Guatemalan Indian"), Robert M. Carmack

noted the existence of clans in Momostenangb
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and their pogsible significance for the co-

operative movement. An innovator must be
aware that there may be such clan lines in
his community and that they may have con-
siderable sErength. On the negative side,
an evident lack of enthusiasm on the part of
community members may be due to the

innovator 's "failure to take account of the

traditional clans and their social and

economic role. On the positive side, it may
be possible to base cocperatives on clans,
as Carmack has suggested. In Momostenango,
a clan function is "to provide mutual aid to
process matters of customary ldw"; two clans
operate, réspectively, a school and an iron
mine. Could these functions be gradually
broadened to include services one would
receive by belbngirng to a cooperative? It
would seem that ar*sturdy base for- group
actlon already exists and has existed for

some tlme. Why attempt to reorganize the

community %ong new lines in order to fit
into the mold of North American cooperative,
experience?*

*Africa provides a valuable case in point. .
Brokensha (1968:77) notes that cooperative

* societies in Tanzania have "built on local
institutions so successfully that they have

, now become an integral and 51gn1f1cant part
of the local social organization." °
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though, as already noted, ﬂhis may lead

N o

Similarly, religious broups may p.

r~os
fertile soil for cooperative déyelopmen

There

ekxamples of effective cooperativyes,

%Fctional exclusivity.
ini
and run by Catholic priests and
Cathollc Action.
aspect-—the patron—cllent relatlonshlp,

will be discussed below--but they do demonstrate

that an existing organlzat;on, that has
confidence of the people and sufficient
and influence to motivate them is an id
foundation for a cooperative. Building

the structure of a cofradia, for exampl
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would greatly reduce organizational prob em§:

in the highlands. Although these are u
the most traditional groups,
ity to keép in mind. Perhaps in a comm
that has access to outside sources of w
in which younger men are able to move u
hierarchical ladder with greater than u
rapidity, innovative ideas might befsdc
fully introduced over time." Even this,
ever, would have to~be & long-term proj
probably extending over a longer span g
than agricultural agents normally have

their disposal. - - R
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The alternative is working through the

1
but that presents a dilemma. [

church,

t is

it is a pogsibil--
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true that chufth-affiiiated cooperetives tend
to be effective.* By working with one of them,
the Volunteer might be able to bring about
some real progress. The trouble is that an

‘outsider who associates w1th the:’local pn est,

even casually, 1nev1tably risks allenatln@
certain sectors of the community. They may
be sectors that would be interested in the
advice of a trained outsider, but the& will
riever accept him if they think he is affili-
ated with a Cathollc-organlzatlon that they

\dlsllke.

THE pATRéN-EM)GIDo SYNDROME

There is another :>§blem inherent in

church—related“qooperatives. ‘More often

than not they were-initiated and are run by
erlergetic priests who do know-their co-
operative business and who have some influence
oyer the‘membership. The problem arises

len one considers the fate of such a coop-
ejative if the- priest is transferred from

e region. As in the case of the Peace

Corps hog-ralslng expert (and, unfortunately,
many other Volunteers working-effectively

with cooperatives), the cooperative would
robably fold without the qontinued v

-
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encouragement* and support of the priest as

leader. Mény priests have been accused, of '
. beiﬁg another kind of patrdn, an accusation
that can also be leveled at s&he‘Voldnteers’
who tend to deéco much for."their" coop-
erative. It has even beeﬁ suggested tbat_
community development actibities frequently
serve to perpetuate the old Eatrén-client
relationship (Erasmus 1968a:72-73)*, when
the supposed aim of development projects is
- precisely the opposite--to free the Indian
from all forms of bgndage, economic as well
as psychological, and enable individuals and
communities to stand on their own feet. If
community deQelopment were to be fruly
successful, it'would work ltself oug of
existence, which some would suggest it is
not about to do. Some Peace Corps¢V01un§@ers
have recognized in their fellow Volunteers,
their QUatémalan counterparts, and even in

[

*Erasmus has labeled this the "encogido
-~ syndrome," a term he took from Sonora, Mexico.
The encogido is one who is timid and with-
drawn -and who avoids persons of higher status
‘except for a few intimates known to him in
'the immediate community who act as social
"brokers" between him and the ovtside world.
Encogqido families tend to perpetuate their
position by adhering to customs that stereo-
+ . type them (Erasmus 1968a:70-71).

.
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themselves the tendency to become patrones.*

They have concluded that no matter how much
good they seem to be doing for a comﬁﬁnity,
their positions should be left vacant when
they leave. They reason cdrrectly.that if
the cooperatives they are assisting will not
continue‘wéphout them~-or people like'them--
then the organizat}ons are not as important
to the commuﬁity as had been thought. Why
sustain from the outside an institution that
no.oﬂe on the inside really wants?

"FELT NEED"

This raises the issue of the "felt ﬁéed,"
a basic principle so often and loosely
tossed about in community develbpment circles
that project workers may easily assume that
it exists, if they don't simply ignore the
issue altogether. Projects are regularly

*The use of the encogido image as a " front"
by the ‘local community to exploit their
* superiors has also been suggested (Lavis 1968).
To.substantiate this, PCVs have noted that

the Indians with whom they work are often much
smarter than they like to appear to outsiders.
It is easy to see how an energetic agent of
change could get pulled into the patron role
by a community that gladly permits him to do
things for it. \

-
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conceived and 1mplemented-£;.out51ders
with ;1t§}e thought whether the supposed
benefictaries see any need for the hoped-
for benefits. Small wonder that there are
so many failures:,A potters' cooperative in
Totonicapén,'near buezaltenango, provides
a case in point. ngyérgl years ago Accién
Conjupta, a Guatemalan government agency for
development, calléd together a group of
potters_and introﬁuced them to the idea of
organizing themselves into a coopg#gtive.
As local people recall it, between twenty
and thirty signei up. But the group as a
whole never met anin. Nine or ten members
did attend meeti&gs, and a Peace Corps
Volunteer took an active interest in the
group's potentiai for.achievingjcertain
‘changes. He hopéd that they cb‘léﬂé;éntually
produce stonewaré, a very durabIe ceramic
that is Fired at much higher temperatures
than the more porous native earéhenware.
In the Volunteerﬁs initial enthusiasm, it
seemed an easy t;sk to modify the potters'
product. i " \‘
Casting about for sources of'\assistance, |
the /Volunteer obtained & clay-grinfling
machine through AiD The machine was flnally
..piéced in the homé of Andres, one oﬁ the
.members, as a solqtlon to the dllemmi of flnd—

a

!
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ing a conven1k§t location that would not
requlre payment of an exorbitant rent.
There it sat for about six months; .there
was no electric power to run it.

Eventually lines were installed ‘and the
machine was put to use. The Volunteer

spent considerable time talking with the .
potters. Gradually he set up machinery .
for preparing clays and glazes and a

kiln for firgng to stoneware temperaturesg,
even though the cooperative members did
not change their product or build new '
individual kilns. Then the Volunteer
left. ‘ ' i

‘ A visit by the authors to three
.members of the cooperctive in 1969
revealed the following: few if any of
the nine remaining members were using

the grinding machine. It was too far
away for some; too much trouble to trans-
port the clay there and take it back home

to work it. One could hire women to

grind it in one's own backyard for the

same price, even if they took a little

longer and did not grind it so fine.

Then, too, the machine was not reliable.

The electric power was often cut off or \ ¢

the machine broke down and one's clay set there
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for days or\even weeks. Although no one
actually said so,:it may also be that there
were personality gbnflicts between Andres,

the man in whose‘ﬁouse the machine was
located, and some of the other members. In
any case, the only member (socio) who reg-
ularly used the machine was Andres himself.
‘He told us that up unéil the week befcre our
visit the machine had proved more of a problém
than a help. The cooperative was charged
Ql6.50 per month for the elettricity,

whéther or not the machine was in dse. The
‘monthly quota for members was Q2.00, but no
one paid it, and the cooperative's savings

had been used up long ago to pay for the
"costs of transporting the machine and for
materials to set it up. Everyone knew there
were back bills to be paid, so of course
no one attended the meetings. Andrés was
frantically trying to find ways of paying the
bills so that the machine could continue to
function. He was barely keeping ahead, if
that, and remarked sadly that it yas more than
one man could handle, even if he empioyed .
helpers, and that apart from a few luxuries
he had managed to purchase with extra money

earned as a socio, he was no better off today

it real income than when he had done every-

thing by hand. The week before our visit he




had managed to arramrge to pay only for the -

actual power used by the machine, a reduction

w

of Q10.00 in monthly costs. He was relieved

and glad to be working. Working hard to get
by was better than spending the days in the
street, he said. )
In his termination réport the YOlunteer |
" had remarked that the main problem of the |
potters' cooperative had been lack of goals %
and leadership:. "They need to have objectives
and define them themselves to have a clear
opinion of what they want and why." Each qf
the members visited expressed the feeling
that the cooperative was not originally their
idea. There was a lack. of costumbre and
knowledge regarding these things. One man
also reported that some people were afraid of
the cooperative because the gente rica,

‘capitalistas (rich people, capitalists)--i.e.,

the middlemen--were telling them not to join.
Cbviously, the middlemen had a vested interest
Ehgt set them against cooperatives as an
institution. The president of the cooperative
himself did not seem upset about its semi-
dormant staﬁus, saying that it took time.
"BEach works in his own house in his own way."
Indeed,..there seemed to beé little if any

"felt need" for this pottS“s cooperative

in Totonlcapan
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There is clearly a direct relationship
between failure and lack of a true "felt

need" for a particular community project.

w~i~13ccording to one Volunteer (Unruh 1968:3),

most examples of failure have one fhing in
.common: the cooperative, committee, or other
type of organization that failed was original-
ly stimulated, suggested, or encouraged by
an outsider, or else promised "glveaway"
assistance in advance. If the committee was
set up by the people themselves, on their
>wn initiative, before any source of outside
-help was known, it usually had a good chance
" of achieving its goals. The following is a
graphic example from that Volunteer's own
experience:.

When the old school burned down
in 1954, the canton elected a
committee to direct the building
of a.new one. No outside help
was ever offered. The school was
built within siXx months. Every-
one wanted a school, and everyone
helped to build it. 1In the spring
of 1966 the Instituto Indigenista
came...to build another school
room. In order to receive aid,
the people had to elect a
: committee. Since everyone knew
: that the Instituto was going to
provide all of the money and most
of the labor, the committee served
little function because there was
little work to Be done. More
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important yet is ‘that the people
did not feel that they needed
another school room. However,

if they had first had the "felt
need" and organized their own
committee and then received a ~
little outside help, I have no
doubts that the committee would
have functioned well since it
would have had the full support
of the community. No ‘doubt the
pProject would have taken less

time to complete, without out-
side help and we would have judged
the committee's work as "well
done” (Unruh 1968:4).

N\

THE FUNCTION OF PAST EXPERIENCE

Their‘experience with the ﬁnsuccessful
cooperative may well make the potters of
Totonicapan hesitate before coming to any
future- organizational meeting. The very |
word "cooperative" could turn them away . !
immediately. After all, most of the original |
twenty to thirty who signed up reaped nc

benafits whatever and, in fact, lost their

quota investment. Of the nine who hung on,

no one was really pleased with the situation:

not even Andres, who had direct access to

the machinery (but also the responsibility

for it). Past experience can hinder, if not
completel& obstruct, efforts to form a new

cooperative or revitalize an old one, even
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where some members of the community support

the idea. The political history of an area
will inevitably influence attitudes toward
group organization. As mentioned earlier,
Guatemala went through a period of hope for
improvement through peasant organization,
followed by extreme repression of just such
activities--an experience painful enough to
"cure" most people for lifetbf any interest
in joining any kind of group, eve. a non-
political one. It is essential that the
outside innovator prepare himself with
knowledge of the area's history from a local
as well as national perspective before
initiﬁting new projects. He must look into
past cooperatives, find out why they were
formed and by whom, and why they failed or
succeeded. There are numerous examples of
cooperatives in which individuals not well-
respected by the community have become en-
trenched. The incoming extensionist could
easily make the mistake of the Volunteer
mentioned in the introduction, who inad-
vertently gave his support to a known
embezzler. .

Organizing a cooperative is still so
new a process in Indian communities and
built on such shaky foundations that the
slightest discrepancy in tge books or any
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kind of financial misunderétanding among the
members can cause the cooperative's
dissolution. The proper handling of funds
is especially critical and is a function
tha£ might best be iﬁ the hands of some
“neutral" person (not, however a Ladino!).
Treasurers--novices at .their jobs--can and
do make mistakes, so the diplomatic guidance
and supervision of an outsider is useful

and ideally should not be resented.

In addition, the possibilities for
outright embezzlement and swindlelwill always
exist. A Volunteer_describing Co-0p
d ﬁgoblems in Comalapa noted the general
dgsconfianza (lack of confidence) toward

cboperatives, parily because the aldea
Ingians——the "country bumpkins'-~had been
swindled by the sharper city Indians in the
sale of potato seeds from the United Nations
(Wal 1967:4). This, then, was a problem
among ‘the Indians themselves. But prbblems
can an \do arise from ethnic differences

as well. According to one Volunteer, it
/essential that all the officials of

ooperative, all of whom were Indians, be

seeme
the

present to collect dues. When several were

oyt of town (and many Indians are out of town

uch of the time), nothing was done, even
259
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' though arrangementé had been made‘before-
~hand to conduct "business as usual” in their
absence. The Volunteer suspected that the
~ remaining officials were reluctant to face
the members, of whomﬁg growing number were
Ladinos, without the moral backing of the

other officials, who were Indians.

~

MOMOSTENANGO (I): 'A CASE OF FATLURE

According to anthropologlst Robert M.
Carmack, the “best-known cooperative organl—
zation in Momastenango is notorious for its
failure.* It was a collective of weavers
wno in 1962 began to receive loans from
SCICAS. The original plan was to use the
money to buy blankets from members at
standard prices, even during periods of
dépressed prices, and sell them at high
prices by waiting until the market improved
or by flndlng favorable markets outside the
community. Later, an dgent from Guatemala
City, said-to be a "Spaniard,

L1}

convinced the .
membership to buy machines to comb, soak, and ‘
dry the blankets. He also promised to help
find a market for their blankets in.Europe and
the United States. Enthusiastically, some
thirty-eight weavers joined the cooperative.

*Robert M. Carmack 1970: personal
. communication.




A large loan was obtained from SCICAS, and
several, hundred of the finest blankets
were turned\in to the common pool.

What happened between 1962 and 1965
_was d1sastrous No machines were acqulred:
Many of the blankets could not be sold for
a long time, and when they were finally
disposed of, only the standard price could
be obtained. The president of the coop-
erative did not ‘attend the _scheduled meetings

and yet refused to turn over the books and
the money untll all the blankets were so0ld;
SCICAS agents arrived claiming that the
group had an unpaid»Q4,000. debt, and so on
and so forth. By 1966 the cooperative had
completely dissolved and the members were
unanimously disgryntled. Not only did they
not realize profits; their dues yere never
returned to them. In addition, they.suffered
the stigma of a 1arge debt Without‘euen o
having access to the books; at last reports,
the president was still holding on to them.
Some cof the social characteristics of
this cooperative are as follows: all of the
socios were Indians from close to the town
center, while the agents from Guatemala Clty
were, of course, Ladinos. All the members .
were weavers, who were accustomed to selllng
their products in the local market. There

©
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\Cwefe‘no merchants or small-scale entre-—

‘preneurs in the membershlp, who would have
L
understood that pr1ce fluctuatlons are

'
v

Eused by supply and demand and wh? mlght
even have known somethlng about international
trade. In rellg;ous affiliation, the group

U S

was, almost evenly split between Ca?hofice

~

adhered
to traditional Chrlsto~pagan"1nd1an beliefs.

_and \Protestants; only two or three

The three important of ficers of the coop-
eratlner—pre51dent, secretary and treasurer--
were rom/the eame\"family,".a we 11-known
clan Of "civilized Indians"; that is, Indians
who had become ladinoized. "\ .
.Besides the social factors enumerated

above, there are other 'facts to be considered
1f one is to understand the cooperative's
failuress Far example, the socios 1ndicated
_that the)ﬁﬁad received‘gew instructions

from the gooperative agents from Guatemala
Ccity and that less than half the members -
paréiéipated in the course given ‘on coop-
‘eratives that was offered. It is also
noteworthy that even though the munieipality
offereéd its official collaboration (for °
example, a room belonginé to the munﬁciéality

ny of the villagers were oppwsed to the
Y pvsed t

.

;zs offered to the cooperative for its use),

i,

1

e
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group's activities. Especially hostile were

weavers and their laborers, who feared tﬁat
the machines would take away their job§<énd
marketing opportunities. There was no

violence, however, and eventually it became
obvious that "the only damage inflicted would

. be to the socios themselves--which was what .

> ~

finally took place.

MOMOSTENANGO (II): . A CASE OF HOPE
Perhaps in part because of the& failure

of the weavers' cooperative, today little is
heard of cooperatives-in Momostenango.
Nevertheless, there is a funétioning credit
and loah cooperative (of whose existence
eveh some officials of the municipality were
unt%l recently unaware:.). Carmack* described
the cooperative, which has about sixty
members, as follows: .-

\ The* members meet once a month in a room
temporarlly donated for that usesby the
treasurer. Founded in 1965/66, the Qrgani-
zation is overseen by an agent sent b}\pUNA
from Guatemala City; recently the national

‘government granted it official status, or

*Robert M. Carmack 1970: personal
communication.
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"legal personality" (personalidad turidica).

_In observing tHe socics in session it becomes
obv1ous that theylare inexperienced in C
f1nanc1al matters, although most have received
an 1q\hructlonal coursexon cooperatlve pLo-

cedures. The agent dominates the sess1ons-

Jo. .

and behaves rather patenqallstlcaL;y toward "%

" the members. ‘There is a ttempt on.tne
part of all to create a spirit of brother - :
hood, for the theme of therr organlzatlon
s " "Not or money but for service. “'This is"
: expressed in comstant references to the ‘need
for God"s help, addressing eaeh other ‘as” -
“"friend" or, "compadre," and in“the unanimous .
dpproval of all matters put te*a\vote.‘ on ‘

« .the other hand, the leaders are having ‘ .

-

dlfflcultles getting the socio§ to shve their
money, and as a result the meetlngs ate /T
mayked by all kinds of encouragement, cajoléry,

- L

and r’ 2ading- it Ce e

. The social composition of;the group is
as follows: All are Indians} aithough it is
" claimed that Ladinos are welcome as members .
All but'two socios are "progressfve‘Catholics":”
i.e., members of Catholic Action. .In.fact, -
_the organizatgen.was started with the en- -
couragement “of the local priest, who took

several members of Cathplic Actrion to

<
» - [
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Totonicapan in order to expose them to the
concept of cooééré&ives (there are several
cooperatives in ‘hat community in addition

to that of the potters). The president, who
is the most dynamic: member bf‘the cooperative,
is also a past president of the local branch
of Catholic Action. All socios are either
merchants or artisans (forty weavers, ten
merchants, six tailors, and three bakers).
They are—elosely tied to each other through

friendship, kinship, or compadrazgo (god-

parenthood). All are either from the town
center or hamlecvs and wards close to the
center.

In 1969 it was still too early to
determine whether or not this savings and .
lcan cooperative was_going to be successful.
It is clear that there is considerable
skepticism about it on the part of many of
the villagers, and so far even the socios
have been extremely cautious abéut invésting

their funds in it. Further, in spite of

generalized training for all the members,

they remain unsure of themselves and _have
B@come overly dependent upon the Ladino
aéent (Er asmus' "encogido syndrome"). He in
turn has somewhat arbitrarily given them

permission to begin making loans, even before
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they have nééchéd the capital savings
usually required beFore loans can be taken
out. That policy kay stimulate further
-ggowth, but it could also cause ,a total
cqllapse of the organization if large loans ;

i
are made and are not paid back.

SOMEQEUGGESTIONS FOR IMPROVEMENT

‘ b
b
N X
[

‘ Ohe could go on indefinitely—diseu%sing
exémples of successes or failures with COOpL
eratives. What suggestions can be made to
improve the record_of the agent of change

‘working with cooperatives?

Ofie thing Jmust e clear: the impersonal,

hlthy organlzed form of cooperative known
in much of the modern world, with all its
sopnisticated legal mechanisms, simply cannot
be transplanted to the traditional or even
tl?n51tlonal hlghland Indian communlty A
certain amount——lf not a great deal--of
modification must take place. Even though
cocperatives may be des%rable ecoromically,
the necessary propitious socio-political
atmgsphere is usually nonexistent. The
traditions and common-sense logic of the
people are different. The organizational

skills have yet to be developed. !

o
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Neveftheless, there is no doubt that

cooperatives can be of value in certain
areas. The problem is to determine the
types of cooperatives that .might be best
suited to Indian groups. Frasmus (1968a)
finds that cooperatives that have succeeded
in "underdeveloped" areas are those that’
closely approximate a natural. form of c00p-
eration; that is, spontaneous small—group
action operating on a face-toc-face system. \~\\
In Venezuela, for examgle, such groups

could bring pressure on deviates
to maintain a uniform level of,
participation, and ahy recal-
citrant who posed a permanent
threat to the survival of the
cooperative was expelled. These
“spontaneous" cooperatives were
like "natural" exchange labor -
groups, a resemblan some
memkbers noted themselves
(Erasmus 1968a:69).

The need in rurnl areas, especially
in labor-oriented cooperatives, is for social

exchange, and when these groups become large

and impersonal, they fail. Erasmus (1968b:91)
believes that service-oriented cooperatives

would prove much more satisfactory for

developing areas. And, indeed, credit coop-
eratives seem to be the most immediately ©

useful type in the Guatemalan highlands.
As noted earlier, it is extremely dijfficult
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for small farmers to obta&n credit. Given

their individualistic economic orientation,
there is both interest in and need for credit,
even if the proceeds are used up in a

community ritual within the cargo system.

_On the other hand, there are also Some

serious problems, especially alout EEan1
ment. Largely because of previous giveaway
aid programs, some people may have the %gea
that loans from the credit cooPerative or
the bank are gifts which need not be repaid.
Eééal sanctions are often ineffective. If
moriey is loaned on a personal level (through
a co-op, for example), personal sanctions
applied by group members can bring better
results. This, of ;ourse, requires proper
grolp ofientation. Both the extension and
administration of credit and repayment of °

loans are supposedly supervised by such

. agencies as SCICAS, but in practice the

supervision has left much to be desired.

Peace Corps Volunteers assigned to work with
the Banco Nacional Agrario and other credit
institutions have expressed fear that they
might come to be r€garded by the .farmers as
collection agents; in fact, they might
actually become just that in the abserice of
trained rational personnel capable of bridging

the cultural gap between Ladino and Indian.
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? As for agricultural cooperativeés, the

tradition of a man working his own plot of
land (even if it is communally owned) makes
any desire or enthusiasm for labor-oriented
cooperatives improbable. On_Eﬂe other hand,
cooperatives should meet with much less
resistance if their primary function is to
supply members with éredit for fertilizers
or seed for their own individual plots.
Labor-oriented cooperatives might, however,
take hold more €asily among craftsmen than
amc.ig farmers. 1In fact, craftsmen have been
more prone to organize themselves,. although‘
their organizations are usually not co-
operatives in the true sense (éé la Fuente
1964:181).

One needs to guard against the natural
tendency to ovéfv;lue cooperatives as a
cure-all (or "per fect instruéent") bécauée'
they have worked well in the United States
and elsewhere. One must learn to guestion
one's economic ﬁfientation and values in the
exotic light .of the Guatemalan highlands:
Clearly it ié as essential to guard against
ethnocentrism in economic theory as it is
in considering agricultural practices or
beliefs about sickness and health. Tre-

mendous expenditures for fireworks and
" 269 -
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alcohol are not "wasteful" in the eyes of the
participants. They are investments in
.prestige. ‘Donating labor to a friend is a
type of credit on which one can draw at a.
later date. "A fat hog or some extra maize
in the troje (storége bin) is like savings
in the bank. 1In examining the socio-economic
“world of the Guatemalan Indian-the innovator
must continually remind himSelf to look for

the social aspects of actions. 1ne forms - 5
and functions of savings and credit, and of
cooperation, are not universal but are

relative to the cultural setting. Only in

that settiﬁg do they becom= comprehensible.

There is no dovk: that cooperat.ion

exists among the Indians. But cooperation

does not necessarlly 1ead to cooperatlves.

And even cooperation can become an ideology

difficult to ghake. The profeSblonal pro-
moter of cooperation must beware lest he
become a missionary proselytizing for a cause
that values cooperation for its own sake.
He may become so involved with his conception
of "mutual aid," "mutual ggspeci," and N
"democracy" (Erasmus L§68a:68) that he fails
to see that these already exist in tneir

own way and what is needed more than leader-
ship training and "democratic skills" is

+

knowledye of where and how outside help (such’
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as credit) canlbe obtained to satisfy an N

already recognized (or "felt") need. \
" The fyeal art is to be flexible enough N
to realize that a modified version of a '
cooperative-—a group of people working‘in-
dividually but selling under one roof, for
example~-may be better suited to the
community than a fofmal institution on the
North American model. The potential agent
\of'change must also be able to realize when
no organization at all is the best soLutioh,

without regarding it as a "failure."

That in itself is a major problem,
not only for North Americans but also for
national development workers who come out |
of an ufban culture imbued with middle class '
values. "Success" and "failufe" do not mean
the same.thing urder all conditions. Some °
words of advice 0 neQ Volunteers in a recent
Peace Corps project description for rural
credit cooperative education in Guatemala
are equally wvalid for anyone active in rural
development: N ~

The Volunteer may also feel great
frustration if he sticks to his
American concepts of success and
failure. He may be faced with
near "failure" as Americans tend
to define it, and his "successes,"
again in American terms, way_ seem
few and unspectacular.” Thus,
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people who have assured him the
will:to do what he has urged will
- "fail" him:; people who claim
complete understanding of his
ideas and complete agreement will
subsequently demonstrate no such
thing; projects will be delayed
because people don't show up for
pre-arranged meetings; many
brilliant opportunities will be
missed due to inefficiency, lack
of knowledgée or ability, mis-
understandings or what sometimes
appears to be pure cussedness.
It will ke as hard for the

+, Volunteer to find successes in
Amer ican terms as it will be easy
to find failures. But if the
Volunteer is able to change his
perspective, he will survive
frustrations of this type and will
be able to identify the true.
successes. He will come to accept
the fact that the type of "failure"
ouflined is nc such thing, neither
on his part nor on the part of the
coop members, it is a- normal part
of life in a society with a
different tempo, different ideas
of efficiency, and different
educational levels. And he will
see major success in the gradual
increase in ability and knowledge
of tHe coop leaders and in the
less tangible »ut no less .
important change in their
attitudes and willingness vo risk,
experiment and learn.

Even among the brighter, more
educated or more experienced
leaders, he-will often be dismayed
by what will appear to him to be




petty rivalries z1d jealousies
upsetting his or the coop's plans.
The Volunteer, in such instances,
must continually remind himsel f
that he is only a transient, - |
that the people lived together
long before he came and will
continue to do so long after he
is gone (italics added). If he
retains the proper perspective,
he will find that in the over-
\ whelming, majority of cases he is
dealing with people of good will
qf—_eannestly attempting to solve
their problems and frequently
. willing to make major sacrifices
. ) for the common good. His patience

and understanding will be well
’// rewarded (Peace Corps Guatemala

(_+_______ 1969b:9).
) |
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CHAPTER 4

Medical Innovation ,in Highland Guatemala (I):

‘ The Role of the-Shaman ’

) .
/ . . . . L)

%

The French.anthropologist;élqude Levi-
Stiauss once observed that in tJr accelersted - —
' brocess of tribal disintegration(in South
America, Indian societies with well- developeq,
functlonlng ifamanlsm con51stently exhlblt a
lower rate ofp individval psychlc dlsorders
than those ﬁere shamanism has become weak
. or dlsappearéa altogether. The point is an
/ important one for medical workers in Indian
" communities.
. North Americans and members of the '
— domlnant non—Indlan society, espec1ally
those engaged in public health®and med1c1ne,
tend to be intolerant of native.concepts of

illness and the actiVities of Indian shamans .
and curers. The nén—Indians see the indigenous
e practltloner as a barrler aqalnst beneficial
change, his methbds as 1neffectual or even
.. fraudulent, and the»neptrallzatlon or

| © @limination of his influence as principal and
,  Nnecessary goals on the road to progress in

! community health. TLittle .attempt is made to .

dl“ferentlate}between various kinds of super=




natural and empirical practitioners, to

ascertain the  degree of .their empirical
knowledge, or to assess their‘role.and
function in the community. Most commonly,
they are labeled witch doctors’, a term that
reveals less about the nature of their
agtivities.thaq about the }evei-of cultural,
sensitivity of those who use it. Even when
_there is no active attempt at suppression,
adhereﬁtsﬁof the scientific world view fondly
believe that once people become familiar

with Western medicine they will quickly forget
"all that supernatural nonsense" and turn
their backs on the indigenous healer. Not
so. Even if it were true, there is reason

to doubt seriously whether it would be a

good thing. . ‘

- This is ndt to suggest that antibiotics
and skilled éurgery are not more effective in
combating clinical symptoms of pathology than
the characteristic shamanic curing techniques
of blowing and sucking the affected part,

‘ burning candles and incense, praying and
\chanting to invoke the assistance of super-
Qﬁ}urals, and so forth. Faith in tﬁf efficacy
of traditional cures is often rewarded, but

. it* can also cause needless death, especially
whéh an epidemic strikes a community. In her

study of the survival of Maya religious ritual
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in Todos Santos Cuchumatdn in northwestern
Guatemala, Maud Oakes gives the following
example: ., '

ar All went well for me until
{ , November, exactly one year after
I had come to Todos Santos. An
epidemic of measles struck the
. pueblo, and the children died
like flies, mainly because the
Indians put their sick children
in the sweat-baths, and most of
them caught pneumonia when they
came out (italics added). On top
- of this éepidemic came whooping
cough and a few cases of typhoid.
None of my neighbors' children
died, for I was able to arrest the
. illnesses in time. But I could do
little for those who were more
» than half dead before I was called
in.. By December, the deaths,
averaged five a day, and I had so
~ many patients that I was kept busy
from seven in the morning to seven
at night. I sent to the depart-
mental Bureau of Sanitation in
Huehuetenango for help, but none
came; they had too much sickness
there themselves. Yet I was able
to carry on, thanks to my friends
Julio and Maria Matheu, who kept
me supplied with medicine” from )
their clinic in Chlchlcastenango.
" The rezadores and the Chlman
Nam* went to the cerros to pray

-

*Calendar Priest. At the time of Miss Oakes's
stay in Todos Santos; the Chiman Nam was .
Macario Bautista, who was also called El Rey,

~
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and sacrifice turkeys. They per-

° formed daily costumbre to stop the
epidemic, all to no effect -
(Oakes 1951: 83-84). o

Here, again, one can place the ultimate ”.
blame on the sixteenth-century European
éivilizers: As in so many areas of the New
World wheré whole Indian popﬁlations were (and
still are) wiped out by disease, the original
affliction to hit the Todos Santos ‘youngsters-
measleé-—éamé in with the conquistadores.

Lige whooping cough,.ﬁalaria, smallpox, and
othe# mass killers of Indians over nearly

five centuries, measles was unknown in the
New World before the fateful voyage of
Columbus in 1492. When such epidgﬁécs strike,
they are often blamed on witchcraft. 1In
Todos Santos, Maud Oakes was accused of being
the guilty witch, but eventually the '
accusation was traced to‘a jealous shaman,
himself under scuspicion of witchcraft. Miss
Oakes was finally and completely cleared of ~ .
all suspicion when two boys reported that they
met two malevolent and malodorous spirits who

the King, by the pecple. He was the un-
official)l head of the entire pueblo and had
final word in all matters, religious and
civil. This office seems to have its origin
in that of the High Priest who was both civil
and religious ruler of the great Maya ceremoni:
centers of Classic times.
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appearbd as Ladino men andéahoﬁ'they over -

heard discussing how many Indian children . .
and adults they would carry away by means of

a pestllence. ,

; Maay native curers have learned to
differentiate between truly aboriginal, pre-
European illnesses, for which they have
,empirical and magical cures, and so-called
="Spanish" diseases, which require “"Spanish"--
i.e., Westerm--medicines. Where Western
medicines are available to the Indians, they
usually combine them with native herbs and = ~
magical treatment, rather than replacing -
‘the 0ld system altogether. For “€xample, .
some contemporaryashamans among the Huichols,
an Indian population of the western Sierra
Madre in Mexico, have been known to prescribe
treatméntoby trained medical personnel and
drugstore remedies for patients’they diagnosed

! as’sufféring from one or another “Spanish ill-

ness. The rationale is that the traditional
chants and herbs work well only for truly
"Huichol" diseases, whereas those of the
‘foreigners must be treated with foreign

medicines. But to work effectively, the

foreign remedies must be "made ppwerful" by
the shaman's magical actions. And the shaman's
chants and other traditional techniques are

- still required fcr total recovery, because the .
A < i
|
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ultimate cause of illness is ascribed to the
malevolence of sorcerers or the ill will of
ancestral spirits angered by some teremoniél
lapse. ,Unlike the actual disease and its:
symptoms, supernatural agents of illness--as
real‘to the Indian as germs to us—LobvioJ;ly
are not sSusceptible to antibiotics. To
vanguish them requires £hat can be most
readily understood as' a "primitive" but
particularly effective form of psychotherapy.
The medical worker who encounters one
of these sophisticated shamans is lucky.
The shaman's readiness to accept the efficacy
of miracle drugs for the symptoms of the
disease-~if not,;for what he and his patient
believe to be the cause-~-can help the medical
worker to introduce, gradually, the cllnlcal
beﬁefits of Wéstern medicine. It 1s important
to stressclinical, because shamanic practice,
extends so far bevond the cllntcal. Clyde
Woods's case study of curing in the Cakchlquel
Maya pueblo of San Lucas Toliman (chapter 5)
is an excgflent illustration of concepts of
disease and the reélationship--conflict,
usually--between traditional and Western
methods of curing.- San Lucas Toliqén is a
transitional community on Lake Atitlan;
shamanism is still of great importance there.

In 1966, there were no less than thirteen

[
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'Guatemala, Cbichicastenango, Santiago.

shamans practicing in the community, accord-

ing to Woods. Many people were also using
non-local shamans fxom other pueblos: Tecpan

Atitlan, and so forth. The community's
confidence ‘in the sheman's curing powers is
revealed also by Woods's observatlon that
Lucehos willingly pay the equ1valent of* a
week's wages (approximately $2.50 a week) for
the shaman's costumbres, including liquor

and other essential materials. But they
complain - bitterly about the cost of the
gedical doctor; who may charge fifty cents

" for examipation and medication together.

People are also suspicious of the professional
medical man because he ﬁakes,his living from
other people's sickness, whereas the shaman

is hon a full-time specialist;. like everyone
else, he relies primarily-on subsistence

milpa farming for his livelihood. Woods

calls these attitades "a tribute té the
tenacity of traditional culture" in a trans- .
itional community‘undergoing modernization.

x No doubt an 1mportant reason shamans
contlnue to command respect and loyalty even .
where there is rapid westernization is that

their vocation, training, and practice fit

perfectly into the historical experience and '




1deologlcal unlverSe of the community, where-
as the medlcal doctor's bapkgroundﬁﬁe as
foreign as his ways. No one knows or can
understand how the doctor was chosen or how
he selected his calling. He spends a
minimum _of time on personal gossip during
office or home visits, and even when he is
reassuring and sympathetic to the plight of
the patient and his family, he seems
personally uninvolved. The shaman, in con-
trase, is totally immetrsed. .Everyone in
the community xknows that shamaeslendergo
long and arduous apprenticeships under old
shafmans from whom they have learned all the

Tomplex rituals, remedies, ‘herbs, and other

mdgical and empirical eléments of their

calling. Often those who are destined to
becomes shamans fall seriously'ill or experi-=
ence a dramatic éncounter with the splrlt
world, which ¢ommands them to become priésts
and curers and. serve the people. 'Certainly
shamanusm on whatever level involves enor—
mous emotional and phychal stress. As
Woods noted in.San Lucas and other ethno-
graphers have reported from many other areas,
a summons from the spirit world is espegii}ly
hard because it oblightes a man beyond
question. If he persists in resisting the
eail,'he knows he is condemned by Gc¢d and

> .

) . 1
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the ancestors to a life of misery and
pové}tyw In San Lucas and elsewhere, -the
destiny of shamans is frequently determined
from birth; a shaman so destined is con-
sidered to be less powerful than one called
by supernatural means, and he is also more’
prone to commit witchcraft. This is per-
sonally dangerous, because witches may be
killed if their anti-social activities are
felt to be detrimental to the:community. S
As for personal involvement, there are vivid
eyewitness accounts from the arctic -of
shamans engaged in such fierce and realistic
trance battles against unseen disease demons
that blood spurts from nose and mouth
South’ American shamans f;equently waste
away visibly, both physically and psychically,
as they struggle for’days‘against the
. malevole forces threétening the life of

the patient (and through him the survival of

the entire group). That is another point to

keep in mind: in shamanic curing, group
“participation is almost everywhere considered

essential for the well-being of the individual,
swhereas Western med1c1ne stresses privacy in

a well-scrubbed and sterlllzed environment.

Curing :1tuals by Maya shamans may not be... .

quite’ so dramatic as some in the arctic -’

or South America, But the shaman's intense

287
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emotional involvement in-the fate of hig. .

-patient and his family cannot be doubted.

A Disregarding certain troubling ° .
gliestions about the ultimate moraiity of ‘
cuttlng down the death rate and thereby t

\ /,dlsturblng the delicate.balance be tween
d populat;op size and scarce resources w1§hout .

simultaneously ehsuring lasting socio-
economic improvements, most of us wquld
_agree that health is good and illness bad,
,éndothat needless death 'due to a control-
lable disease is a tragedy. The point that
must be made, however, is that alleviation
Of clinical symptoms, although important, is

only half the story. The shamah's role goes '
far beyond it,'and the \sooner his role is
understood, .the greater the chance that
derious psychic dislocations .can be avoiced
as health is improved. But ig cannot be
understood except in terms of the Indian's
-view uS himself in relation to the natural
and supernatural environment. His concept of
illnesses, their,6 causes, and their cures are
.all ‘part of’that system.

The components of the system and their
specific interrelationships may differ, slight-
ly or greatly, from village to village and’
regidon to region. One basic “element rémains
constant, however: illness is due primarily




"a . . . >
to supernatural force$, or, more accurately,

illness glways has a supernatural component
In many cases, it is caused by the’ 1nter-
action of factors within the body and ex-

+ ternal forces of supernatural origin. . ‘From

this it' follows that. dlagngﬁls of illness

and its causes must likewise be pfimarlly
supernatural. Similarly, the treatment the
shaman administers is determined in his
interaction with the supermatural forces, to
which he alone has access. The actual-cure
may include both ritual means and empirical
ones, such as medicinal herbs, a surprising
number of which are quite effective. There
are also remedial prescrlptlons such as
rest, reduced work load, blood fortlflers,
special- foods, and so forth. Even pharma—'
ceutical preparations are used by many
shamans, botn in ¢ostumbres .and in the actual
curing. Woods's discussion of the inter-
relationship between world view and Indian
theories of the cause of disease (chapter 5)

demonstrates how the system works in practice.

"It should be mentioned that rural-
Ladino beliefs and practices often overlap
with those of the Indians® fThis is not sur-
prdsing since neither is “pure"; rather,
they are integrated blends. "Traditional

culture" as a whole is.a blend of ancient

L
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. Mayu beliefs and others derlved from post-
‘ ,conquest European sources,dﬁuét as many of
the costumbxes of the con emporary. Maya - .

‘

shaman or supernatural pr ctltloner are not’

s "pure nga" but combine Spanleh—Cathollc o
W1mh prehconqueﬁt Tndiun elements. . ' .
T Regardless of Ehls syncretlsm, if a '

pract;tloner is a true shaman; not a lay °
herbalist or low-level curanderd, he is not
only a diviner and curer of 1llness but also
. the 1ntermed1ary between _man and the super-
- natural world. 01y he is. capabJe of ’
effectively combating the malevole.t .spirits.:
vand witches that cause mlsfqrtune, 51ck2essn
and de%th; only he is able to ihtervene
directly with the saints and ancestors and
other supernaturals on behalf of man. Only
he, in person or by praoxy through his naqual
and spirit helpers, can travel to that ° C
mysterious Otherworld (where ordinary people
go only when they die) and Rring back
knowledge. As a matter of fact, not all .
shamans deal with the sick. -Some function
only at a higher %evel, as supernatural ’
guardians. The Tzeltals of Pinola, Chiapas,
for exXxample, differentiate between the
Me'iltatil, the supernatural guardian, and
the Poshtawenah or H'uhul, the curer *
(Hermitte 1964). fThe Me'iltetil is-alﬁays

t




an 9ld man, since age is a prerequisite for
high superratural status. The cldest

i 4 - N
Me'iltatils do not cure; in fact, they regard

curing as . proper only for persons of lower .
statnus With the supernatural Instead, their
work includes the supernatural protection

of the people and the community, and punish-
ment of those who deviate from social and ‘
‘cultural norms by using witchcraft to inflict~
_disease_on'them. Another important function
6f'the Me'iltatil 4s guarfiing the spirits of
children and ordinary people against attack

" from witches. As Hermitte points out, the
,curér is a guardian of the individual and

the, group:

. As a mediator between the suffeter
and the sanctionirg leaders, he
has great importarice and is thought
to be a member of the supernatural
government, even though he may be
subordinate to an older and more -«
prestigeful Me'iltatil...Soon after
his initiation, his membership
in the -supernatural elite, .and the
. ecoalition with'other powerful .
. spirits, make, him immune to attack,
but he is una:;e to guarq others,

.. Later on,.his power will augment,
- and he will be{ able to protect
N his nearest of kin. ' Finally, his
¢ . protection will extend to those
NN who live in his own residential
© séction (Hermitte 1964:197).

- 2
' Hermitte says that the curer's role is

-
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more dangerous than that of any other leading

supernatural prachitioner.- If he cures some-

one made ill by the supernatural council

because of, some transgression, he risks

.- being pusfEshed himself by the supernaturals.
His divination of the identity of a witch
could maké him the target of witchcraft, and

7 his efforts to recover, a spirit capturei by
ma{evolent forces couié cause his own spirit
to be caught to replace the one he libarated.
He 1s also under suspicion of using his
“nahuals to do harm (Ibid., PP- 206-7)

Although the Me'iltatil and the

Poshtawénah or H'uhul have the capaq;ty to

cast evil as punishment for transgressidﬁ,
.there it a third categoxyfthat by deflnltlon

inflicts harm: thé 'Ak '&amel, or w1tch. ¢

It is important to avoid confusing these roles,:

and the .use of lnapproprlate terms like ¢
"witch doctor" carries precisely that danger.

&

Hermltte makes the distinction clear- .

At the ideological level, he who
guards men and places is qualified
to punish transgressions by witch-
craft; he who cures has to counter-
attack evil with the strength of
his own ch'ulel and nahuals which

will conquer those of the witch o
(p. 195). . . /
\ %ény other examples could be given, but. -~

it should be clear by now that whatever the

ey




local ideological system or terminology,
shamans are far more than simply healers of
physical ills by supernatural and empirical
means. They are the guardians of the psychic,
and, in terms of social control, of social
equilibrium. As such, they operate on a
level far removed from that of the practi£ion—
er of modern medicine. The shaman's éomplex
role includes elements of priest, family
physician, psychiatrist, community leader,

and a good deal more. Obviously, then, he
can be ‘displaced by the medical doctor, but
never replaced. & -

There is little doubt that the intro-
duction of Western scientific medicine, with
its miracle drugs that cure where the super-
natural guardian is powerless, can challenge
and undermine the prestige of the shaman as
diagnostician as well as curer. If his status
as cﬁéef is weakened, otﬁer areas of his
multi-faceted role in the”community are
affected. Once doubt is cast on his
omnipotence in divining and .in counter-
acting supernaturally-caused illnesses, what
is to prevent the erosion of faith in his
ability té interagt with the ancestors and
other, spirits and:eventually of belief in
their existence? The effects on thg,stability'

- ’
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of the traditional culture are piedictable.

This is not meant to discourage health
improvement schemes. Like eberything in
these_pages, it is meant to alert and
sensitize the agent of change to the potegiial
side effects of a worthy effort. Just .as it
makes little sensé‘to preserve the lives of
infants so that. they may starve to death
later as a result of increased population
pressure on a depleted environment, in
modern health programming it is inconsistent
to improve physical health while generating
psychic dislocations in the community where
the patients must live. How completely this
can be avoided and how mﬁé% the transition
from one system to another can be eased
depends on how thoroughly the agent of change
can free himself of ethnocentric attitudes
toward the relative value of the traditional
system and his own.

S
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tive units) that surround Lake Atitlan in the

«

CHAPTER 5 ~ -

3

Medical Innovation in Highland
'Guatemala (II): »

The Case of San Lucas Toliman
Clyde M. Woods

The research upon which this report is
based was conducted during 1965-66 in San Lucas
Tofimén*, the cabecera (head town) of one of
the thirtéen municipios (Guatemalan administra-

southwestern highlands of Guatemala. The
population consists of 3,214 people who con-
sider themselves Indians (81 percent) and 761
people who consider themselves Ladinos

(19 percent). This bi-ethnic distinction
implies one population of Spanish-European
ancestry (Ladinos) and another whose forebears

in the New World predate the Spanish conquest
(quians), but considerable interﬁreeding has

*The research was sponsored by the Stanford

Program in Medicine and the Behavioral Sciences
under the directorship of Dr. Benjamin D. Paul,
with funds from a Public Health Service Grant
(No. ES 00068 0l1) awarded to Dr. Rolf Eliason,
Department of Civil Engineering, Stanford

University. Supplefmentary funds were supplied
by the Russell Sage Foundation.
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occurred and the contemporary distinction is
based less on biological than sociczultural
factors. Generally speaking, Ladinos speak
Spanish, wear Western-style dress, practice
nominal Catholicism, tend towards non-
agricultural occupations, are better educated,
and maintain better Housing, sanitation '
facilities, éiet, and health than their Indian
subordinates. Conversely, Indians retain (
their native dialect, costume, and world view,
engage primérily in subsistence agriculture
(maize, beans, and squash), and maintain
conmunity social and reJ;gious activities
through service in a series of rotating
offiqes (cargos) in the civil-religious
hierarchy.

In San Lucas, however, the dypamic
environment of change tends to blur many of
the sociocultural distinctions. The process
of transculturation, sluggish in *he past,
has been more }apid in recent years.* The
guickened pace can be traced in part to in-
creased Ladino intrusion buat more girectly
to an acceleration of modernizing inflgsnces
such as increased communication with the out-

*In transculturatlon, traits are lost from the
Indian tradition (deindianization) and

acquired from the Ladino tradition (ladirization).

“

298

SIVIN




side world, occupational specialization, .
religious proselytizing, and various edu-
cational, economic, and medical aid programs
(Woods 1968).

In discussing the process of change as

»

it occurs in Guatemalan Indian communities,
Richard Adams has suggested a continuum‘in
which several transitional types, or stages,
arise as transculturation progresses.' Moving
from the most to the least Indian communities,
the types are delineated as: (1) the
Traditional Indian Community; (2) the
Modified Indian Cocmmunity; anad (3) the
Ladinoized Indian Community. At the final
point of the continuum, all Indian traits
have been lost, and the Indians enter the
lLadino category. Seen in terms of this
scheme, San Lucas Toliman closely approxi-
mates the Modified Indian Community, where,
according to Adams, a number of Indian traits
become weakened or lost, and there is a .
crystal%ization of "Indianism" around another
group of traits. -The traits lost’ or weakened
in a Modified Indian Community include:

AT ...the political—religious
.organization and the distinctive
dress of the men...all the men and
many of the women become bilingual,

but the Indian language is still
~ retained as the mother tongue...
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) . women generally retain distinctive
clothing, although it may not
always be possible to identify one's
village by the nature of the
costume...the use of the temascal
often disappears, the Maya calendar
is usually no longer functional,
and the curers and diviners find
considerable competition from ' ’
Ladino spiritualists and other lay
curers (Adams 1957:271). .

The Modified Indians, however, still
retain many traits thét_clearly set them apart
as Indians: ‘

...the women's distinctive costume,
the leadership of men in religious
activities...the cooking still
done between three stones on the
floor...the men still use the
tumpline for carrying goods, and
the community still retains_its
integrity as an Indian community.
The people still manifest resistance
to one of their members becoming

a Dadino through the adoption of
Ladino customs (Ibid., p.272). °

A brief summary of relevant ethnogréphic

materials will show specifically how San Lucas 1
approximates the Modified Indian category:; it
will also blace theecommunity in appropriate
transitional perspective for the discussion

that follows. , :

| . The civil-religious hierarchy--the hall-

mark bf traditional Indianism--is clearly on

its last legs in San Lucas. Its political S

functions have been totally usurped by the local




and national Ladin6 ﬁowér structure, and its
role in the religious life of the community

is being effectively threatened by various
subsidiary service groups and the several com-
peting~religions, including “off;cial \
Catholicism" as embodied in Catholic Action.
Although religion is still priﬁarily in the
hands of men, women are becoming increasingly
active as they participate in the ihstruction
and activities of both Catholic and Protestant
groups.

Although Cakchiquel remains the mother
tongue for both sexé&s, 89 percent of the men
and 65 percent of the women who are fourteen
years old or older can‘converse in a rudi-
mentary form of Sﬁanish. And many of the
Indian males are fluent in Spanish. Eighty-
four percent of the males have discarded
_their short pants for Ladino-style dress,
and wcmen tend towards the factory-made
generalized Indian costume found in many other
Indian pueblos throughout the republic. A
high percentage of the women in Panajachel,
across the lake, have also adopted the costume,
and it is difficult to distinguish them From
Lucefo females on the basis of dress alone.

"~ The temascal (sweat bath) is certainly
not an uncommon sight in San Lucas, but.in-

formants verify a decline in its usé for both
.
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bathing qnd cg;ing practiFes. The majority of
Indian residence plots lack a temascal, and the
state of disrepair thag typifies many of those
still standing is further testimony to the
decrease in their popularity. The writer
could find no clear indications of the sur-
‘vival of the Maya-Quiche calendar, although
the preferencé for childbirth during certain
months, the belief in specific "dangerous"
days and hours, and the use of certain com-
binations of numbers in divining by shamans
may harﬁ ktack to that system'of beliefs.
Eike the Ladinos, however, the Indians do
subééribe to a system of activity-regulating
‘'beliefs about the various phases of the moon.
Ninety-six percent of all Indian house-
holds retain the tradition§l three hearth
stones on ihe floor for the preparation‘'of
food. The tumpline is widely used for carry-
ing, and it is not uncommon to see a lower-
class Ladino utilizing it to transport heavy
loads from the fields. Where the terrain
permits, however, the Ladinos are more liﬁely
to use a crudely—fashionedpwheelbarrow,
Traéitional curers aré meeting con-
siderable competition from other medical re-
sdurces available to the community, and their
services are increasingly relegated to those
areaé of belief and practice where "scientific“

-
.
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medicine has no entry (this will be further

discussed below). A list of thirty-six .
native practitioners that was supplied by
elder 1nformants for the year 1940, has
decreased to thlrteen in 1966; none of the
thirteen practice their traditional role on
a full-time basis. -Ladino pharmacists,
spiritualists, empiricists, pragtical nurses,
and university-trained doctors offer alter—
native medical services to both Indlans and
Ladinos.

. There are other indications of a )
decreasing adherence to trgéitional Indian
patterns as well. Residence patterns are
changing. The tenaeﬁcy is away from .
generation-extended households grouped into
family compounds and toqud nuclear units.
residing in separate residence plots. Court-
»ing is more open than in the past and the
robo (elopement) form of contracting a marriage

alliance presents an alternativéito the
traditional pedido (contract). Marriage
alliances with official civil and religious
sanction are more common(Ehan in the past.
The data also indicate an increase in Indian
school attendance (Guatemalan law makes two .
years of grade school attendance compulsory
for all school age children, regardless of
ethnic identity). Education is an undér-

303

(P
F2
-~




P L

4

developed but potentially effective instrument
in the transitional process and promises to
play a significant role. Middle—class Ladino
teachers cannot help but transmit the Ladino
cultural tradition in the classroom. ’
In the midst of these ongoing pro-
cesses of change, the Indians in San’ Lucas:
fethin their integrity as an Indian community.
They are set apart from their Ladino neighbors
by a body of custom and belief, albeit in ‘
attenuated form, and by their own .self-
identification. And they are not only Indians '
but Lucenos;* they consider themselves to be o
distinct from Atitecos (Indians from Santiago
Atitlan), Pedranos (Indians from San Pedro la
L3guna), Maxehos (Indians from-Chichi- )
castenango), and all other Indian groups.
Informants note Ehat for whatever reason-- l
economic Opportunity, marriage, or the like-- !
',it is still considered a drastic step for an |
'Indian to sever his ties with the ccmmunity. |
Comﬁunity endogamy is the rule, and marriage
to Ladinos remains a rare occurrence. .
Resistance to transculturation on the

part of the receiving culture (in this case

*Tn the remainder of this paper, Luceno will
refer only to the Indian population of San
Lucas.



¥/
the Indians) is more a matter of unper-

ceived possibilities than manifest determin-
ism. The idea that Indians and ‘Ladinos are
different is.accepted by both groups: as

part of the natural scheme of things, and
neither! consciously cahsiders that” the .

eventual assimilation of the Indian

population is inevitable. Those more con-

servative-minded Indians who are consciously

attempting' to preserve the“traditional indian

way are seemingly unaware that they stand to
o

gain, as well as lose, cultural alternatives.-.

The Indian who adopts exXpensive lLadino dress

and tries to "act like a Ladino" is regarded °*

by his peers (and by the Ladinos) as one who
is "showing off"; one who is trying to prove
that he is better than other Indians; one
who is portraying something that he is not.
Thos% few who have accumulated wealth and
adopted some of the material Yenefits of
Ladino culture are seen as somehow abnormal
and are accused of obtaining their position

_through devious means. One wealthy Indian,

who‘hag adopted Ladino dress, occupation,
and housing, is popularly reported to have
acquired his money by selling long.pants to
traditionally-dressed Lucenos during the
regime of Ubico (1931-1944) after paying the
president a mordidd (bribe) to outlaw the
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Weariné £ short pants in, San Lucas.

‘ The donor (Ladino) culture is. also
-responsible for perpetuating effective
barr;ers to Indian transculturation, al-
though these are subtle and largely un-
Jconscious on the part of the Ladinos. With
the Indians, they propagate the myth of

. Ladino superiority and separateness and
accept their superordinaﬁe'rele in the local

' political, occupational, and economic ¢
structure as part and parcel of the ndtural
order. In the writer's opinion, however, it
is the -Indian's increasing economic dependence
on the Ladino that is the major impediment
to ‘Indian transculturation and egeﬁiual
part1c1patlon11n the Ladino Eradition. The
Indlan is lacking in frnanc1al resources,
and, more importantly, in the land needed to
get them. Further, the standard flfty—cent
dally wage is barely adequate to maintain an
averaqe-51zed,famlly at a very low sub-=

. *
sistence level, with no allowance for occasion-

al crises. This places the Indian ina °
,curious bind. Saddled with what Soi Tax has
labeled a “primitive world view" (Tax 1941),
lucking‘educatiopal preparation, and beset
with economic difficulties, the Indian has
little opportunlty to graduate to a more
favorable niche. Rather, the average San

[
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Lucas Indian in 1966 occupied a marginal
pqsitioﬁ between the present Ladino-
dominated sbciety_and the crumbling remnants
of a traditional.way of life. Unfortunately,
it seems that he derives few rewards from
either. o

‘Ehe‘research iﬁ,San Lugas,described
below, fécused on the process of medical
innovation., More specifically, it was an
attempt to locate, describe;'and explain
changes in medical practicesand belief in-
itiated by thé interaction of three competing
systems of medicine: folk Ladino, folk Indian,
and modei;n.r Modern medicine, a rélatively‘e
recent import, encompasses a system of beliefs
and practices from the tradition of Western,
scientific ﬁediciﬂe, whereas folk Indian
mediéiﬁe takes_iﬁs principles from traditional
Indian culture. Folk Ladino medicine derives
‘primarily from the Ladino tradition but has
been influenced somewhat by both folk Indian
and modefn and represents something of a
middle ground. Each of the vérious kinds of
medical practitioners in San Lucas can be
placed in the appropriate category according
to the nature of the beliefs and practices?
each brings to the curing situation. The
kind of remedy used is another ihportant
factor, although considerable "borrowing"
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occurs across categories. _ Pharmaceutical -
preparations, for example, along with a re-
quest for supernatural aid, are important
elements in many curing situations.

The proporients of moedern medicine in
San Lucas include three doctors, two
registered nurses, and several practical
nd%bgs. One of the doctors, a Guatemalan
national, is resident in San Lucas and has
peen the community's major contact with the

tradition of Western medicine. He schedules

Y

consultations two days each week and is
usually available for emergency calls at
night. The other two doctors, one a
YGuatemalan national ané the other a papal
volunteer from Holland, make irregular
visits to a public health clinic and a
Catholic parish dispensary, respectively.
In tHeir absence, the clinic is operaied by
‘a Guatemalan registenéd nurse and the dis-
pensary by nuns from the United States.
Several practical nurses resident in the
community, whé have received the bulk of
their training under the auspices of formally
trained medical personnel, provide additional
medical resources in this category.
s Folk Ladino medicine is represented in
San Lucas by two pharmacists, two spiritual-

ists, and several empiricists. All claim

308

-




- effective, and they are sought more for their

{

some knowledge of Western medicine, although
none have had formal training in its
,principles. Within this category, the
pharﬁécists are far and away the most im-~
portant and most frequently used resources.
In addition to. 'selling medicine across the ¢
counter, they make house calls and prescribe
treatment for ailments that they diagnose on
the basis of verbal or visual symptoms. The
injection is foremost in their repertory of .
treatment. Neither of San Lucas's spiritual-

ists is considered to be particularly .

reputed knowledge of herbal and patent

remedies than for their ability to communicate
with the spirit world. Ladinos and Indians

who desire the latter form of aid will seek

the services of a mor;-reputable, non-local
spiritualist. The empiricists include a

number of local Ladinos who specialize in .
curing specific ailments, claim uncommon
knowledge of remedies and magic potions, and -
have some facility with the hypodermic

needle. -
Shamans, midwives, and a numﬁe: of lay

(or occasional) curers comprise the practition-

ers of folk Indian medicine. All are Indians

and adhere primarily to the principles of

curing inherited from traditional Indian
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. ¥
culture. ("Traditional" is not meant to

represent pre-conquest Mayan culture but
rather the configuratioq thaﬁ'developea'
_through the fusion of Spanish and Mayan
é‘emen;s following the conquest and prior to
the intggauction of Ladino dominance at the
lccal level.) The thirteen practicing
shamans (several were also considered witches)
resident in San Lucas during the research
period conduct their traditioﬁal divination
and curing ceremonies in private homes, the
cofradias (religious fraternities), the
Catholic Church, hillsidg caves, and other
special locations in the countryside. Non-
local shamans, who either journey to San
'Lucas or are visited by Lucenos in their own
locélities; are also used. Since most
Iadinos, progressive Indians, and proponents
of modern medicine consider shamanistic
practices primitive and their adherents back-
fmrd, most of ﬁhis activity is clandestine.
Further, ghe aq;horities‘commonly equate
shamanism with witchecraft, which'is unlawful
and is openly prosecuted.
\ Six Indian midwives deliver the majority
of babies in Sah Lucas, although a few ‘
Indians and the1more affluent Ladinos resort
to a nurse or doctor for this service. Four
of the midineslare certified by the Public
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Health Service; twod are uncertified novices.
Midwives are also used as knowledgeable

resources in the treatment of illness,
particularly where an infant is involved.
The Indians havé no specific term for lay
curers, merely noting that ir some cases
they seek the services of "uno que. sepa”

(one who knows). 1In most cases these are
elderly-women who, through years of experience,
have become familiar with various symptoms,
remedies, and treatment procedures. In this
sense they are similar to the Ladino 3 p
empiricists and, in fact, are often called
upon to treat the same ailments. Rather

than using pharmaceutical preparations, in-

" jéctions, and éiher pseudo=scientific
measures, however, they rely instead on time-
proven procedures emanating from the Indian
cultural tradition. ‘

. The dynamic environment of change in
San Lucas, then, includes alternative
splutions to medical problems. The Lucefio
can choose between the practitioners and pro-
cedures of three relatively exclusive.systems
of medicine or adopt a curing strategy that
includes elements extracted and combined
from all of them. .

Data for the analysis of mediéal

behavior in this situation were obtained from
311
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a running account to the curing practices

of a representative sample of Indian house-
holds over a six-month period. At least

once each week, each of forty households was
visited and members wére intexviewed regard-
ing (1) symptoms or illnesseg contracted;

(2) the progfess of previously reported
symptoms or illnesses; (3) the resources
being used to combat these complaints; and
(4) the cost, source of reference, and reason

for using these resources. Where a major

illness episode was in progress, households ‘

were visited more frequently, oftén on a daily

basis. The corpus of data that resulted

from these procedures was further augmented

by periodic interviews with sample household

heads, 1nterv1ews w1th various curers,

records avallable from local medical.agfncies, ‘

the writer's participant observation ia a j

number of curing episodes, and the informal |

round of conversation that inevitably ‘ |

accompanies major illness in a small community. -
A summary of the major dimensions of '

sgmple medical behavior, based on SéO illness

-

tpisodes, will suffice for purposes of this
report. Analysis did not disclose an
orderly succession Of steps in the curing
sequence, whereby the use of a giben cur}ng

resource and resulting treatment procedure
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cak be predicted by a specific symptom or
syndrome. The pattern, if we can talk of
patterning at éll, is marked by a hetero-
geneous approach: movement from resource to
resource in quest ¢f an effective cure.
Where practitioners of modern medicine are
incorporated, they serve to supplement rather
than replace their folk counterparts. -
Generally, all signs of sickness are
initially disregarded or treated with minor
medical resources.* Several of these
remedies“maf be used concurrently %n trying

to effect an expedient and inexpensive cure.

There is no aﬁtempt to get a diagnosis,
beyond thg‘pracbical knowledge of immediate

: household‘hembers. The probability of

calling on major medical resources increases
if symptoms persist or become more severe.
It is almost certain to be done--although it
requires greater emotional stability and
financial investment--if the illness is.an
incapacitating one. At this juncture, how-

L3

*As used here, the doctor, pharmacist, shaman,

. Spiritualist, empiricist, and lay curer ‘are

regarded as "major" curing resources, while
the public health service nurses, the nuns,

' .over-the-counter sales at the pharmacies,

and home remedies are regarded as "minor"
curing resources. The latter are used
primarily for the acquisition of free or in-
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ever,\Indiaﬁ illness behavior is character-
istically heterogeneous. The kinds of re-
sources used and the order of their appearance
in the curing sequence depend upon a series of
interdependent factors.~ The history of the
particular illness episode, past experience,
economic considerations, advice from others,
and diagnosis are important deciding factors.
Shifts from one alternate resource to another
in the search for an effective cure are
commonplace, even when traditioﬁal etiological
categories are brought to bear. Modern and
folk curers are often used concurrently.

In short, alternative curing procedures
have not been organized into a coherent and
consistent pattern of medical action. The
result is a collection of competing and often
inconsistent practices extracted from
divergent medical traditions.* The selected

expensive remedies and occasional minor treat-
ment, and patients often have no actual first-
hand contact with the resource.

*Medlcal behavior of a representatlve sample
of Ladino households was also recorded.
Analysis of 241 illness episodes gathered
from fifteen Ladino households revealed a
somewhat different pattern. They exhibited
a more highly patterned response to illness.
Complaints were less likely to be ignored:;
hence, the curing sequence was initiated
earlier in ‘the illness episode. Practi-
tioners of modern medicine were .used more
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case’ studies that'follow further illustrate
‘ -

the phenomenon.

Case 1. Angela (twenty-one) and Roberto
(twenty-six) had already lost three infants
and were obviously concerned over the frequent
ailments of their only living child, Tomas,
who was six months old in January, 1966. He
was taken to the resident doctor in early
January with severew~cold symptoms, and again,
in March, the same doctor was consulted when
excessive crying suggested stomach trouble.
In the latter case, colic was diagnosed and
appropriately treated. o

In early April, severe cold symptoms
reappeared ‘and remedies from previous con-"
sultatiohs were used for treatment. On
Sunday morning, April 12, his condition
worsened. A high temperature had set in,
along with excessive crying, and he refused
the breast. Roberto went for the resident
doctor, who, in short order, diagnosed ,
measles complicated with pneumonia. Tomas'
temperature was -105 degrees. The doctor
administered a brief alcohol rub to combat
temperature and gave a liquid remedy to be
used three times daily. In addition, Roberto
was given a prescription for the doctor's
nurse, who was to. furnish daily injections
of penicillin. Throughout the doctor's
visit, Angela chanted Catholic prayers
calling for aid from God, Christ, and the

frequently and were more . ften called in as
a first-order resource. In addition, Ladino
illness episodes were uniformly shorter than
those of the Indian sample. For a more
detailed.comparison of Indian and Ladino
behavior, see Woods (1968).
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saints. The doctor was unsuccessful in con-
vincing her that less clothlng on Tomas
would aid in relieving hi%s temperature. He
cHarged three dollars for the house call,
and the injections were to cost ten cents
daily.

The nurse administered the first in-
jection an hour later. In the afternoon,
however, Angela and several relatives who
had joined the illness vigil at the house
decided, that the (evil) eye was the reason
for Tomas' serious tondition. This was
suggested by the child's frequent "backward
jerks"” and attributed to his maternal grand-
mother who had "looked" at him several days'
earlier while menstruating. A Ladina
empiricist from across the street verified
the diagnosis and proceeded to treat Tomas
for the (evil) eye.

This was done behind closed doors.
Angela was told that the gaze of bystanders
would drive the’ (evil) eye deeper into
Tomas' body. Further, she was not to venture
out of the house or open doors and windows,
since her breast milk might be chilled.,
which would contribute to the childls
delicate condition. The empiricist later
told of using special prayers, along with
burning candles and incense. A "secret"
remedy of toasted barley, brown sugar,
tamarind fruit, powdered cream, sugar cane,
and several herbs was prepared and ad-
ministered (it is probable that the often-
noted procedure of an egg broken in a bowl
of water c0nta1n1ng pitchpine and rue was
also used).

The following day, Roberto‘turned
away the nurse when she returned to give the
second injection. The doctor's remedies did
not. produce a '"good result" and, in fact, made
the child worse. Repnrtedly, only the
empiricist’ ¢ remedies were used during the
succeeding days and, by April 18, Tomas was
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back to normal. No further recourse to the
doctor was made, and an illnesg that followed
in two weeks (loose bowels, cold symptoms,
excessive crying) was treated with home
remedies and minor preparations from the
pharmacy. ?
An incident that probably affected
. Roberto's:'decision occurred at the clinic
when he went for the doctor on the morning
of April 12. An influential local Ladino -
keeping-vigilance over his mother, who re-
mained in critical condition after six weeks
in the ‘clinic (and died two weeks later), .
told him the doctor was incapable of curing
anything. The Ladino went on to 'say that
his own wife could probahly cure better than
.the doctor. ) .
Four days-prior to Roberto's use of

‘the doctor, he had searched his mind for the
"cause" of Tomas' worsening condition. Re-
calling a reecent heated argument with his
father, he went to him and begged his forgive-
ness. Together they lit candles in front of
the household alfar and prayed that God would
lift his punishment. Roberto reasoned that :
during his anger le may have spoken an
“injustice" or some "bad expression," thereby
evoking a punishment from God. §

»

" Case 2. Maria, age four, had cold symptoms
(cough and runny nose) at the beginning of
the observation period on January 2, 1966..
These were largely ignored, although she was
given two-cent cold tablets on several
occasions. On January 15, her mother,
Manuela, said she,was better, but on the 24th"
reported that Marla, along with four siblings,.
had contracted whooping cough. Maria was
given several more cold tablets, and, on the
advice of a Ladina neighbor, all the children
were treated with a home remedy of beef fat
and sugar water,

3
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/ This treatment continued through the
first week of February, when the father,
Bartolo, purchased whooping cough medicine
in liquid form from the pharmacy of Don Chepe
for $2.25. By this time, Maria's condition
was obviously serious. She had no desire to
eat, and swelling of the face and exXtremities
(probably due to malnutrition) had begun Don
Chepe told Bartolo that this was due to "in-
ternal fever." Some whooping cough capsules
from a doctor in solola" were supplied by the
anthropologlst
' By, the end of the second week in Febru-
ary, Marla s siblings were showing some im-
provement, but she cont}nued ‘to get worse.
The cough medicine was gone, and treatment
consisted of the pills, algng with small
amounts of milk and egg. During the follow=-
ing WEek, mouth sores and minor skin erup-
tions contributed to an overall increase in
the severity of other symptoms. Bartolo s
Ladina employer told him that Maria had
"inflammation" due to the "hot" remedies she
had been given. On her advice, a purgative
was purchased from Don Chepe for five cents
and administered.
On the evening of February 19, a shaman 1
was called in and a costumbre (curlng ceremony) 1
1
1

with MaX1mon (expldined helow) was, conducted
‘in cof;adla San Lucas.' At 6:00 a. m. the fol-
*lowing morning, the shaman came to Bartolo's
house and rubbed- a masticated cigar on her
.belly. He supplied no other remedies but was
to return the next day for another costumbre.
Instead, he reportedly got drunk and then went
off to the coast' on business. Two days later,
“‘the nuns from the parish stopped by on one of
. their regular household visits and 1eft cough
syrup, capsules, and Incaparina.
Maria showed no improvement and was
~ taken to the resident doctor for a fifty-cent
consultation on February 25. He diagnosed
whooping cough and malnutrition and supplied
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cough syrup and capsules, along with a pre-
scription for daily injections from Don Che pe
at thirty-five cents each. Finally, in the
early evening of February 27, on the urging
of his wife and her mother, Bartoleo calleq
in another shaman who had successfully cuyred
Maria of loose bowels and vomiting two years
earlier. He came to the house, reportedly
drunk, and prescribed a hath of warm water
with an .ounce each of salt and sulphate.
Maria died during this bath. The shaman left,
the anthropologist was asked to verify death,
and the priest was'called in to administer
last rites, . P . .
Several weeKks later, Bartolo attributed
the death to witchcraft induced by his elder.
sister, who was angry with him for squandering °
part/of the family inheYritance on alcohol.
as reportedly aided by a local spiritual-
ho was also displeased with.him because
land transaction, The man-made evil,
t for him,lodged in the weaker, more
eptible body of his daughter instead.
ral incidents were taken as proof of
hcraft: < (1) a succession of bad dreams
oth Manuela and Bartolo;' (2) vats fighting
the patio and dogs howling near the house
night; (3) discovery of a hired hand of
spiritualist kneeling and chanting. opt-
e the door one morning; and (4) the theft
Manuela's cat by the spiritualist, who
kept it for a week and then sent it back,
supposedly to aid in witching Bartolo (the
spiritualist insisted it was her cat).
Further, two events during the wake caused
speculation about the .presence of evil forces:
Manuela had a violent seizure, reportedly her
first, which lasted about twenty minutes: and
in the early morning hours an extremely nau-
seous odor filled the room and cend all mourn-—
ers scurrying into the street (probably gas
‘from the corpse). '
A tragic occurrence three months later

¢
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" that is often cited as one dug to‘W1tchcraft.

added further speculation\to this configura-
tion of suspicion--but in the opp051te direc-
tion. An eight-year-old son of the sister
WHom Bartolo had accused of w1tch1ng him
drownea in the lake, an uncolmmon accident

Case 3. Rosalina was born with a deformed '
ankle and walked Wlth slight but noticeable
limp.' She was married-at sixteep; when she
was twenty-one, the eldest of he
was four. Her husband, Damian,

ent two

.years in the military and, on his\return to

San Lucas, converted to Protestantiism (Bap-
tist). He was regarded by many as\belligerent
and was not well :liked. Rosalina, \orx the ~
other hand, was noted for ~her amiable person- .
ality and. ever—present smile. As a\door-to-
dnor sausage vendor, she was well known and~
liked by Ladino and Indian alike.

The accourit of Rosalina's illngss is
exten51ve and will be presented only in sum-
mary ﬁorm. She was not part of ‘the observa-
tion sample. The anthropologist becane
interested in her case after attending| a
curing ceremony conducted in her behalf on .
March 22, 1966. Details of the illness epi-
sode prior to this date were put togetHer
from interviews with Rosalina and her family,
along with the residentidoctor and two of the
shamans who attended he

Rosalina had a troublesome third preg-
nancy and sought aid from various sources,
including the pharmacy and the resident doc-
tor. Her first consultation with the doctor
was in July, 1965, after four months of preg-
nancy. Then, on November 2, she returned
complaining of stomach cramps, chills, “and
hlgh temperature. The doctor gave her an
1n3ectlon and other remedies and told her to

. return the following week if symptoms persist-,

ed. According to Rosalina, however, he was
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on vacation the following week and not avail-

able for the designated consultation. With T
tHe aid of a midwife, the baby was born on
December 5. The infant died _eighteen days

later, reportedly of lovse bowels, vomiting,

and fever. : -

Rosalina remained "gravely ili" through-
out December.: She had various symptoms,
1ncludlng "attacks" of chills and fever.
Approx1mately one week after the infant's
death, Damian took her to consult with the
public health service doctor in Panajachel.

The doctor could not be located, however, and
they proceeded to the departmental hospital ~
in Solola. Rosalina stayed there about one
week and was given a variety of treatments,
including two transfusions of blood serum.

She complained that Indians were ignored,
mistreated, and given ineffective renedies

in the hospital, however, and she returned .-
to San Lucas prior to official dlscharge.

She did not go back to her husband's house,
even though her two children were there under
the care of their paternal grandparents.
Instead, she took to bed in the home of her
brother, Pedro. Her mother, JPaula, moved from
the home of another son to look after her.
Unfortunately, she, too, took sick in several
weeks, and both women were confined to beqd,
side by side.

Rosalina held that Damian had failed to
provide her with approprlate treatment and felt
that she would receive better care in the hands
of her own family. Damlan, however, insisted
on her return and refusdd to relinquish her
personal possessions. On several occasions he
provoked arguments in Pedro's home. This re-
portedly contributed to Rosalina's worsening
condition. Finally, Pedro and another brother
went to the mayor, who ruled that since Damian
had failed to adequately provide for his wife
(by legal marriage), the brothers cou ,right- /
fully assumé that responsibility. DaQ?hn was !

*
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officially admonished not to cause further
disturbances. R -

‘As far qgfher health was concerned,
Ro§ilina remained in bed throughout the first
three months of 1966, as did Paula. Overall
weakness was the major complaint, although
other symptoms, such as headache, dizziness,
chills, fever, and nausea made an occasional
appearance. Various pharhaceutical prepara-
tions were tried, and sometime in February
her in-laws acquired the services of a, shaman
to conduct three costumbres with Maximon in
cofradia San Lucas on her behalf. Rosalina
could not get out of bed to attend these serv-
ices, and reportedly the shaman provided no
palatable remedies. On March 2, 1966, she
went to the resident doctor again for a third
consultatiori. He diagnosed a minor vaginal
infection and prescribed pills plus a series
of ten daily penicillin shots. These were
discontinued after the third injection on the
advice of an older brother who told her peni-
cillin was detrimental to her "bad biood."
Further, the shots were painful and Rosalina
had difficulty walking to the clinic. The
consultation and pills were fifty cents; in-
jections were ten cents each.

Several days after injections were teér-
minated, a shaman was called in; following
divination, he called for three costumbres
with Maximon. The illness was not diagnosed
as witchcraft. The first two costumbres, at
an approximate cost of five dollars each, were
held on the l4th and 22nd of March in cofradia
San Lucas. The shaman also prescribed vitamin:
and a blood fortifier, which cost $3.30 at the
pharmacy. Still, Rosalina showed no improve-
ment. If anything, her condition was worse:
she said she was unable to rise from her bed
even for short -periods of time.

On March 24, the anthropologist discusse:
her case with the resident doctor, who, for a
daily fee of one dollar, agreed to treat her
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in the clinic if she would stay several days
for observatioq."This proposition was accept-

—ed by her family after considerable Ttonversa-
tion and minor opposition from Rosalina, who
feared a repeat of her unsatisfactory hospital
experience. The doctor again diagnosed a
minor vaginal infection and resumed treatment,
which included daily shots of penicillin. He
expressed the opinion that most of her problem:
were psychological. In the meantime, Rosalina
continued her complaints, which included fever
headache, earache, cold feet, hot legs, dizzi-
ness, and inability to’' .tand. She refused to
bathe and would not leave her bed so that the
nurses could supply clean bedding.

That same evening Pedro and ancther of
Rosalina's brothers presented the anthropolo-
gist with a touchy problem. The doctor told
them that Rosalina's husband, not the anthro-
pologist, should be charged for his services
and threatened to see the mayor thefollowing
day. The brothers wanted no further problems
with Damian, however, and begged the doctor
not to proceed with legal action. The-anthro-
pologist discussed their fears with the doctor
and the matter was dropped.

Early on the morning of March 26, Rosa-
lina left the clinic without permission. She
claimed that the doctor ignored her, the
nurses mistreated her, and the remedies were
not effective. Further, she had been plagued
with "bad" dreams and was afraid to stay alone
in the darkness of her room at night. The
doctor was upset by her secret departure ang,
more important, by her lack of confidence in
his ability to heal her ailment. His was a
private clinic, he pointed out, and patients
were not free to come and go as they pleased.
He refused to send his nirse to Rosalina's
house to continue the daily injections and
pointed out that she was almost cured anyhow.
Jokingly, he added the comment that perhaps
all she needed now was a shaman.




- The last of the three prescribed costum- -
bres was -held in cofradia San Lucas the follow-

—— ing.evening for .another five dollars._ _Again

Rosalina did not attend, but, according to the
shaman, she would be required to present her-
celf before Maximon for prayer and confession
when her condition improved. Several days
later Rosalina complained of "strong fever"
from her "back to her head," and the shaman
was called to her bedside, He bought two pills
at the pharmacy to be given with hot lemonade
and told her family an additional costumbre
was required. At the same time, he prepared
an herbal remedy and prescribed "Sloan's
Liniment" for Paula, who still shared the sick
room with Rosalina. Both women had developed
conjunctivitis, which was being treated with
a ten-cent tube of terramycin purchased by
Pedro at the pharmacy.

‘Unable to finance another five-dollar

costumbre, Pedro petitioned the aid of another,

less prestigious shaman, who, because he was

a relative (Pedro's wife's sister's husband),
agreed to continue Rosalina's treatment with-
out charging for his services. The family

had only to supply the price of materials.

He called for three more sessions with Maximon,
which were held on April 13, April 26, and

May 7. Rosalina was carried to the firsp of
these but was able to walk to the others. The :
family expressed considerable satisfaction with
the new shaman, since he prepared his own rem-
edies from aguardiente (sugar cane rum), fruit
JUlce, .and various herbs, rather ‘than prescrib-

ing expensive pharmaceutlcal preparations. \\
Further, Rosalina began to improve, and by the
end of the first week in May all complaints \
ceased.

On the evening of Friday, May. 27, she
went to he~ bed "screaming of pain in her
heart" and by morning was in a coma. No treat-
ment was attempted. Her family deduced that °
her suerte (luck) was gone, and some felt that

\
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she simply had no further desire to live.

———On-Sunday-merning a priest was called into

_administer last -rites. . Afterwards, the priest ———
persuaded Pedro to accompany him to the resi- |
dent doctor's clinic to see if medical aid
would help. The doctor told them to bring
Rosalina to the clinic for 'a blood serum
tramr§fusion and other treatment. He added
hat it might be necessary to transport her

to the departmental hospital for additional
~care. Back home, the family decided against
this advice. She was going to die anyway,

they reasoned, so it was better that she do

S0 ir her own house and in her own village.
They were especially concerned over the’ prob-
lem and expenses involved in returning -the
body from Solola. .. ) S .

The anthropologist learned of Rosalina's
condition late Sunday afternoon. When he
arrived at the house, furnishings and parti-
tions had been removed in preparation for the
wake, and relatives were beginning to gather.
Rosalina was lying on her back staring blankly
at the ceiling. Her rapid breathing was ac-
companied by a pronounced throat rattle, and,
occasionally, slight convulsions shook her
body. Pedro pointed out that her lower extrem-
ities were cold and reasoned that the lower
half of her body was already dead. They were
merely waiting for the other half to follow
suit.

The anthropologist was reluctantly given
permission to bring the resident doctor to the
house, on the condition that Rosalina would not
be removed. He diagnosed bronchial pneumonia
and, in private, expressed little hope of re-
covery. The two prescriptions he gave were
never filled. Following his examination, the
doctor proceeded to reprimand the family for
not calling him sooner and for discontinuing
his previous treatment. He was not a newcomer
to San Lucas, he said, and the people should
know that he could cure their illnesses.

325




Rosalina finally succunbed at about 7:30
——_the same evenind.. According to her family,

he illness and subsquent death were due to

several arguments ‘with Damian earlier in the
week. These brought on anger, despondency,

. "attacks of heart pain," and removed her will
to live. Further, she was still weak from
the previous illness and had little resistance.

The preceding evidence clearly demon-’
strates that the implementation of modern
medieine in San Lucas has experienced only
limited success. Although Western medicines
are often incorporated as an integral part of
folk curxng practices, the Indian population
remains reluctant to replace folk practitioners
with those tralned in the tradition of Western
scientific medicine. This reluctance can be
traced, in part, to the Indians' perception
of the curer's motivation and role and to -
certain shortcomings in the modern medical
programs that have been initiated. More im-
portant, however, is an enduring set of tradi-
tional beliefs, which maintain a positive

" relationship between the. incidence of illness
and infractions of the mora; order, a deter-
mined belief in the efficacy of supernatural
aid as the most important part of any curing
process, and the persistence of etiological
categories that can be cured only by practi;

tioners of folk medicine. Each of these con-

326




— siderations will be discussed in the pages |

“Fhat follow, — =TT e
when the Luceno is asked what precipi-

tated a particular illness, he invokes a re-

latively consistent set of traditional beliefs.

.-Common replies are, "por mal aire" ("for evil

air"), "por mala sangre" ("fqr bad blood"),
"por envidia" (" for envy [witchcraft]"),

"por alqun descuido" ("for some carelessness'),

or "saber qué pecados tenqo, esta castigando

Dios" ("who knows what sins I‘have, God is

flow from the perceptual apparatus that Lucenos
employ to account for the incidence of illness
in their environment; they are integral fea-
tures of world view--of man's conception of
himself and his perceived relationship to the
natural and supernatural forces that pervade
his universe. The discussion below outlines
those aspects of Luceno world view that have
an important bearing on contemporary medical
beliefs and practices. ‘

Deportment and Human Nature. In San Lucas
the idea of proper deportment can bé accurately
labeled as the way of the Good Man., Lucenos

themselves use such terms as buen hombre (good

man), buena gente (good people), gente humilde

~~  (humble peaple), and un hombre correcto (a

327

punishing"). These sﬁatements, and many more,



correct man) to describe this configuration.
deally., the Good- Man-shouli (1)-work hard ~ ——
égardless of his position; (2) be content T

with his station in life and patient in all

that he does; (3) provide as best he can for
his family{ (4) avoid all arguments, especially
within the immediate family:; (5) have respect ‘
for the property and rights of others; (6) be
humble and amiable in his interpersonal re-
lations; and (7) above all, believe -in and
.love God and show proper submission and‘rever;
ence to. atl the's@perhatufal %owers; The

Good Man should not (1) use evil words or

have evil thdughts; (2) talk against other
people; (3) show envy over the good fortune

of otherss or (4) talk against,‘annoy, or be
belligerent with other people.

The relevance of deporgpent to the con-
traétion‘of illness in San Lucas is a frequent
topic of conversation. The following quotes,
freely translated from Spanish, are illustra-
tive: -k 2

If one walks the streets with God,
content, and without evil thoughts
...nothing will happen--illness

will not strike. . |

We are not all equal in heart and
belief...for this some have much

illness and others have little...
illness often strikes those who are
belligerent, without patience, and ~
argue too much.

¥
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Following this kind of reasoning, Lucenos

______often say that "Uno.mismo busca sus. enfenmam,

dades' ("One searches for his own 111ﬁé§9§§“)
‘thereby placing the blame on the individual

who is stricken. The scheme does, however,
afford a rationalization for those illnesses
that occasionally befall the Good Man. These
come directly from God and function to remind
His children of His omnipotent presence. In
the response that follows, the informant was

asked 1f 1llness ever strikes the Good Man.

Yes, 1t strikes...like what happen-
-ed to my ‘father. He got sick for
about eight days but he is getting
better...because he is a good per-
son. [Question: Then why did he
get sick at all?] Because it had
to strike, [Question: But why?]
Because it was a reminder of God...
there is a God, there is a God who
molests us. One must remember God,
and if there were no reminders of
God, then we would not remember
him.

o3

‘One's behavior, thoughts, and beliefs, then,

\
Fas

are of primary importance in egpiaining the
incidence of illness. as will be noted in a
later section, they also figure prominently
in the érea of witchcraft. ) .
Several other concepts from the general
area of world view have én important bearing
on medical beliefs and practices. These are

the notions of suerte (luck), destino (destiny),
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i corazon ﬂheait)? espiritu (spirit), and alma
e

*(sou* .

These data were‘gafhered‘frbm‘a I

number Of prellmlnary interviews and ‘question-
naire items followed by structured,_ppen-
ended interviews with ten male Indian inform-
ants over forty years of age. The latter were
conducted in Cakchiquel by a bilingual research
assistant andlwritten out in Spanish. For -
the purposes of this presentation, variation
will-be noted only where several informants
. departed significantly from notions held by -
o ‘ithe majority of other respondents. C
Suerte and destino are best v1ewed as
‘part and parcel of man's predestined journey
through 1life. One's suerte, endowed by God
at birth, carries all that will pass during
.his mortal existence: occupation, fortﬁne,

calamities, and, centrally important to this
paper, the dllhesses he will acquire. Four
informants equated destino with suerte, but
the others insilsted that destino was more
accurately designated as the termination or
fulfillment of one's suerte. 'The particulars
and outcome of a man's suerte and/destino are
known only to the supernatural donor.

In San Lucas, suerte is generally cate-
gorized in terms of polar extremes as buena
suerte (good luck) and mala suerte (bad luck),

although the g&ddle ground (suerte reqular)

P
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can be elicited with probing. One with buena

suerte has learned an occupation _that is _
lucrative and allows him not only to provide
"well for his family but to accumulate some.

‘ material'wealth. A person who is poverty-
stricken has obviously been endowed with

mala suerte. It is possible to have dlfferent

'suerte in different areas of llfe. One young
Luceno male noted that he had buena suerte

ylth women--as ev1denced by frequent conquests

--but mala suerte when it came to occupation:

»

he “had on several occa51ons been denied lucra—

tlve €?51t10ns at the last moment. Another
informqnt—-one of the Indians who had reached
a‘superior position in the economic life of
San Lucasxgnd £hus had shown his buena suerte

in this areg——said that he had mala suerte

in the streets. He often met evil spirits

on his journeys to and from the fields and so
was often freqﬁeptly a victim of "fright
sickness." .

Although each man is ignorant of the
kind of suerte he has received from God, it
is made evident in his overall deportment and
in the fortunes and mlsfortunes that befall
him throughout his life. Slnce it is believed
that God helps those with puena suerte and
neglects those w;th mala suerte, it is dAiff.

cult to escape the bind of suerte. Lucehos
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are not very knowledgeable regarding the

reasons that God endows some with buena and

others with mala suerte. Some informants y

did suggest, however, that the suerte of an
infant can be determined by the preyious
acts of his pacents: a child born to sin-

laden parents is likely to receive mala suerte. .

Seven of the ten informants stated that
one could change or lose his suerte; the other
three said it was fixed and static.  This
appears‘contradictoéy and requires further
explanation.. The majority pointed out that
although one's suerte was fixed by the Creator
at birth, each individual was charged with .

the responsibility of pursuing its fulfillment,
following the dictates of his intelligence. -
One who fails to do so will surely lose his
suerte. It is’ significant to note that élf

though several informants said that one could
swap bad for gdod and goodlfor bad, they could
supply examples only of the latter. Two of

these follow: * - R

Everyone could plainly see that

- Juan's suerte was clearly marked
for him to be a curer. Early
successes in aiding the sick and
calling for supernatural sanction
were direct proof of this, and all
urged him to follow his buena suerte.
Yet, Juan did not want to devote
his time to curing and chose instead
to cultivate his land. Thus, he

. -
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» lost his suerte-—-something that
P - -~can--never-be reclaimed--and now-
—— he is poverty-stricken and cannot
even feed and clothe his family.

He'did not follow his suerte.

Manuel was born to prosperous
parents and it appeared to all that

EREE his suerte was good. Howevegr, he
- 4 chose to loaf and squander his

money rather than learn an occupa-
tion and spend frugally. He was
finally left jobless and penniless.
His buena suerte ,is gone forever.

The. concept of suerte and destino have
~ an important role in sickness, health, and

deatn. The kinds of illnesses a person con-

" ‘tracts, thg ffequgﬁcy of their occurrence, '
ahd the cause of death are all marked in the
suerte ahd are said to be one's destino.- Here,
it is possible to see how the two concepts

can be delineated and the reasons for their
fréquent qonfusibn. Illnesses\are said to be
fixed in the suerte but are often referred to ¢
as‘one's‘destino when they occur. Similarly,

cause of death is contained in the suerte but

is said to be one's destino. In native usage,.
then, the two terms are often used interchange-
ably. There was no clear indication from the
informants or ahy other evidence gathered

during the field period that indicated the
possibility of changing those aspects of the

suerte and destino that related to the medical

%
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sphere: Those appear to be clearly/ﬁlxed and

unﬂhanqeable in Laceno cognlt%pn.
N—"

" "When 4 Euceno Iives an*unusu A1y 1ong~~~--~
life, it is because of his suerte- hen an
infant dies of "unexplainable" causes in the
early days of his life, it is dueto his K -
suerte; when a small boy wﬂo cannpt swim
drowns while playing on one of’t%; docks near
the lake shore, it 1s his destino and‘was
marXed in his suerte. Further larificdtion

.of the efficacy of these notions in the areas
of illness and death is suggegted in-the quotes-
below, freely translated fro Spanish-

\ If a person gets Flck a lot, it
! is because of hig suerte, and if
he dies very young, be it in
. accident or due to an illness,

this is also hjﬁ suerte. .

My companions and I go ‘to the
coast often, and I never get sigk.
I On the other hand, my companions
get sick W1th malaria. But me,
- hnever. It 1s because my suerte
is good that I never get sick.

One can go, to the doctor and get
remedies ahd at the same time beg

o God for a/benediction to make the
remedies work, pht it is the suerte
that determines the cure of an
illness...but. if it is one's hour

.. to die,/if his suerte arrives, no’
amount of pills or injections will
'effect/a cure.
¢ N [ .

If on# has a strong illness and
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remedies and injections have no |
effect, then it is the suerte, and
the patient will dle...the 111nej

has no remedy.

‘

Another particularly good example of the .
efficacy of suerte in Indian belief is pro- §
vided by the following case, summarized from

field notes:

Narc1so went to a local spiritual-
ist in 1962 when his eleven-month-~
old son, Juan, had a severe case
of the measles. ' After divining
to locate the reason that Juan
could not be cured, the spiritual-
ist reported that the child would
. die at five o clgck in the after-
noon. His suerte was gone and
nothing would help. Therefore,
she advised Narciso to buy clothes
for the burial ingtead of wasting
his money on remedies. The child
died as predicted. .

In sum, suerte is the preordained path
of one's life; destino is the fulfillment of
the journey. Jointly they account for the
|
\
|

.totality of events and activities that com-

prise the unique configuration of each man'‘s
mortal existence. At the same time, each
individual is chafged with the responsibility
of searching out and following his suerte
through determlned effort and the diligent .
application pf his intelligence. Fal}ure to

do sO results in the loss of one's suerte,

which is generally considered in negative



terms. There is a vagu: notion that one can

exchange mala suerte for buena suerte through

extraordinarily good conduct and hard work.
The concept of suerte assumes particular
importance in Luceno beliefs about sickness
and ‘death. ‘

The average Luceno can point to the
proper location of the corazon when shown a
drawing of the internal ofgans of the human
body and can note its function in supplying
blood to the rest of the organism. The
corazén is more, however.. It is the seat of
life, the center of the body, Whlch is charged
with the responsibility of anlmatlng all
other organs and external body parts. The
explanatren, given below by one informant is
common 3 ) p

The corazon is an organ of flesh
but it is also the life of man.

It is the center of all the Qrgans
and we can say it is like a motor
that,.moves all of the human-body, |
for here are connected all the ‘
other organs by means of the veins. |

In regard to 1llness, it is believed that the
corazodn can malfunctlbn and fail, causing sick-
‘ness and death. Once it is damaged, it can h
never be repaired.\

The corazon ﬁs‘also generally believed
to be the locus of Ehe alma and the esglrltu,

although three out of ten informants said that

both could be located in any part of the body.
!
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Even though some informants equate the alma
.and espiritu, others make some significant
distinctions between the two. They do,
however, share séveral common attributes. .
Both consist of an invisible spiritual essence
sent by the Creator at the moment of birth to
give 1ife to the human organism. The entrance
of this "breath of life" into the body is

"evident in the infant's initial cry. éé}ondv

this, there are some important differences.
The alma animates the body and contains within
it wvarious human qualities, such as valor,
jealouéy, and generosity, to which'can be
attributed the nature of goodness and badness:
The espiritu, on the other hand, is most
accurately designated as the guiding principle,
or conscience, which directs a man through the
rigors and temptations of life on earth.
Although the alma is Fixed within the body
from birth until death, the esgifitu leaves
the body during sleep to roam the countryside
and often to visit the places where enemies
of its heclder may be attempting to bewitch .
him. This wandering of the esgiritu during
sleep accounts for the activities and '
sensations of dreams and often leads to
accusations of witchcraft.,

The alma and the esglrltu quit. the
mortal bedy at death; at that point, 1nformant=
no longer make distinctions between the two,
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-
but equate both as espiritu. The espiritu of

a person who has conducted himself well through
life journeys to heaven, generally in the form
‘of a dove. On the other hand, the espiritu of
one who has led an evil worldly existence is
doomed to a life of suffering orf earth. They

become the malos espiritus (evil spirits), which
will be discussed at some .length below.

‘ Several informants mentioned a duality
of the spirit. One, the espiritu del cuerpo,

”~§2‘:.\ RS
(spirit of the body), guards the.body-in life\ﬁh&a

and leaves at death; the other, the espiritu

TN e, o4
del cielo (spirit of heaven), leaves at death " fia

o,
1

-

Bl

IR

and wanders during sleep. There is also, some ’
notion of an evil spirit and a good spirit, R
one of the Flesh and the other of God. Inform- ‘%<
ants, however, are quite vaéue about these QL:

notions. It is probable that the duality harks
back to pre-conquest Mayan beliefs and under %ﬁgg
Catholic influence was reinterpreted as the

alma (spirit of the body) and the espiritu
(spirit of heaven). Mendelson, in an earlier
study of the less-acculturated Indians in
neighboring Santiago Atitlan, discdsses a

similar example of the confounding of the con-
cept of espiritu and posits the intermixture

of Catholic, Protestant, and Mayan beliefs as,
the most likely cause (1956). The Atitecos

also held to the notion of an evil spirit

(isom) and a good spirit (ajelbal). The

~
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latter wandered in dreams and went to the sky
in death.
~._ By any standards, the Indians in San®
Lucas lead a harsh life. Land is scarce,
wages are low, prices are high, work is hard
and not always available, and illness and
death are frequent visitors. Increasing social,
political, and economic domination by a Ladino
minority contributes additional hardships. The
materials presented above are integral parts
of the perceptual apparatus that provides the
Lucefo with a plausible rationalization of his
highly unpredictable existence in such an en-
vironment. He sees himself at the mercy of a
somewhat impersonal deity who can be reached
for aid only through intermediaries, mortal
and supé%natural And, as we shall see below,
the host of evil spirits with which he shares
the world add further weight to his difficult
journey through life as a mere mortal.

Frequent violation of rigid s*tandards
of deportment makes impending misfortune a
constant reality, and the notion of suerte
contributes an element of helplessness and
submission to the threat. Further, since
suerte is predetermined by God, the individual
should not be held responsible for his actions
or his fate. He is charged only with followmqg

his suerte to its destino, regardless of its




nature. Conversely, the Luceno is relatively
free to disregard the plight of his wayward
and less fortunate fellows, since they are
merely complying with the dictates of their

own suerte. The qualities of good and evil

. L4 . rd
ascribed to the alma, espiritu, and corazon

lend further conviction to this configuration.
The contemporary Christian notion that man is
capable of engineering his own fate through

his mortal deeds has made little headway among
the Indian population. One who follows that
path was obviously endowed with those qualities
in his suerte at birth.

A discussfon of the supernatural world
and witchcraft will shed further light on the
Indian's perception of himself and his place
in the world and will pave the way for a more
comprehensive account of the etiology of ill-

ness.

The Supernatural Wor1ld and Witchcraft. "Primero

Dios" ("God is supreme"), "solo Dios sabe"

("ohly God knows"), and "Dios manda" ("God

commands") are commonly heard in Luceno cgnver4
_sation and point out the supreme, all-power ful
position of God in the Indian supernatural
pantheon. In practice, however, the powér of
God is approached thrgugh lesser intermediaries

--the saints, apostles, and angels. God is

-




envisaged by the common man as a distant deity

"who is more or less unapproachable. Although

their numbers are small, Catholic Action and

Protestant groups are making some progress in
presenting the notion that the individual can
effect a personal communion with God, but the
process is a.slow one.

For the more ‘traditional Lucenos, Maximén

. ~ . g . » .
(Cakchiquel: ma = senor, ximon = Simon) domi-

nates the supernatural scheme even though his
power emanates from God. The life-size, straw-
filled image of Maximon is entrusted to cofra-
dia San Lucas where it is the focal point of
traditional costumbres, most importantly those
concerned with illness and witchcraft. He
smokes, drinks, and rests in a locked coffin
when not involved in a costumbre or walking
the streets during evil hoursf He is referred
to as Judas as well as Maximén, but most often
addressed as San Simdn (St. Simon) and Don
Pedro (for Don Pedro de-Alvarado, the Spanish
conquistador of the lake region) in the cofradia.
Among other things, his power can be harnessed
by the use of proper oratory and propitiation
to cause or cure illness, insure good harvests,
assure the devotion of one's sweetheart, or
help an alcoholic break the habit.

Informant responses regarding the origin
and function of Maximon are not mutually con-
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sistent as to specific details, but they share

a number of cammon elements. The account that
follows draws on interviews with three shamans
and several other informants: :

Jesucristo was the son of God and
MaX1m9n was the first apostle.
Maximon betrayed Jesucristo to the
Jews for twenty pieces of silver
and then took his own life by hang-
ing. For this reason he is hung

in front of the church every Holy
Week to recreate this event. Jesu-
cristo returned to the .heavens,

but there was not room in the sky
for two powerful beings, so God

le ft Maximon on the earth to suffer
for his sins and, at the same time,
to administer justice to mortals.
[Some informants say that God had
two sons, Jesucristo for the heav-
ens and Maximon for the earth. ]

* For this reason, Maximon is often
referred to as Dios Mundo (God of
the earth). Those who have it in
their suerte can learn the proper
oratlons and use the power of
Maximon for good or evil. But he
is just and sends evil only to those
who deserve it by their thonghts
and deeds. On the other hand, he
will render his aid only to those
who have made the proper sacrifices
and merit his intervention. He is
like a lawyer who has been sent to
earth by God to administer His
justice. .

There is evidence from Santiago Atitlan that

establishes Maximon as an element of pre-

conquest Mayan culture in the lake region.




Mendelson reports a myth from that village that
posits the origin of the idol as a guardian of
sexual morality.

.K.they [the Atitecos] went up into
a place in the monte...and there
they chose a tree and each machete
stroke they gave was a prayer until
they had made a figure with body
and hands and feet, and they clothed
it and put upon it a mask. Then :
they said, "You will stay here in
the land and look after our wamen
..+" And the head moved up and
down saying yes. So the figure
came down with the men from the
monte .and ‘it was actually walking
with the men (Mendelson 1956:86).

The myth continues, with Maximon becoming a
troublemaker and a formidable power. Mendelson
notes that with the conquest and the intro-

duction of Catholicism, Maximon took on the

" double identity of Pedro de Alvarado, conqueror ‘

of the'Indians, and Judas, traitor to Jesus -
Christ. According to informants, Santiago ’ |
Aﬁitlén and Santa Luc¢ia Utatlan are the only
other villages adjacent to the lake that main-
tain an image of Maximén.‘

Diablo (the Devil or Satan) is a less
important yet wviable source of power in the
supernatural world. In Luceno cognition, his
major role is master of the witches and those
who aspire to the position of witch* must first

S

*In Cakchiquel, "witch" is ak-itz.
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make a contract with his person.

Some of the
that Diablo
This notion
of Lucenos,

presence in

some ambiwvalence. In these\ cases informants

merely note

Diablo ¢re companions in thei

The novice must study under another
witch who will act as his teacher,
for, unlike shamans who have curing
in their suerte and receive their
knowledge in dreams from God and
Maximon, the witch mist learn.the .
skills of nis evil practice. Also,
one who wants to be a witch must
drink much aguardiente during his
training to overcome mortal weak-
ness and Keep him from going crazy.
Then, he must go to the graveyard
on three successive Wednesdays to
talk with Diablo and make a con-
tract with him. He receives the
right to be a witch and his power
om Diablo but must, in turn,
pledge the spirits of himself, his
wife, and children to him. These
become evil spirits at death and
are doomed to suffer forever on
the earth and ‘continue the work of
Diablo. Once this contract is
made, there is no way to turn back.

more Christianized Indians hold
is also the master of Maximén.

is not supported by the majority
however, even, though Maximon's
the arena of witchcraft arouses .,

that occasionall Maximon and
work. Even

-

though Maximon is not generally considered an

evil spirit, he ¢an assume that, function as
L4

he administers justice during his nighttime

strolls. He appears as a mist t&at casts a




s

huge shadow, and his presence is usually indi-
cated by howling and cowering dogs. Contact
with his apparitiom yields illness to those
who deserve it, and those engaged in arguments
as he passes the household are certain to re-
ceive early misfortune.

Most evil spirits presently recognized
by the Indians have been thoroughly confounded
with those of the Ladinos through the historica
intermixture of both systems of belief. It is
probable, however, that those with a specific
Cakchiquel referent are of pre-conquest origin,
even though their éontemporary interpretation
has been supject to modification.: The most
common of the evil spirits are presented below:

1. Llorona or Siquanaba (Cakchiquel:
Llorona = mixonel). Be}iéf in this female

spirit, who preys on young men in love or seek-
ing sweethearts, is widespread among both Indi-
ans and Ladinos. She is said to assume the '
identity of a beautiful woman, often one's
sweetheart, and entice an unsuspecting male
into some out-of-the-way place. One glance at
close range causes illness, and her touch is
inescapable death. Those who have seen her (at
a distance). report that she wears flowing white
clothes, has no face, and sports one an;mal
leg, usually that of a chicken, turkey, or pig.
‘A few older Indian informants objgcted to equat
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ing llorona and mixonél. Some designate the
B ‘ , 4

latter as caretaker of the graveyard; others

say she is a spirit of/the /ake. Llorona is

z=orona

said to be strictly a La§7ﬁo splrlt. In all

casés, however, she re ?}ns the function of

T C .

tempEing enamored males” and causing illness

and death,

2. Duende or Sombreron. This little

man who wears a large sombrero is particularily
fond of children. He borrow5’théir-clothes

and toys when these articles ére left outside

at night, thereby contamlnatyng them and caus-
ing illness to the next user. on occasion he,/
kidnaps children and, in addition, has a parf/
ticular flair for braiding horses' manes, at
night. Some Indian informants identify the
figure of a duende as that of Maximon. N

3. Characotel. Both Indians and Ladinos

employ this Cakchiquel term to describe, the
animal form that a witch or spiritualist assumes
as a disguise to cover the performance of his
revil deeds. The form taken is usually that of

a cat, goat, dog, pig, owl, bat or sﬁake, al-
though any animal or bird form is p0551ble.

To became a characotein~ggg witch employs se-
cret orations and rolls over three times to

the right in front of a cross. (Several

crosses are convenlently located in the vxllage )

To regain human form, the witch returns to the
‘ +
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cross and rolls over three times tc¢ the laft.
Lucenos enjoy repeéting the tale of a strange
andovicious dog who was trapped and killed one
evening and left in a dry river bed to the . ..
west of town. In the morning, the dog s remalns
had vanished; in their place were those of a'
suspected witch. ) !

4. cadejo. Long fur, glowing eyes, and
a tlny mouth describe this special dog who s
follows wayward drunks and licks their féézs'
when they fall and: vomlt. Some 1nformantq-say
he is an evil spirit and causes illness, but
others deny his evil, insisting that he is
merely a guardian of the drunks. Some Indians
say that a cadefo is simply a kind of charaeco-
tel. |

5. I;E;rltus de los Muertos (Cakohlquel-

[4 .
esplritu = ranima; muerto = kamlnak) This

category, spirits of the dead, 1s undoubtedl§

., of pre-conquest origiff and, according to some
Indians, 1ncorporates many evil splrlts adopted
from the Ladino tradition. When tied down _to
specifics, however; ranima kaminak are conceived

as the spirits of deceased witches, spiritual-~,
ists, and similarlysevil people who, becausé

of their mortal deeds., have been doomed to ‘
eternal suffering on earth. They reside in ) }
the graveyard with their mortal remains and
come forth at night to harm mortals. Although

“’
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_they ogcasionally do so on their own, more
often fthey are the pawns of witches and spirit-
ualists who use them to announce and deli'ver
the! evil they send. Ranima kaminak can assume

any form (and, hence, can be equated w1th
duende, llorona,‘characotel, ‘etc.), including
that!of their mortal existence. But even when
invisible they announce their presence by
thrpwing rocks and dirt, screaming, crying,
kngcking on the door, or touching their victim.
Further, they can Warm one's spirit as it wdn-

ders during dreams. - . N
e “AITof these e evil spirits can be properly

categorized as one or anothef“form of esganto
(Cgkchlquel. espanto =_x1b1nel), a_ term that

is cognitively salient to both Indians and
Ladinos. An espanto causes susto (Cakchiquel:
susto = quixig@ii) by administering sudden
"frights." Contact-is most probable at night
.during the evil hours, particularly on evil
days. The symptoms are vacied bﬂt often in-
clude high temperature, vomiting, loose bowels,
body swelling, loss of appetite, and, in in-

the various .gastro-intestinal maladies that

contact, susto can be conveniently deﬁlgnated

.

°after symptoms have become manifest.

\

/

'

fants, excessive crying. The Symptoms-suggest

commonly plague people of the region. Further-
more, since one is not always aware of espanto




As an espanto, the characotél is partic-
ularly feared, since it not only evokes susto
"but functions as a messenger for witches and
spiritualists. In this capacity, the characo-
tel instills fear, an important psychological
component, by announcing the imminence of
witchcraft and is credited with the ability to
introduce various objects and animals into an
. intended victim's body, thereby inducing pain,

inflamed sores, illness, and, if the sickness
_is not appropriately treated, death. Intruded
objects commonly include such things as rocks,
eggs, nails, frogs, worms, and snakes. It
should be noted in passing that in his journqyé
through the village at night Maximoén, too,” is
often identified as an espanto.

Another concept commonly heard in village
conversation, which has important bearing on

Luceno perception of reality, is envidia (envy).

This is particularly salient with respéct to
witchcraft. Informants often comment that it
is impossible to improve one's standing with-
out inciting envidia in one's fellows. A new
.house, bountiful harvest, good,job,'Prgficient
wife, healthy chickens, or any other good for-
tune is said to evoke this response, thereby
making the recipient a prime target for witch-
craft. The significance\oi envidia in San

Lucas is exemplified in its common use as a .

o .
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cover term for any lnisfortune attributed to

witchecraft.

The incidence of imputed w1tchcraft in
San Lucas is difficult to estimate due to its
underground nature and the informants' reluc-
tance to discuss it. But none of the‘forty
household heads interviewed extensively over
a six-month period about illness in their
households rejected the efficacy of witchcraft.
Furthermore, five illness episodes were attri-
buted to witchcraft during the sixfmﬁpth obser-
.vation period, and six. sample informants re-
ported an incident [of witchcraft in their
immediate familiesfwiﬁhin the last five years.
The writer was alsé able to gather:materials
on several cases that occurred during the field
work period from non-sample informants.

Since no empﬁasis was pladé"gﬁ_ghe
gathering of this #ind of materiaE the figures |
are undoubtedly low. Still, comblined with ‘
frequent Luceno copversation on tke topic, they
provide sufficient evidence to establish witc
craft as an effective force in the| community. |

Agreement on~who the witches\are is
something else. Luceno 1nformants ommon Ly '
named- seven, although they reached substantial :
agreement on only four of these: th ee males -~
and tne female, all Indians. In addlylon, one
of t

e Ladino splrlﬁuallsts is a commdn object |

~

|
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of witchcraft agcusations. The most potent

witches and spiritualists, however, reside -
elsewhere. Both are sought on the_, cQast, and
powerful spiritualists abide in Quezaltenango

R

and Guatemala City. On the other hand, inform-

ants note that for a good Indian witch, one
need go no further than neighboring Santiago
Atitlan. )

In considering magic and witchcraft
cross~culturally, Rosenthal and Siegal note ,
that attributihg more power ful sorcery to out-
siders is commonplace: "...belief in witch-
craft and sorcery, and fear of these rites,
tend to be associated with the belief that
local sorcery is weaker than that of other
groups" (1959:157). They explain that the ;
attitude occurs most prominently where a group
has great fear of sorcery (and, hence, strong
belief in its wvalidity) but a low incidence of
local practice. The combination creates dis-
sonance "...between the degree of fear and the’
scarcity, or inadequacy, ot the sorcery.‘ Hence,
the aéﬁfibuting of more effective sorcery to
outsiders" (1959:157).

It should be pointed out that Lucenos
believe that once witchcraft has been applied,
the best defense against it is counter-witch-=
craft. And many feel that the best Indian

witch is no match for a competent Ladino spirit-
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uwalist. It does not seem overly hazardous to
siggest that the latter belief i§ a reflection

of the perceived supeiiority of Ladino culture

and, hence, a further .concomitant of the
acculturation situation. Still, except for
secondhand aécounts, the writer could find
little evidence of sorcery actually being
practiced, even though three of those most
commonly accused of its practice weére fre-

quent and seemingly reliable informants.

These men, of course, labeled themselves

shamans (ak-ij) rather than witches (ak-itz),
and, interestingly, two of them denied the

existence of witches in San Lucas proper..

‘Rosenthal and Siegal propositions, then,

appear applicable to the situation in San Lucas.
In light of the preceding discussion, it

is plausible to posit two important, mutually

reinforcing functions of witchcraft in

San Lucas. It serves as (1) a means of social

control, and (2) an explanation for some
misfortunes, most significantly illness and
death. As social control, the ever—eresant
threat of witchcraft reinforces the concept
of the Good Man, since proper deportﬂgnt is
the best shield against it. The response of
an informant discussing the utilization of
Maximdn in witchcraft is to the point:

He [Maximon] hears us and sees
us. If one is at fault he will
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know and send a bad illness. ©
If not, he will not help the
witch. He.is here on earth as
a second God to do Jjustice.

Witchcraft not only aids in the ration-
alization of the illness and death that
frequent the daily lives of Lucenos but also
locates a scapegoat. This undoubtedly serves
a psychological function in relievingbanxiety
and guilt when carelessness or neglect could
alternatively be invoked as the cause. The
implementation of witchcraft to explain the
illness and death of infants and‘children is

an extreme example of the scapegoat function.

Since children are very delicate, evil directe’

against adults frequently "bounces off" the
intended victim and lodges ingtead in. the
weaker, less resistant.bodieifof the very
young. -~

The search for a scapegoat in time of
crisis 1is, in larée part, a reaction to in-
ability to cope with harsh environmental
factors. The incidence of death and illness
is high; available‘resources to combat them
are limited. When mere subsistence places
heavy demands on one's labor and meagre
finances, the investment of time and money
on the sick is often neglected. The five
dollars required for a cere:¥ny or for in-
jectﬁons and patent remediés in the pharmacy
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can feed a large family for over twq weeks.

.sFurthermore, it may be in the patient's suerte

“ to reject treatment, making death imminent

anyhow. It becomes psychologically expedient,

et

after the fact, to attribute a death, or even
an extended illness, to witchcraft. Proof is
not required. Rosenthal and Siegal note the
us 2 of such scapegoats aﬁong the Navaho
(1959:150) and comment on the association of
.supernatural practices and environmental
forces not amenable to effective manipulation.

...magic arises as a symbolic
means of handling important
environmental influences which
are not subject to empirical
control, and also for dealing
with the anxiety, frustration,
or threat which may result when
people are confronted with
important environmental forces
which they cannot master
(1959:144).

The Human Organism. Numerous considerations

of body physiology and maintenance enter the
myriad of Indian beliefs that account for
illness. Mgét important are the blood,
strength, and sustenance of the organism.

In addition, certain basic precautibns with
regard to the use and treatment of the body
are deemed necessary.' These "are best con-

ceptualized as conditioning ‘factors that have




a determinant effect in the susceptibility to,

" frequency, longevity, and severity of illness.

Like suerte, the nature of the blood and
body is endowed at birth and ‘an instrumental
determining role is ascribed to parents. Weak
parents beget weak offspring; sickly parents
~ bedet sickly offspripg; and parents with bad
or scarce blood pass the same to their
children. The general nature of the blood
(weak-strong; bad-good; scarce-abundant) and
the body (weak-strong) plays an important part
in health. A person with good blood and a
strong body is less likély to contract ill-
ness; when he does, he will fare better than
someone with the opposite qqalitiés. Blood
that 1is excessivély strong or weak increases
the possibility of various kinds of skin
seruptions; scarce blood leads to fatigue and
susceptibility to a range of maladies:; ‘one
with a weak body is particularly prone to
respiratory ailments during inclementb
weather; bad blood combined with excessive
body heat contributes to tuberculosis, and
So on.

Although some informants feel that the
nature of both blood and body are fixed at
birth, the majority maintain that both are
amenable to manipulation through variation in

diet and body maintenance. Good food and a
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reasonable work load will strengthen the body

and blood; overwork, lack of sleep, and im-
proper diet contribute to debility in both.
Effective remedies in time of sickness are
also seen as important, and patent blood
_fortifiers are popular.
The Indians recognize the deleterious

effects of the lack of meatj milk, and eggs ’
in their diet and are quick tgi note that the
easier life and'superior}diet of the Ladino
population contribute to their better health
and make them less susceptible to illness. It
is significant in this regard that those
Indians who reject the old belief that Ladinos
have weaker blood than Indian; say that the
opposite must be true due to the Ladino's

light work and gbod food.

In addition to body physiology and main=-

tenance, certain precautions regarding the
use and tréatment of the body are held to be
important health condiﬁionihg factors. Over-
work and lack of sleep have already been
mentioned. The coﬁsumption of too much fruit
and sweet foods (such as sweet breads) leads
to intestinal worms. Overeating can leave one.
with 1ndigestion, and an argument may yield
temper illness. Allowing a menstruating woman,
a dog in heat, a man with a hangover, or any-

¥

one with hot or excessively strong blood to gaze
<
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at an infant will probably result in the evil
eye. Playing with avo®ado pits or passing

over used bandages in the strests is conducive
to various kinds of skin eruptions. Children
who play in places freéﬁented by evil spirits
are likely to get fright illness, and infants
who suffer a bad fall (or are hit by their p

/

own returning spirit because it was frightened
by evil spirits during its wandering) are
llkely candidates for fallen fontanel.
Lucenos also emphasize the importance of
protecting the organism from the natural
‘elements. Overexposure to an excess o; heat,
cold, wind, or rain serves as a catalyst for
illness, particularly for diseases that affect
‘the respiratory system. The precautéonary
measures that involve the hot-cold contrast,
".”however, are singularly important. A hot or
cold quality is attributed to solid food,
liquids, and many medicinal rémedies (both
Aerbal and patent), and mixing two of an
opposite nature can lead to sickness. Inform-
" ants note that hot remedies are bad for some
illnesses and cold remedies adversely affect
others. As often noted in the literature,
, the attribution. of hotness and coldness to
certain items has no necessary relation éo

actual temperature.
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The heat of the human body in combination
with the cold of the natural elements is

of illness. A

frequently cited as a “cause"
womaﬂ who éoes into the cold/night air after
sewing or cooking, a man who steps in a cold
stream on the doast while farrying 3 heavy
backload, one who bathes /in the lake or gets
soaked in the rain whil fsweating—-all'are -
prime candidates for a number of maladies, the
most common being rh?ématism, tuberculosis,

" and malaria. The ndtion that body temperature’
ald blood temperature rise together is central
to these beliefs/ . o .

.It is important to emphasize the mutually
reinforcing aspect of the conditioning factors.
Bad blood, weak constitution, defiéﬁent diet,
and carelessness should, singly or in com-
bination, contvibute to frequent and serious
illness. The first three could easily be

éttributed to mala suerte. With that com-

bingtion, improper deportment in the eyes of
one's fellows and the supernaturals would add
" the final blow.

Constitutional factors also apply to
Luceno notions abdut contagion and bed rest
during illness, Even when illnesses are
designated as contagious, informants often
stipulate that they can be passed to another
person only ié he is in a weakened state. Bad




blood, body debility, and "fear" of the illness

are most important. The latter notion not only

contributes to'éonstitutiohal weakness but
suggest that mlsfortune might be imminent due
to some percelved v1olat1 n of behavioral norms.

The concept of germslas agents of contagion
is little developed. Informatits note that the
illnesses regarded as conéaglous are merely con-
tracted through contact with the clothes, eat-
ing utansils, and bandages of the sick. The
belief Ln contamlnatlon by bandages is par-
tlcularly strong. Lucenos believe that some
illnesses are coptgacteé by simply passing over
a used bandage or head scarf that has been
thrown in the street by an ill person.

Bed rest is generally recommended only if
the patient is too weak to stand. Most In-
dians hesitate’to take to their beds,with any
illness because. they fear that it will con~
tribute to their weakened condition and they
may not be able to get up’again. Like the
hospital, bed is wheré people go to die.

The "Etiology of Illness. The‘alscussion SO

far has illuminated the bare essentials of
world view that combine to provide the Luceho
with an explanation for the incidence aﬁd
variable nature of illness and death in his

community. In this section, the various

o
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iel?menté of the belief scheme will be brouiht
_together and related in a manner that most .
clo%ely apprSkimates the cbgnitiye view of a
majority of Indian informants. It should be
emphasized that this presentation represents

a compilation ggﬂggsponses from nhumerous in-

formanfs. It is not likely that all of thé.
., information could be elicited in precisely
.. the same form from individual informanté, nor
~is it probable that anything in the average
Luceho's, experience would ever justify such a
venture., Table 1 presents a graphic represen-
tation of| the materials to be considered. '
" Four\general sources of illness emanate
in one Qéy\qr another from the supreme power
of God. To punish sins and remind mortals of
His—omnipotent presence, He intervenes
‘directly, sending illness by way of the . \
r natural eiejents: air, wind, rain, and
seasonal changes. Indirectly, he intervenes
'by making illness available to those who seek
their own misfortune through carelessness and

neglect.* -Agéin} the natural elements

St

j
*The terms "direct" and "indirect" are used
by the writer to correspond to a very #eal'
distinction made by Lucenos. They say ‘that
some illnesses are due to direct intervention
by7God. He sends these to punish a violation

of [the moral code or to remind man of His

pq%sence and His power (direct). Other ill-
n??ses, however, are not actually sent by God.
N " : ;
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Perceptual

Cateqories

Source

Agent

Reason

Congitlonéng
Factors

-

Illpess
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TABLE 1

‘
Regarding the Cause of Illness in San Lu

Summary of Indian Notions cas,
Showing Some Selected Common Allments.Classified accofding to the Moat .
Probable Etiological category. . /
e, /"
ﬁo—l'-—i———_t_——-— ——— ———
. 1| » '_r-De_Vil
dir&ct ;n?I?;::"’i Maximon
- ‘
‘ Natural Elements Evil spirita
TNatural Microbes/Parasites Evil Airy—~ ‘//. Evil
‘Elements Food and Drink Witches Spirits
Hot-Cold Contrast
Punish- Remem~ caroleu&/N@glect Witcheraft ’ Contact
ment brance .

(tinvy) -

(1) Spiritual:
(2) constitutional

Deportrwant (deeds and thoughts) and suerte.

3__Body physiology, maintenance, and precautionary measur;a.

Measles
Whooping Cough
Mumps

Common Cold
Birth Deformity
Grippe

Bad Cough
Tooth Pain
Anemia

' Smallpox

'Head Pain

Pneumonia
Malaria
Tuberéulosis
Rheumatiam
Indigestion
The (Evil) Eye
Fallen Fontanel
Dysentery
Temper Sickness
Intestinal Worms
Mountain Sickness
Fright Sickneas

1

LE}me Limit: Evil pays and Hou;;]

|
Obgect in Body
An

mals in Flesh Insanity
Insanity Fallen Fontanel
Paralysis . Epilepsy
Mountain Sicknéss Fever
Epilepay
Accidents
Fever

Fright Sickness

Skin Eruptions

Cramps

¢

Al
oJ

1
Fright Sickneas
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function as agents aleng with microbés, para-
sites, food and drink, and the yioiation of
hot-cold ptecaFtiohé.

The power of Maximon, God's earthbound
marshabgkf justice, and the power-of the Dewuil,
whom He allows tq\ex1st /* can be harnessed by
w1tches, who act as intermediaries nétweeﬂ the
people they serVe and the power they have at
their disposal. Ev1l spirits~—-oftén the witch

as characotel--and "evil air“,afj/usedltp'

/

They are-merely ever-present on ‘the earth and,

like all other things, they are His creations.

In effect, God leaves these illnessSes around

for man to stumble over according to hls own
volition (indirect). . ,

*In Luceno cognition, God and the Devil are
not seen as equal forces representing the ‘.
opp051t10n between good andg evid.  Rather,
God is envisaged as an all-powerful supreme
deity who domlnates all other forces in theo
supernatural pantheon, both good and evil.
Therefore, nothing eX1sts without His sanction.
. Still, the evil that emanates from,the realm
of the Devil can operate independently of
.God~-with one important reservation, which is
central to Luceno notions regarding illness
causation. God allpws evil to befall only
those who;, through their mortal deeds and
thoughts, deserve it. In this sense, the
illnesses attributed to the work of the'Devil
and his various disciples can be seen as -
another element of God's overall scheme to
enforce the moral code. -




o

bring about this man-made m sfortune. Finally,
a hogt of free-roaming evil spifits inhabit-
the environment along with mortals and are
vaguely connected with the evil power of.the
Devil. Any form of contact with these ,
creatures begets illness. ;
, TWc "sets of conditioning factors,
splrltual and constltutlonal are important
in determlnlng whether illness will be con-
tracted. Among spiritual factors, a person s:
deportmertt—and the nature of his suerte are
, important. Of the physical factprs, body
physiology, mainéeﬁance, and precautionary
measures are significant. A special con-
ditioner in the form of time limitations is
operatlve ln the sohere of witchcraft and
evil SplrltS. Contact is restricted to "bad__

9._days" and "bad hours..t. .

- Symptomology. An 1nVestlgat10n of symptom- ..
ology in San Lucas showed that there was little

' . agreement on which symptoms or syndromes
. conetituted diagnostie evidence of a given -
. illness (generallzed symptoms de51gnated by a
cover term).* That was found to be true of

*The "illnesses" presented in the table are
gceneralized clusters of symptoms, or syndromes,
designated by‘a cover term. While this
terminology is cognitively salient din San,

Locas, perfect‘correbpondence betweer._ihese
- - o
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1a§men and folk pfactitiopers alike. Not

onl? was there lack.of agreement on which
symptoms indicated Ghich illness, but the same:
sngtomé were commonly used as evié@née of‘a‘”i :
large number of unrelated ailments. The :
inqohsistency was particularly evident where |
trad&tioﬁal etiological categories were brought
to bear. The symptoms used to indicate such
thinés as fﬁﬁght sicknsﬁs, fallen fontaqel,

the (evil) eye, mountain sickness, temper ¢
sickﬂess, indigestion, and ailments due to
malevslent spirits are suffiéiently diffuse
and ggheralized that they can be used inter—
changéably to digénoég ény of these ailments;
even to diagnose many diseases recognized by.
the practitioners ©f Western mredicine. Use
of thé traditional categories, however,
Serve§ a multiple function1and is consistent
with the elements of world view presented

abbve. Traditional diagnosis not only assigns

2]
cause' but calls for Ereatment through
established, procedures that are }élatively

inexpensive, expedient, and, most important,
—— |

———tdesignations and the glesses from Western
. medicine should-not be expected. Further, -
\thd reader is reminded that informants
‘commohly disagreed as to the specific symptom
composition of the various syndromes
W(illnesses). ' Voo




are within the realm of the culturally ;
familiar in a situation fraught with the un-
certainties that invariably actompany culture

change. The, success of these practices is

largely inconsequential, since remedies from
Western medicine are often used concurrently
(to cure a "different” illness)., where

failure is evident in death or increased *

severity of symptoms, suerte can be brought to
bear as explanation. In Luceho perception,
the central consideration is that something
tangible and culturally valid is being done

to relieve the victim.

Additional Considerations. Tho;e elements
of wofld view that have an important bearing
on the reception of modern medicine in San )
Lucas have been discussed. It remiins to con-
sider several closely related factors that ‘
have had a similar effect on the innovation
process: belief in the efficacy of super-
natural aid in the treatment of illness,
differential perception of the curer's
motivation and role, and shortcomings in
modern medical programs initiated in the
community. T

Prayer to invoke supernatural aid is
an integral part of the curing process. It

is normally accompanied by the burning of

365

:} !'*)



candles and incense and is utilized by the

victim and his family as well as all the
practitioners of folk Ladino and folk Indian
medicine. (The pharmacist is a lone exception.)
At. the lay level, the prayers involve articles
of faith, cénfession, and standard Catholic
préyefs; e.g., Our Father, Hail Mary, and so’
forth.y The professional curer follows similar
ﬁfocghures but adds his own unique touch and

specialized vocabulary. The vocabulary stems

' from passages plagiarized from books found

mysteriously in the monte (a remote, unin-
habited spot--see glossary) and from mimicry
of the established Catholic clergy. In their
approach to the supernaturals, the similarity
in speech and manner between priest and shaman
is unmlétgkablé.

This element of Luceno belief cannot be
overemphasized. A remedy requires supernatural
sanction to be effective. And, since this
sagcp;on springs from a variety of sources,

Bne must search for help wherever it lies.. The

Indians say, "Hay dque mencionar todos los

poderes--Dios, los santos, los angeles, Don

Pedro,..." ("You have to mention all of the-

powers--God, the saints, the angels, Don .

Pedro..."). v
The supernaturals most commonly approach-

ed to aid the sick in San Lucas include the

! [, ;




following:

1. God, because He is the supreme power and
creator of the universe. )
2. Christ, because He is the Son of God and
shares His power (the naﬁe%;of-God and Christ
are often used synonymously to refer to the
‘'same supreme power).

3. Maximbén, because he is the highest power
resident on earth and is charged with the
responsibility of admihistering God's justice.

Further, he is "dueno de las obscuridades de

la noche vy anda en las tinieblas" ("master of

the obséuritiesngf the night and walks in the
odarkness"). .
4, the saints, because of their close relat&on-
ship to God and Christ and their ability to
gfant miracles~~particularly Lucas (patron
saint of the pueblo and keeper'pf,his people),
Santiago (strongest saint), Martin (masﬁerJ

of the monte and the caves where witches and
shamans wofk), ahd Jorge. The latter three
wvere great warrio}; on horseback who still

ride"as spirits and "con su espada y lanza

combaten la maldad" ("with their sword and

lance combat evil").

<

5: the Apostles, because they walked with_ ____ __
Christ and received some of His power for it.
6. the twelve Angefs, particularly Gabriel

and Miguel, because they are the guardians of

© N ' .
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his spirit to heaven or hell at mortal death.
7. the evil spirits and the Devil, because
they can be petitioned to combat witchcraft.
The Black Christ of Esquipulas is also im~
portant in Luceno belief as a miracle worker
-in time of illness; a portrait of this
national image is often found on individual

household altars. > .

A

(
man and are charged with the deliverance of

. The continued use of shamans, even
where diagnosis and treatment by practitioners
of Western medicine is accepted, follows
logically from this belief in the necessity.of
supernatural sanction. For most Indians, the

" 3 -
shaman remains sine gua non as an intermediary

between the sick person and supernatural aid
in the curing process. His ability to’beg
God's pardon, seek a benediction from God,
and request favors of the_ saints, among
- others, plays an'instrumental role.
The quest for supernatural sanction is .

‘not restricted to the tradition-minded. ,
Members of Catholic Action, who dogmatically
deny the validity of many elements of the old
curing procedure, replace the mediating role

.

of thz shaman with recitation by fellow

T " members and blessings from the priest. It is -
worthy of note, however, that when confronted

I\
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wiéh the probability of witchcraft, many of \\-
these reformed Catholics fall back on the ’\\
services Of the shaman.

The Ladino spiritualist has been
éffectively introduced into Indian belief,
and many feel that these curers can perform
the same functions as well as a shaman or
better: Like witches, however, the best
spiritualists reside outside the community, :
and the average Indian has little opportunity

to seek their services.
.During my initial interviews in San

//;;;as, I was told that more than one doctor ,‘

_resided in the community. My curiosity,

aroused, I asked an informant to show me where

these doctors lived. I was led to the quarters

of the resident dobéor and then to one of the

local pharmacies. Even théugh most Lucenos

can distinguish the doctor (medico) from the

pharmacist (farmaceutico) when necessary, the

two are commonly equated because the Indians
perceive their functions as similar. Both
wear white; carry instruments and medicine in
"a black %ag, use unfamiliar medical terminology,
examine the patient (a practice not common
among sﬁamans), prescribe remedies, and fre-
1 quently resort to the hypodermic needle. Most
important from the Indian point of view, how—
ever, is that both terminate their services with




[

]

3

examination, prescription, and occasionally
some treatment. Néither commands a knowledge
of the procedures requifed to divine the )
cause of an illness, beg forgiveness on the
patient's behalf, and seek supernatural aid
wherever it lies.’ For this reason, nany
Indians will use & "doctor" ané a shamanﬁéon—
currently: one to supply a remedy and the

other to make it work.

During the field period, one informant
sought the setvices of the resident doctor to
cure an illness attributed to witchcraft, and
several others reported thét pills to cure
such things as the (evil) eye and fallen
fontanel were available from the pharmacist.
Stfll, the treatment of these ailments and
others that deriv; from traditional etiological
categories but are not recognized by Western
medical science, remains in the curing realm
of empiricists, lay curers, and shamans. The
(evil) eye, fallen fontanel, fright sickness,
temper sickness, mogntain sickness, and var ious

)

ailments attributed to witchcraft are generally
\\bglieved to be outside the competence of
p;actxtloners of modern medicine. The pharma-
cist is not commonly sought to treat those

maladies .either, although ¥olk practitioners

- may-includeminwihgig_Erpqggures a remedy

purchased at the p%armacy. ¢
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There are other important reasons for |
the Luceno's reluctance to accept the a
practitioners of modern medicine, particularly
as a first-order resource. In addition to the
bérsistence of traditional etiological B '
categories and a strong belief in the efficdg;
of supernatural}sanction in ﬁ%e cur%ng situ-
ation, there is a significant difference in
Indian perception of the curer's motivation
and rolér It can be illustrated by comparing
the shaman and the doctor. A shaman is bound
by his suerte to cure the ill even when the
patient js unable to pay. His special calling

(F—;;E_Eﬂg/i;ry essence of his office are deeply
\ rooted in the basic assumptions of traditional
> Indian culture. A doctor, on the other hand,

ig a businessman and performs his role as a

means of livelihood. He is, in all respects,

a foreigner. He does not share with his

Indian clients a set of common understandlngs

and he has no culturally-sanctioned obllgatlon

to them. As we will note below, the re51dent

doctor in San Lucas has made little effort to
. negate that. image. .

The €conomic element also has some im-

portance, but it, too, is more a matter of
° perception than reality. Those who reject
shamans, whether they use doctors or not, in-

__sist that shamans perform their services only '

(3
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“ to earn money. Conversely, those who regularly

turn to shamans for help say that the doctor
is too expensive; that shamans expect oﬁly‘the
price one is able to pay. The idea is not
difficult for the Luceho to accept. After
all, the doctor is obviously dependent on his

clients for income, whereas the shaman is

forced to quit his normal work routine
(generally agricultural) to come to the
patient's aid. .

Another notable difference between
shaman and doctor is in their approach to the
curing situation. The shaman becomes intimate-
ly involved. Diagnosis and treatment is a
group affair attended not only by }he shaman,
the patient, and the.patient's immediate
family, but by other concerned relaﬁives and °
neighbors as well. The shaman goes to the
patient's hoe and engages various family °
members in conversation that focuses on])the

illness and its possible source. Wher

. divination and/or treatment take plac¢ in the

home, the shaman routinely drinks aggardijente

with the family and often joins thém in a

meal. Divination at the’sbaman' house and
costumbres in the cofradid and £fhe monte are
also attended by-family,membé s, many owagom
actually partake in the ce;ééinial proceedings.

Trherefore, when the serviéés of the shaman are

372

3&.“‘ .

o




solicited, the curing process is not re-

} stricted to one or two brief confrontations
between patient and curer. The shaman, the
patient, and thé patient's family jointly
partake in routinely established procedures .
in a culturally familiar setting. The shaman's
manner is friendly and unassuming. His .
diagnosis is relatively quick, explained in
terms the Indians ﬁnderstand, and not, burdened
by tlie use of complicated gadgetry and pro-

*  ldnged testing.

Lucenos who resort to a doctor are ex-
posed to a vas%ly different experience. After
first registering with a nurse Of receptionist,
the patient joins the waiting throng. when the
‘conéultation comes, it is conducted in an im-

personal and business-like fashion after only

the faintest of introductory pleasantries.

Unless the patient is a chiid, the examination

« is attended only by the client, the doctor,
and perhaps a nurse. The doctor may ask a few
¢ Questions about symptoms, eating habits,..and -
body functions, but does not allude to any of
tHe behavioral.irregularities Lucefios

commonly equate with illness. Any mention by

the patient of a possible supernatural source

is likely to ?e met}with silence, or, worse,
ridicule. After the examination, the” patient

is turhed over to a nurse who administers treat-

¥
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G %ent; ‘nstruétlons, medlcatlon, of prebcrlphlon

as t case requires. D}agn051$, where it is
offézzd at all, is commonly couched in un-
familiar'termino;oéy, and the patient leaves
with liytle kqo&ledge of his ailment or its
causes. ﬂsf' ! )

.“.Tﬁéfresident doctor is Fhe only medical
doctor who .has maintained continuous first--
hand contact with the Lucenos; hé is the .
primary representative of modern medicine in
the community. He is an upwardly mobile

middle-class Ladino striving to improve his
soc1o—econom1c level. He retalns his most
1mportant soc1al tles and a separate residence
in Guatemala City. During his three years in

© San Lucas, he has &ligned himself exclusiﬁely

_ with the upper levels of the Ladino populat.ion
segment, and he.iﬁ openly unsympathetic éo
traditional Indian culture. He is admittedly
in San Lucas  to make mdney. .His manner with
patients is authprita;ian and’impersonal, and
he 1s intolerant of those who do not, demonstrate
unqualified confidence in his ability. Indiahs
.who occasionally revert to folk curers and _
patients_who fail to follow his /instructions
are openly 1 eprimanded. These characteristics
have undoubtedly rad a negative effect on his
rgputation with the,Indian community. A
comment by Foster about barriers to change

4 A ¢
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desoribes the situation well: "The technician's’
uncritical acceptance of his.professional point
of view, as well as the underlying assumptionsg
of his culture, can be as much a barrier to
change as can the cultural forms of the
_target groop"_(l962:6). And éaul notes that
"To work effectively with people we must not
only be able to see the world as they see it,
— but must understand the psychological and
social funﬂtion performed by their practices
and/Zeliefs" (1955 476)
7£ Aocording to Do?yns, "An induced tech—_
nqiogical change will succeed to a degree, .
proportionate to the extent to which the

administered people [read "clients"] feel a
need for it, are brought into its planning )

- and execution, and feel it to be their own"
(1951:31). There is no douwbt that the Lucenos
fe°l-a need for imprd ved medical care, but

/ the Latter two requiSites are clearly absent

in the modical programs sponsoreq by the
public health servic; and the resident doctor’

in San Lucas. Ladings staff both dispensary

and clinic, an Indians are not involved,
even in an advisory apac1ty.

When the reSidZnt doctor held a cele-
bration,to commemoratie the first surgica1~
operation performed in his clinic, the affair
was attended by ioca] and foreign Ladinos.

. No_ Indians were invied. During the latter

\ /’
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ﬁays of the grippe epidemic in-April, 1966,
e formed & committee to collect and’ redis-
ﬁz:zrﬁbute staples and medigine to needy families.
" The commlotee was composed of the mayor, 15691
s Ladlno businessmen and teachers, and several
/' teen-age girls who normally atten schools in
' Guatemala City. At the initial m etingj‘wheTr"““"'
asked why no Indians werg invited{to participate,
the doctor replied that "The Indians are not |
1nterested an 4lll not cooperate with us.
‘because they ajﬂ ]
Others "at thefmeetlng echoed this sentlment.
Pafish personngl were also not invited to join

‘the gr%ppt Instead, they\conducted their own .

busy with otber thlngs. .

house-to~house aid mission, using members of
'Cathollc Actlon to distribute goods. - The
,,m/'parlsh has 1nvolved some Indians in thelr
'\ medical program, but it 'is stlll in too early

a stage of development to be evaluated.

v
Summ ary. Three systems of medicine are extant |
Ln contemporary San Lucas. Folk Indlan —

medxcxne fron the JIndian tradltlon and folk

LadLno medicine from the ‘Ladino tradition exist
‘“'751de by side with modern medicine, a relatrvely ‘
t,recent import from‘}he Western cultural
‘tradition. "The two Ffolk syétems have influ-
eficed one anoth?r to & considerable extent,
and concepts anid techniques ﬁrom‘modern




medicine have crept into both. The result'is
a collection of competing and often incon-
sistent .beliefs and practices that have not
yYet been organized into a coherent pattern of
medical action. Current Indian curing pro-
_cedures are typlfled by the combined use of
resources from all three medical systems.
Although the proponents of modern
medicine have registered some gains in San
Lucas, there is a considerable reluctance by
. the Indian pcpulation to relinquish the use of

folk curers. It can DBe traced to a number of
related factors, including a traditional world
view that postulates a positive association
"between the incidence of illness and infrac-
tions of the moral order; a determined belief
in the efficacy of supernataral aid for the
ill: the persistence of etiological categories
not amenable to treatment b§ the practitioners
\ of modern medicine: and negative Indian per-
ception of the motivation and role of modern

 medical praétitioners. In addition, the pro-

grams sponsored by agencies of modern medicine

, in San Lucas have not incorporated the par-

\

\Eicipation and understanding of thé& Indian

. population.
\ The basic' premises of Indlan culture in
San Lucas are rooted in the traditional world

view. Here we find the Luceho as a relatively
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impotent pawn at the mercy of ovefwhelﬁing
?;*f”suﬁernatural odds. ;He has no conscious con-
| trol over his own destiny and, in effect, is
charged’with séarchinb out a predestined
path, whether it is favorable or not. The
path is literally saturated with an imponderalia
of potential hazards. At any point in his
daily existence, the Indian may violate the
moral code and fnvite the displeagure of super-
naturai powers, with dangerous consequences.
There is a thin line betweeﬁ the.way of the
Good Man and the fall to disfavor. Still,
helpless and imbotent as he is before his
supernaturals, He is lost without them. God
endows body, spirit, and life itself.s Equally
importanti He provides man with a vaguely
preordained lifeway at birth, which the
Lucenos explain wi&t;the notion of suerte.
Man must follow his suerte tc his destino, and
although he can lose his suerte, there is
‘little he can do to change it. The notion
that he is unable to change what has been pre-
destined contributes to the Luceno's feeling
of impotence. It also lends an element of
irresponsibility for his own shortcomings and
disregard for the plight of his fellows.
Mortal man is, afﬁer all, powerless to inter-
fere with the fixed course of his own suerte
“or that of his neighbors.

/ -
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The Luceno's approach to his super-
‘naturals further dramatizes his impotence.
Although he can conduct daily prayers at the’
Household altar or occasional visits to the
saints in the church or the cofradia, all
important contacts with the supernatural
world require the usé of afh intermediary. The
shaman, witch and lay curer are the more tra-
ditional mediums between mortal man and his
dﬁatant deities; in recent times, the spirituéi—
ist and priest have, been. added. Eveh in the
mére secular aspects of Indian culture in San
Lucas, we find the use of intermediaries to
performi functions felt to be outside the
effective manipula;ion of the common man.
Marriages are arraﬂged and performed by town
" elders, and, prior to the advent of local
Ladino government, these same elders adjudicated-
domestic quarrels and land disputes. Even
outside the religious realm, then, the Indian
manifests a traditional predisposition to turn
to respected intermed@aries in time of crisis
and important events. in the }ife’p}cle; In
the transculturation situation, the sinter-
mediary function is gradually being relinquished
to non-Indians. i

The Lucefio is not, of course, without
some degree of perceived :control over his own

fate. Following prescribed procedures, both
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the environment and the supernaturals can be
manlpulated. A person is, after‘all, changed
with seeking out ni¥ true suerte through the
app}ycatlon of his intelligence, hard work, aﬁd

loyal adherence to the moral code. When this

_element of personal mastery fails, however, he

invariably retreats to the notion of mala
suerte, thereby releasing himself from blame
and assigning the misforttne to destiny. In
the writer's opinion, the Yndian's faith in

control over his own destiny is-diminishing .in

the face of increasing cultural disorganizationl

and reliance on non-Indian instiitutions. More'
and more, he finds himself captive in a harsh 4
env1ronmene that he can néither control nor
significantly modify. 1In his helplessness he
agafn turns to his revered supernaturals, and,
lacking the ability to intefcede on his own
behalf, he génerally commissions an inter-
mediary to'plead his case.

The arena of interpersonal relations
presents the Luceno with his most formidable -
challenge. FEe must exhibit humility, res?ect,

and amiability to his fellow man and, regard-

less of any provocation, must eschew arguments
at all cost. Even his inner feeliggs must be
constrained. He must avo.d evil thoughts and
susp1c1ons of others and is not even allowed

the luxury oé envying one who has somehow been
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endowed with bétter suerte than his own. , Any
expression of hostility. invites counteraction
from malevolent forces. The innocent man's
cnly salvation rests in his strong belief in
God/s righ;éousness and ultimate justice.

SO the Luceho finds himself in a curious
bind. ‘ﬁe is sanctioned for violations of the
moral code, but theée.sanctions and the *:

- violations that briﬁg them about are believed

to be preordained in his suerte at birth. His )
only salvation, therefore, is to piace himself
at the mercy of his supernaturals. Perhaps,
he redsons, hé has failed to search out his
true suerte, and perhaps, if he conforms more
rigidly to the'moral code and properly
suppliéates the supernatural powers, his true
suerte-will emerge. e *

It is ﬁot difficult to establish the
all-embracing character of the moral code. N
,Its‘saliency is not restricted to a few areas -
of cultural concérn. Instead, it permeates the
total cultural fabric. A man is accountable
for hi§ deportment jn every phase of mortal
activity, public‘and private. There is no
escape from its bind. i A

The formula is obviously untenable. The
way of the Good Man is simply too fraught with
obstacles to be relentlessly followed. There,
howevér: lies the Luceno's explanation for a
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highly precarious existence in a ﬁarsb envir-
" onment. It accounts for the high frgquency
of sadness,,poverty, andclossqof life through ,¢
illness énﬂx‘écidents. Not surprisingly, ,
those are the principal consequences that -
Lucenos believe follow violation of the moral
code.’ T . -

. Without this or a similar percep%ual
scheme, the Lucefio would be at a loss to ex-
plain his peculiar plight. With it, however,
he commands a plausible rationalization for
any number of misfortunes that might otherwise
threaten his ?anons'of s c%rity and push his

4level of anxiety beyondhtolegabégilimitSi _The
elements of the perceptual scheme are part
and parcel of the basic premises of Indian
culture. They éefine the individual's place
ih%the natural order and his relation to the
mortal and non-mortal forces with which he
shares his universe. Théy,give meaning/fo
his existence, provide an explanation for
misfortune (and fortune), and dictate appro-
priate patterns of action to meet the -
. exigencies of da}ly life. They are persistent,
even under conditions of dynamic change,
because to forfeit them would require the :
Indian to search for new meanings and new .
explanations. It ip significant in that
respect that although the active aggnts of

°
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change in San Lucas have implementéd new
patterns of behavior, they have not of fered
appropriate alternatives of-meanihg to
support them, i h
The operation of the perceptual scheme
in thg area of illness and health has been
documented. There is a tight association
between infractions of the moral code and the
incidencé of illness. The correlation is
strongest where traditional etiological
categories have not been effectively chal-
lenged by modern medicine. Thesdiagnosis of
the (evil) eye, fright sickness, fallen
féntanel, mountain sickness, temper sickness.
"Tand any illness attributed to malevolent

Epirits or witchcraft éélls for folk procedures
to divine cause and prescribe treatment. Since’
‘the Fllnesses are not recognized by modern
medicine and are believed to be outsidq the
range of a doctbr's competence, they are
commonly referred to shamans and other folk
curers. When a slegtor is calied in,.it is
generally at an advanced stage in the illness
episode. and is often to treat a "different"
illness. It is reasonable to suggest'that
these etiologies are perpetuated by the basic
premises of Indian éhlture that establish a
cause-and-effect félationship between in-
.fractions of the moral code and misfortune:

punitive illness is an unavoidable outcome of
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immoral behavior. Reasoning along similar
" .

lides, Paul-has suggested that "..»%ﬁeymost

difficult task in health education. is to

lchange those .cultural features which stand as
symbols or indirect expressions of the
fundamental moral code governlng interpersonal
condUht" (1955:15).

Although it is undoubtedly true that
the proponents of modern megicine in San Lucas
are ,aided somewhat in their task by their own,
prestige dnd that of the services and medl—
cation they render, there are obvious short—
comings in their failure to consider indigenous
cultural forms and to ‘*incorporate Indian
elements 1nto "the planning and maintenance of
their medical progrg%s. The problem is best
exemplified in the practice of the resident
doctor. Although the public health service
program,shares the same shortcomings, it is

much less a -factor in contemporary medical
aid. At the time of this study, an evaluation

»

of the fledgling parish program would have
: been premature.

. In the face of growing Indian dis-
satisfaction with folk curers and traditional
curing practices, the opportunity for medical
innovaEion“is apparent: The existence of a
felt need is a strong impetus to change.

“Neéative Indian perception of the QOctor‘s
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. *
motivatiqn and role, however, prqovides a sig-

nificant barrier to rapid medical innovatioQ;_

/ As we have ‘seen, the shaman assumés a role of

personal involvement in the curing sequence
and shares his clients' belief that the moral'
order and 1nc1de\ce of illness are related.
He works w1th1n the realm of the culturally
famlllar in @ivining cauge and.treatment and
in appealing to the supernatrrale for ald\on
the patient's behalf. His very office has ..
Qivine sanction. Other folk curers share the
same attributes to a lesser extent.

The chter, on the other hand, examines
and prescribes in an impersonal atmosphere and
lacks the divine consent required to com- '
municate with the supernatural world. His pro-
cedures are comenly'alien to and poorly under-
stood by Indian patients. _On the .positive )
side, medicinal preparatioﬁe stemming from
Western scientific medicine have been an in-
tegral ‘'part of local euring Erocedures for
many years. This is due primarily.to the
efforts of pharmacists, who have dispensed
medicine %in San Lucas since.early in the
twentieth century. Since the doctor is often
equated with the pharmacist, due to a per-
ceaved similarity in function, he is provided
wrth a ready-made hiche 1n'prev1ously estab-
lished curing, patterns. Simmons has commented

- ¢ —
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’ 'E)n'a similar situation in-Peru and Chile,
p01nt1ng out that the'druggist serves as an
‘1mpogtant brldge between folk and modern
.’ medicine in the early stages of the.change
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CHAPTER 6

Medical Innovatlon in Highland
Guacamala (I1IT1): .

Disease Prevention

"You Americans are funny.
Before you came here,:if I . s
. felt like relieving: myself,
- I found a quiet spot in the R
open with-gentle breezes and
e often a pleasant vista. ' Then
you came aleng and convinced
, me that this material'that
P comes- from me "is one 4&f the- 0
most dangerous ‘things with
which people can have contact. é
In.other words9 I should stay ’
oLt away ffrom it as far as possihle.
v . .Then the next thing you told
: “  .'me was that I should dig @ hole,
© * ~ and not only I, but many other
' . peop;e should concentrate this
. dangerous material in that .
hole. . So now I have eVven
. closer confact not only with
v my own but everyorie else's
and ‘in a dark, smelly place
with no view at all” (Foster
1958:15)
¥4

The Thai farmer's wrxy observation about
a well*intended schehe* to combat disease

R 4

-
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ilkpstrates a phenomenon that medical workers
in highland Guatemala will face: the most '
routine}p%evgntive technology seems utterly
bizarre to local people who comprehend neither
the germ theory of disease nor the invisible
processes of human physiology. In an environ-
ment full of recognized threats--supernatural
punishmenf, witchcraft, weak blood, and

dangerous "airs"--it is foolish to bother

oneself about microbes, which one cannot see,

hear, touch, or smell. As a Peruvian woman

pointed out to a development worker, "How can

such minute anlmals...hurt a grown person?"

" (Wellin 1955:92). She had attended several
lectures given by a government health service
doctor, but nothing she had heard had impressed
her as a valid argument for boiling the water
from the local irrigation ditch before drinking
it.

How, .she argues, can microbes
fail to drown in water? Are they
fish? If they are so small that
they cannot be seen or felt,- how
can such delicate things survive
in water? Even in the cleanest
water, they would have no chance,
~let alone in dirty water. Further-
| more, it is really a quality of
| - the disease itself that brings
| sickness; 1f anything, it is the, -

disease that produces the microbes
and not the reverse (Wellin 1955:92).
4




Guatemala has the highe%t infant mortal-
ity rate of any Central American country: 91.5
per 1,000 live births. The national death
rate-~~16.6 per 1,000~--also exceeds thatgpf
any nation in Central America. The rates are
higher, too, than those of most of sSouth
America. And the statistics for Indians are
grimmer even than’ the national average indi-
cates. 1In village after village, half the
children normally die at an early age. Huge
N families of obviously-malnourished children
are part of the rural scene: couples coﬁmonly
have eight or more babies to make sure that
three or four will survive to help work the
land. Environmental sanitation is wretchedly
poor by Western standards: in many areas of
the countryside, water for drinking and cooking
is taken from open drainage ditches, stagnant
ponds, public wells, and streams--all easily
contaminated. Human excrement and garbage

are thrown into yards and fields.

‘Development workers, aghast at/the
flaunting of scientifically-proven preventive
measures, want to impress the Indians with the
need for sanitary facilities and precautions.*

il

)
*The Indians, of course, have their own devices
for warding off illness, based mostly upon
traditional ideas about magic an¢ the super-
natural. Sometimes local preventive practices
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They try to improve the Indian diet, especiall;
the children's, because good nutrition is\known
to build disease resistance. They launch
maternal health programs; they explain about
birth control; they bring in serums and tryeto

vaccinate whole populations. They plan ways

to build modern structures to protect water
supplies, and, most of all, they try to get the
Indians to use latrines.
' But Indian notigns of prevention are
very different from Weétern ones, and Indian
interpretations of Western medical procedures
are sometimes startling. 1In 1963, an INI
medical team was nearly lynched by Tzotzil
Indians in Chiapas, Mexico, during a typhus
epidemic. An INI doctor had taken a blood
sample from a man, who died later the same
afternoon. The Indians blamed the INI doctor:

they said he had taken away the man's spirit in

of fer entry points for more scientific
procedures, but more often the opposite is
true. It is hard to convince people that
boiling water before drinking it will prevent
intestinal infections, when they are sure

that such diseases are inflicted by super-
natural forces as punishment for religious
transgressions. And the suggestion that shots
can prevent certain ailments may impress the
listener as an absurdity if he interprets it as
an assertion that there are shots against
witchcraft.




his gyringe. They refused any further medical

aid and began to plot against the INI team.

A Ultimately, the doctor and nurse had to slip
away in thé dead of night to escape the
Indians' retribution (Hollanﬁel963:215). The
incident proved the peril of proceeding with
medical programs in ignorance of local beliefs;
anything connected with the blood is liﬁely to
5e fraught with supernatural meanings for the
Indian. Also, the clinical rationale for
plood sampling is inconceivable to the local
people, who draw their own conclusions about
the clinicians' motives.

In 1950, INCAP chose the Indian -
community of Magdalena, in the Department of
Sacatépequez, Guatemalan highlands, as one of
five villages to participate in a food supple-
ment project for school children. The project

was to determine what supplements were required

to improve the local diet. It was neacessary to.
assemble the\children toéether each day at a
certain time so that the supplements could be
administered under supervision; and at interval.
each child had to have a physical examination
that included measuring height and weight and
sampling blood.

Problems arose immediately, .some of
them connected with local politics. There was
friction among local clinic personnel, and the
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country's polltlcal cllmate generated
accusations that the project and its staff
were Communists. The investigators persisted,
but the children's parents grew more and more
reluctant to allow the examinations. One
family after another withdrew its children from
_the program. An anthropologist, Richard N.
Adams, was called in as a consultant when it
appeared that the Magdalenos were about to
demand that the project sfaff leave the éommu-
nity.,

Quesrioning revealed that the Indians
had dec1ded the INCAP program was 1ntended to
fatten their children so that they could be
sent to the United States and eaten. It was "a
fantdsy theme common to a large portion of the

~ Indian population iﬁ Guatemala,* according to
Adams (1955). There are popular tdles of how
Americans or Russians eat =~hildren, and parents
commonly threaten unruly offspring with that

fate. The idea of being devoured is, in any
’cgse, deeply ingrained ig the cultural heritage
of many villages, and the details of the testing °
program only served to raise the specter of
cannibalism.* The feeding, weighing, measuring,

*The idea that whites or Europeans are
cannibalistic is also common among South American
Indians, which suggests that the fear may date
back to the cruelties of the conquest and
colonization. The anthropologist Johannes
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and blood-sdmpling were seen by the parents

as clear evidence of a grisly plot to export
their children for foreign tables. Why else

would total strangers waﬁt to fatten their
' children?

?

N -

. The blood sampling associated with thé
examiﬁations caused more acute anxiety than
anything else about the project. The field
team, full of scientific concepts about the
composition of blood, interpreted the Indian
attitude as primitive ignoraﬁce of modemmn
medicine. In fact, it was part of a coherent

“system of traditional beliefs about blood and
its functions in the human body. .

Forlthe Westerner, a cut orApunctdre
wound is unimportant; an event to be forgotten

as soon -as the injury has healed. For«%he

Guatemalan Indian, "a cut is a serious matter.

As he understands the functioning of the
human body, blood does not come back into the

@

system once it has been lost. If blood is

-
il -

Wilbert was met with suspicion and fear when
he began his field work among the Warao, a
fishing tribe of the Orinoco Delta, Venezuela.

Suspicion persisted until the Indians had con- -

vinced themselves that he was not a 'cannibal
(Wilbert 1970, personal communication).
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lost, it is lost for good, and the individual
is permanently weaker...blood is conceived °
asﬁnon—regenerativeh (Adams 1955:446).

The villagers found .it inconceivable
that the physicians lacked such rudimentary
knowledge. The doctors' reckless sampling
‘was proof of their incompetence; the villagers

o

simply could not understand why
doctors who claimed to know how to
make people well went around in-
tentionally taking the blood of
little children, thus making them
weaker. Weakness made one more
susceptible to illness, so that
blood~taking was the reverse of
what doctors should be doing
(Adams 1955:447).

The child-fatteners, it seemed, weren't
’ -

even efficient at their trade.

INCAP handled the impasse well. The
agency did not attempt to eradicate the local
beliefs; instead, it attempted to dissociate
the belief from the project. One of the in-
fluential men of the village was casually |

_invited to v151t the INCAP heaaquarters in the
city, where he was taken on a tour of the
laboratories and given a convincing explanation
of nutritional techriology. The issue of blood-

taking was dealt with in similar fashion. The
medical team immediately cut down the frequency

of sampling; it also explained the process to

' <




the Indians in terms of traditional ideas

about blood.

» Since blood was considered a
measure of weakness or strength,
and since weakness or strength
predisposed a person to be sick or
well, it would follow that blood
could also be a measure of whether
i a person was sick or well. Accord-
- ingly, the social worker began to
explain the necessity for taking
blood samples in terms of finding
out whether the blood was sick or )
well. If a person had sick blood,
|
\

J]

he needed curing; if he had well
blood, this was also important to
know (Adams 1955:448).

Middle American Indian culture is rich_
in ideas about blood. As Adams and Rubel
(1967:334) -ave written,

. Blood plays a central part in
health and illness. A person's
condltlon is often expressed in
ten@s of whether his blood is
strong or. weak, hot or cold.  In
Yucatan blood may be weakened by
evil winds; elsewhere it may be .

. chilled-. ’

Even psycholodical ailments like susto
(frlght) are believed to be susceptlble to
properties of the blood. Strong blood will
help throw off susto, but it may also make a
person hard to live with. Blood can_ fluctuate

in quality, depending on outside influences: a
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man working Egé perspiring heavily in the
fields is said to have stroﬁg blood. A preg-
nant or menstruating Woman also has very
strong blood; .so does a person who_wants
something very badly. The phases of the moon
affect the blood and body, strengthening them
when the moon is full, weakening them when it
is new {Adams 1952:15-16).

In rural Mexico, official imedical work-
ers of such organizations as INI and CNEP (the
National Commission for the Eradication of
. Malaria) have all had prcblems with blood

sampling, not only among Indians but also
among mestizos. Mestizos often resist blood
tests because they fear that the “blood might
be used for witchcraft; any body substance--
blood,. hair clippings, fingernail parings, .
saliva-~can be used against its owner by a
witch. The belief is essentially an 0ld .
viorld tradition, but many Indians acculturated
to mestizo or Ladino ideology have incorpo}atéd
it in their scheme.of thought. T
Blood has another significance in the
Tzeltal Maya community of 'Tzo'ontahal, Chiapas.
Rather than containing the soul or spirit, it
-communicates the body's state of health. It
" is believed that the blood passes from the _

heart and "talks at the joints:" conveying to
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a skilled curer the condition and needs of the -
heart (J. Nash 1967:134). There is a‘complex
curing process in which the curer "pulses' the
pgtient: feels his pulse prelimirary to making
a diagnosis and devising a cure. The curer -
"listens to what the blood wan.s"; he "hears"
and “"sees" what is in the blood and what the
blood is requesting. Once the blood has told
him about the éickness, he can draw out the
evil by bleeding the patient, a process that
Both confirms the initial diagnosis and prevents
_re-entry of the disease.

Bloodletting is common also among the
chimanes (shamans) of Todos Santos Cuchumatan,
a Mam-speaking csmmunity in northwest Guatemala
(Oakes 1951:183).

7 Practices and bediefs connected with
blood‘can often be traced to pre-Hispanic times.
Bloodletting in the Maya area dates back at
least to the sixteenth ceﬂtu;y,'wheh Bishop
Diego de Landa (1941) reported that in Yucatan
"the sorcerers and physicians cured by meéns of
bleeding at the part afflicted.” 1In pfe-
conq&est times, blood offerings were of great
importance, and Sahagun (1951) and other
chroniclers of the periog immediately after the
conquest wrote that Aztecs and other Indians

periodically drew blood from their own‘earlobes,
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tongues, and even genitals during sacrificial
rituals. If blood was conceived as non-
regenerative, a persor whn gave his blood to
the godé was offering an.irreplaceable part
of himself to strengthen the deities who
watched over his well-being. Blood sacrifices
are seen today in agricultural rituals in
“which chicken blood is mixed with copal.

Current beliefs about blood may have
great .antiquity, but they are not eternally
fixed, under presenticonditions-of acculturation
and "change. The case of San Lucas Toliman
(chapter 5) ghows how new beliefs become part -
“of the traditional ‘scheme. Lucefios are among
those who believe that blood™can be weak or

hstrong,'good or bad, scarce or abundant; de-’

pending on the parents’' blood. A man who is
sure he has_céngenitally scarce blood is not
likely to agree to having it depleted 5y
blood sampling. But ideas are changing in San
Lucas; it is no longer a traditional community.
Interviewers have determined that only a'‘
minority of Lucenos are still wholly convinced ce
that the condition of the blood is fixed at |
birth; other informants say that the naturetpf ‘
blood and body can be manipulated by varyirg
diet and patterns.bf_iiving. Some Indians |
have even lost the belief--widely distributed

in Guatemala--that Indians have stronger blood

-
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than Ladinos.

. How local beliefs are dealt with in the
course of preventive medical programs obviously
determines a great deal of the programs'
succesf, No preventive effort can afford to
proceeE as if the Indian viewpoini is of no
account. There have been instances, which
will be cited latér,'of vaccination and other
programs that were f01sted on the Indlans by
physical for"e. Coerc1on generarly 1s useless

(no one can make aﬁ Indlan take birth control
pills or use a brand-new, government-bU1lt

latrine), but even when it accomplishes some
short-term goal, it generates anger and dis-
trust that probably doom all subsequent medical
,1nnovat10n by outsiders to the community.

Some common-sense approaches are
suggested by the Indian belief e&stem itself.
In areas where hloodletting is ccmmon in
curing, there may be_less reeistance to blood
eampling than in communities like Magdalena,
where' blood loss is feared. The trouble is
that, traditionally, bloodletting is only done
when someone is ill or thinks he has been be-
witched and calls for the native qurer. -There
may be strong resistance to outsiders who try
to take blood from healthy children or adults.
There is still the p0551b111ty, however, that
the pulsing procedure of curers could be put to

401

$u,,




A

-his app¥roach to.tradition-béund pecple. In

. -
r ' *

-/ cllnlc/{ use. A medical doctor who "pulsed"-a

pat.. ent before beginning other tests might well
gain validity as a curer in the eyes of Indians
acéustomed to that sequence of techniques. It
is'possible that blood ;ampling could also be
explained as the modern doqtorls way of o -
Mlistening ‘to what:the blood wants"--checking
to make sure that the blood. is healthy and con-
‘tented. ' : R
The curer's role, though, is one that

the doctor cannot wholly f£ill, however tactful )

né

Arizoﬁa and New Mexico, some hospitals have
agcepted that Indian curers* must participate in
the healing process. When the amdns were .
.€xcluded, mady Indians continued to waste away
even after thef were clinically "cured.” The
indispensable psychological com@onen% was Jack-
“twg: the.hospital perhaps could remove the out-
ward symptoms, but the magical.cause--witchcraft‘
¢r supernatural punishment--had not béen i
neutralized. Only the shaman's art could do
that. - ' ) RN

There are other, very good arguments
for involving the traditional curer in modern

*

\medical programeé. For one thing, if outside

medical practitioners do anything that can be ,

1nterpreted as usurping the curer's tradltlonal

—
T
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social-psychological role, there is certain to

be resentment on the part of the curer--an
influential figure in the community-~-and by
other local people. To bring the shaman into
the practice of Western medicine wili never
be easy, and how 1t should be done depends on
the local setting and the rapport between
shaman and medical workers. Oné solutlon,
which has .worked well in India, is to train
shamans as para~medical personnel. In Mexico,
some rural doctors make shamans their allies:
they ask the shamans to give “power" to their

medicines and instruments by 1nvok1ng the super-=

naturals. . ’ i

<

FOOD AND CUSTOM

A nutritionally balanced diet is so
nearly synonymous with health in the minds of
Western, affluent people that it isshard to
grasp how llttle weight those ideas have in
Indian Guatemala. Food values in the U.S. are

a matter of vitamins, minerals, and proteins=-

. substances that are known to work in certain

ways in the human body to support health. In
the Guatemalan hlghlands where magic is the ‘
basis of most ideas about preventing d1sease,
foods have values of an entirely different

order. -
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The Indian diet itself is alien to

Western pgeconceptions. It consists of maize,
black beéns, small amounts of fresh fruit and
.vegetables, and coffee. It is monotonous fare,
but the highiénaers’ ancestors based a great

civilization on it. Chemical analyses of the .

diet have shown that it is nearer to being

adequate in nutrients than was once thought.
About 70 to 80 percent of the calories an
Indian consumes and 60 to 70 percent of the
" protein comes from the staple grain food,
maize. More fﬁan 80 percent of the calcium in
the diet also comes from maize, because it is
cooked with lime before being made into
tortillas.* A good deal of the protein intake
is from black beans; the main sourdé of vitamin
C is a variety.of green leaves and other
vegetables and fruits that are eaten regularly
but in small quantiti;s. Iron, vitamin A, and
some of the vitamin B complex come from the
yellow maize (Solien de Gonzalez and Béhar
1966:81-82).

The trouble is that the Indian's food is

*Portillas are a prime example of the virtues of
traditional food preparation methods. If not
~for the time-~honored practice of cooking corn
with lime for tortillas, the Indian diet would
be much lower in calcium' than it is.
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deficient in some eSsential nutrients: vitamin
A, vitamin C, and riboflavin. The study that
produced evidence of the nutritional defi~
ciencies in one Indian community also -showed
the diet to be adequate in calories, proteins,
calcium, iron, thiamin, and niacin (Flore's et
al. 1964:288). The adequacies, however, were
in terms of the family as a whole, not in terms
of the needs of children, pregnant women, and
others with special food requirements. There
is abundant evidence that children, especially
very young ones, do not fare as well on the
Indian diet as the adults do. The child
mortality rate in Guaéemala for the first month

of life is twice the rate in the United States,,

. In the period from one month of age to eleven
mont%s, the death rate increases to eight times
the U.S. rate, and among one—to—four-year—olds
it is twenty-seven times the U.S. rate {Pan
American Health Organization 1966: 38, 44). Th
newborn deaths are attributable largely to in-
adequate prenatal and obstetrical care:; also to
the mothers' poor diet. pDuring the second to
eleventh month, while children are getting
virtually nothing but their mothers' milk, in-

. fectious diseases (mainly respiratory and
diarrheal ailments) cause many of the deaths.
But after the first year--when many'children
are weaned from nursing--"nutritional defi-
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ciencies, acting synergistically with the in-
fectious diseases, ,account for the higher
mortality rate" (Solieh de Gonzalez and

Béhar 1966:80). Protein deficiency is prime
amoné‘theAdietary'cadses of deaths after age
one. . ‘ .

Nutritionisté say that infants should
get solid foods even during their early months
of life, because milk is deficient in iron
and some importént vitamins. Still, the all-"
milk diet of the nursing baby in Indian
Guatemala is far superior nutritionally to
what he will eat after he is weaned, High-—
protein foods suitable for feeding_ young
' children‘ére‘very scarce in the environment:
milk and other animal products are in short
supply and much too high-pciced to be bought -
regularly or in quantity by the Indians. Also,
facilities for transporting and preserving
animal producrs are very'limited if they exist
at all. If a family buys milk, it may very
well be conta%inated o% spoiled.* So toddlers

*Because the ;ndians‘ environment cannot now
provide adequate animal protein, very little
can be accomplished by trying to teach mothers
the benefits of a Western-style baby diet. To
indoctrinate women about the virtues of milk
and meat when ‘they have no way to get thiose
foods will not help children who need immediate
improvement in their diet if they are to

|
|
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typically are fed a lowJprbtgin, low-vitamin

:—of tortillas, bread (when available),

broth or bean juice, starchy cereals, and some-
H

times a little mashed fruit cc vegetable. They
are deprived of certain foods inm the family
diet~-~beans in particular--~that could give them
some additional protein. They do not get even
the little that the environment can provide in
the way of a balanced diet; they are lesé_well—
nourished than the other members of their fami-
lies. And they must make an abrupt switch

from mother 's milk to low-protein foods with ‘
littie or no milk. At the same time, they are

beginning to walk and are allowed to play with=-

out supervision in yards used as outdoor
latrines by humans and animals. They are
exposed to new sources of disease just at the

time when their diet decreases in quality.*

develop normally. Instead, scientific prin-
ciples of nutrition must be applied in terms

of what the environment has to offer; the
evidence is that non-perishable food supple-
ments, compounded of cheap plant proteins,
may be the answer (see section on "Food and
Custom: Some Solutions").

*If Indian children survive to the age of three
or four, they begin to eat what the adults do
and are better-nourished. By that time, how-
ever, their development has been retarded at

a crucial stage by nutritional deficiencies,

in combiration with recurrent illnesses. Al-
though the growth rate after the third or
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Child care differs, of course, from one
cal group to another, depending a good deal
on the extent of acculturation. Traditional

Indians commonly nurse children for at least
eighteen months; often for three or four years.
Ladino mothers, however, sometimes begin wean- -
ing when the child is only six to eight months
old. Early weaning may not be detrimental to
the child, and it may even be good for the

mother--if the child can be adequately nourished -

otherwise. Unfortunately, among Indians and
lower-class Ladinos, parents usually are not
econor.ically or educationally equipped to pro-
vide either essential substitutes for mother's
milk or minimally adequate hygienic conditions
for preparing them. The problem is particularly
acute in Latin American cities, where Indian .
and lower-~class, non-Indian migrants tend to
imitate urban mothers' early weaning and bottle
feeding (Solien de Gonzé}ez and Béhar 1966).
A2culturation and changes in traditional
practices can create additional nutritional
problems. The dilemma was neatly Stated by

fourth year accelerates to nearly the U.S. or
European level, Indian.children remain two or
three years behind those standards because of
early stunting. An especially disturbing fact
is that physical growth is not the only kind
that is stunted; severe malnutrition also
causes varying degrees of mental retardation.

-~
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anthropologist George M. Foster:

.

Primitive and peasant peoples have
- learned with surprising frequency
to exploit their -environment to-
obtain a relatively balanced diet
...chile peppers offer the Vitamin
C that other peoples obtain from
citrus fruits. Herbs, generally
used as seasoning rather than as
food itself, have been found to
play an important role in bringing
daily vitamin intake up to at -least
minimum recommended standards. But
when ,the subsistence farmer in
Mexico, and in other countries as
well; changes to wage labor or grows
a cash crop, his wife must learn
to think of meals in terms of a
market and of the-allocation of’
limited funds to alternate food
. choices. Her dietary food wisdom,
built up over many generations, is
of limited value in the new setting.
N Somehow, through education and ex-
perience, she must relearn the
principles of a balanced diet, this
time in terms. of family budget
rather than environment; and until
—;—she_learns these principles, she
4% and her family; will probably eat
~ -less well than their forerunners
' did (Foster 1958:12).

Foster's point about’ the ingeniousness

of traditional exploitation of the environment
is not romanticism. The conservatism of Indi-
~ ans about any changes' in their gating habits
. has more than once protected them against ill-
reasoned schemes to improve their lot. In the
Mezquital Valley in central Mexico, there was .
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an attempt to get workers on a government pro-

ject to begin drinking milk instead of their
native pu lgue, the fermented juice of the agave
cactus. The workers stuck to their “pulque, -
insisting that the milk gave them indigestion. -
It might be assumed that they were reluctant

to give up the slightly intoxicating effects

of their native drink, which their ancestors
had used in pre-Hispanic times and considered
'sacred; (Milk, of course, came in with the
Spaniards.) . But science supported the workers:
laboratory analysis proved that pulque was
high in vitamin C. To substitute milk for the
drink Of the ancients would have created a )
vitamin deficiency more damaging than the low
protein intake that the milk was supposed to
remedy (Aguirre Beltran 1955:59).

For a multitude of reasons,‘hablt and

the resources of the local environment must

be taken into account ﬁy anyone who intends

to, improve Indian nutrition. There has been

2 good deal of naive enthu51asm for head-on
efforts to persuade traditional people to add ;
milk, meat, and other foods to their customary
diet. By Western reasoning, the'thing to do
has been to gather the women of a community
together for cooking classes and nutrition o
discussion groups, where they can supposedly
be taught the need for unfamiliar foods and

-
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given a taste for them. It is an approach that

‘assumes the Western ideas will fill a vacuum; ‘
that the Indians, because they don't know what
any ideas about it at all. But they do. They
have more than ideas; they. have a complex sys-
tem of beliefs about the properties of foods,
and they have faigh in their own traditions to
protect them from sickness and harm. They

feel safer with the familiar, and they have.
their own opinions about what constitutes a
proper”meai and what sits well on the stomach.
The sophisticated. innovator will not try to
change local eating patterns until he thoroughly
understands existing food preferences and the
reasoning behind them. He may have to spend
months in friendly discussion before people
trust him enough even to discuss such things
openly. He must recognize that even if the
Indians can be made to recognize the dietary
value of an innovation in food, it may conflict
hopelessly with religious prohibitions. The
MAya of Cham&lq, Mexico, for example, raise
sheep and use their wool and dung, but do not
2at tﬁem. They believe that the sheep is the
companion animal of San Juan (St. John), the
mythical ancestor and patron deitylof the com-
" munity. The belief is a mixture of ancient
Maya and sixteenth-century Spanish Catholic

oan
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ideas, but it is embedded in time beyond memory,
and the improver who sudgests slaughtering and
eating sheep is speaking sacrilege. One won-
ders how Indians in various parts of the world
tical" suggestions of that kind in the past.
At best, the local people probably dismissed
the foreigners as uncivilized folk who didn't
know the simplest precepts of a decent life.
At worst, they may well have considered tHem
some sort of near-cannibal heretics. Surely
no sensiEle person would let his life be in-

fluenced by the notions.of such ill-taught v
beings. -
. Simply to give tradition-bound people

the foods that are supposed to improve their

diet is not the answer either. Even if the

food is used, it may be in ways undreamed-of

by the givers. After World War II, the United
Naticns Food and Rehabilitation Agency (UNFRA)
delivered thousands of pounds of American-made
powderecd milk to Yugoslavia. ‘An American
journalist who was invited by UNFRA to observe
its efforts in Yugoslavia returned an indignant
report that local Communist authorities were )
feeding the milk to pigs, not to badly-nourished
peasant children. American readers®of the re-
port were shocked, the political overtones were

explosive, and an investigation was made, It
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" the foreign milik.

turned out that, the Communist authorities had

simply distributed the milk bé the peasants.
UNFRA's assumption had been that existing con-

ditions of acute food shortage and malnutrition

woulds induce theopeasants to recognize the valu

of the powdered milk and develop a taste for
it. But the local people's customary diet had
never in history included milk: and they had
no idea how the powdered form might be used

as human food. In prewar years; before most
of the cattle were destroyed durlng battle,
cow's and goat's milk had always been fed to
baby pigs to make them grow better. Now there
was only the powdered milk or. hand, but the

peasants saw its possibilities in their own

1

way. They did the familiar and, in their view,

responsible thing. They had only one cash
product-~the pigs--and to the pigs they" fed

Animal's milk not only is not seen as
suitable human food in large areas of the
world; in soﬁé places it is considered very
dangerous. Before the Spanish Cohquest,‘the
New World had none of the milk-producing do-
mestic animals of the 01& World. Cattle, goats
sheep, and burros were inEroduced=py'the Span-
iards, but to this day even the Indians who
own such animals use their milk only sporadi-
cally. Milk was not part of the ancestral diet
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. %Ld there are certain taboos against it based
on: religion. In the Departaent of Solola, near
Lake Atitlan in highland Guatemald, growing
children are allowel to eat anything except

*

milk from animals. Cow's, burro's, and doat's
milk are all equally prohibited. The people,
of Solola believe that when a child grows-old,
dies, and goes to meet his Creator, he will
appear in the form of'the animal whose milk he
érank Only mother's mllk can be safely con-
sumed, if the child i$ not to enter the after-
world as a hoofed quadruped (Instituto Indi-
genista Nacional 1968:102). A Peace Gorps
Violunteer, however, misunderstood the meaning
of the milk taboo entirely. He reported that
in Solola milk is regarded by many people as

a kind of medicine, to be used as a last resort
when a child is visibly ill and undernourished,
but not routinely as a preventive measure.

‘ The Solola attitude toward:.milk may well
be‘related to pre-Hispanic concepts about man's .
relation to anlmals But exberience with
impure milk is reason enough for its rejectlon
in other areas. Small children fed unsanitary,
improperly stored milk develop severe diarrhea,
and the usual Indian interpretation is that
the milk itself is the cause. The idea that
the mllk may be bacterlally 1nrectpd does not

arise because the people lack the concept of

-
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’ \ infection ‘in that sense.

' Indian parents are always sensitive to
their children's reactions to food. Among tHe

highland Maya, children's likes and dislikes

are usually respected. A child will not be
forced to eat eggs if he dislikes them, and: if
he-ever gets an upset stomach after eating;
eggs,.he will not be given them later. The
mother, hOWever, will continue tp offer eggs

to her other chlldren. .

v

Unfortunately, thé parents' alertness

against “the children in certain ways, connected
with. local beliefs about foods and the genesis
of disease. If a child is ill, local logic
ictates that he must be protected from further
arm by taking out of his diet any foods he
ay dislike. The deleted foods mé§ be. the
ery ones he needs for strength and recpvery.
For example: “ '

"It has been noted time and again
that the child with kwashiorkor¥*
may be deliberately deprived of
meat, milk or eggs and instead .
given foods containing almost no

to chlldren s varying food tolerances may work
|
protein. Undetr these circumstances |

*Kwashiorkér .is a protein-deficiency disease |
that occurs in poverty areas of the world. Its *
visible signs are mottled deplgmentatlon in the
skin {especially noticeable in dark-skinned
people), body swelling, and a reddish or bleact

4
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- . death is inevitable except in thé
rare case when the child is hospi=
¢  “talized in time and given the nec-

- essary proteln—contalnlng foods.

’ The problem is further complicated

by folk concepts of medical treat-

ment . Purgatlves are a popular
remedy for any kind ‘of diarrhoea;
théy are apt to be administered to

. the leld with acute kwashiorkor

because the parents ‘believe this
* to bethe correct treatment. ‘for
his diarrhoea. Since kwashiorkox
may be prec1p1tated by the added
protein loss from diarrhoea of
infectious origin, it 1stpart1cu-

. larly tragic that such a child is
not ‘only deprived of animal protein
but.also frequently given ‘strong
purgat1Ves which accentuate the
diarrhoea and the consequent pro- ,

. tein loss (Solien and Scrlmshaw v,
1957:100).

) Solien and Scrimshaw alsg note that
Ihdians often consider diarrhea, along with
vomiting, irritability, and ‘so forth, symptoms \\
of intestinal worms. In that case;'zﬁdian’
mothers withhold certain protein foods, because
they are thought to "stlmulate the worms.

Meat and milk -are considered espec1a11y danger-
ous because they Cause the worms. to "rise" or

become active. Purgatives are a common treat~

ed look to the hair. Internally, there is
acute liver damage and fibrosis. If the ‘dis-
ease goes untreated, the liver ceases to func-
tion at all; the death rate for advanced cases

is about 80 percent. At an zarly stage, in-
creased protein intake can save life.

- ’
'
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__Nment for worms:; in fact, it is a nearly-univer-

sal practice to give newborn babies a laxative--

usually oil mixed with herbs—--to purge them
and protect them againsttwormé. some groups.
(beiigve that children can be born with worms
and will die if they are not expelled imme-
diately after birth. when children are older,
howevever, the presence of parasites may be
considered usual--even normal--and mother;
take‘care to avoid feeding anything that mlght
upset them. If there are symptoms that the
worms have become "actlve," mothers w1ll ad-
mlnlstér‘natlve remedles to expell them or to
return them to a dormant state (Solien de
Gonzalez and Behar 1966:86-87; Whetten
1961:226). Health workers may even meet-
mothers who feecl strongly that their children
should not be rid of worms. The argument is
that the children need their worms; they are
their life force, making them continually
hungry and giving them the desire to eat and
grow.

]
HOT VERSUS COLD

Among the multitude of beliefs .about
foods, the question of "hot™ and "cold" is
'%robably the most confusing and illogical to
" non-Indians. It is also extremely important

A J
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to Indians and, because it 1e central to much
of their thinking about-eating, illness, and
pregnancy, it is an issue the outside community
worker cannot afford to ignore.

As previous chapters have explalned, R
things are classified as "hot" or "cold" with-
out any consistent reference to their tempera-
ture, spiciness, or blandness. The system
probably comes mostly from the Hippocratic
concept of humors, which was introduced into
the New World by Eurepeans in the early colonial
period. It-is possible also that the Hippo-
cratic ideas were Superiﬁbosed on a similar
indigenous system (Adams and Rubel 1967:342).
The balance of opposites was always important
in Middle American ideology; it was expressed
in juxtapositions like night and day, sky and

.earth, life anda death, male and female, and so

forth.

Balance is the central issue in the
present system; the belief is that no one should
stay for too long 'in either a "hot" or a "cold"
state, To be healthy, one must maintain an
equilibBrium between the two extremes, (Adams and
Rubel 1967:335). That si ckness can be caused by
eating too many cold or hot things is a common

\

belief in Middle America. In some,areas, light-

colored foods and liquids are conceived to be
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cold, dark-colq;ed ones to bg hpt. Aﬂfelated

e e - tm—— =

idea is that,only lighf-colored foods and drinks .
should be consumed in the middle of the day.

The rule is compliceted by certain opinions
about chickens: in one place chicken meat will
be a proper meal to eat at noon because it is
light-colored and "cold." Elsewhere chicken
is categorized as. hot and avoided as a midday
food. In some parts of highland Guatemala,
chicken is considered categofically hot, but
pork is cold (Whetten 1961:226). In some
. places, all végetables'are cold. <Coffee and
‘chile are génerally considered hot.

The categories 'shift under certain cir-
cumstances. In Chinautla, just outside
Guatemala City, milk is cold if the milking was
done in the afternoon, warm if milking was done
in the morning. Afternoon milk, which is be-
lieved to be weak and low in cream, is supposed
to be useless for anything but cheese-making.
Morning milk is the best for selling because it
is "warm" (Reina 1966:191).

Sometimes people get around the fixed
conditions of hot and cold by diéguising a food
or blending it with its opposite. Chicken can
‘be covered with tomato sauce; mnilk can be mixed
with chocol@te.‘ Indians have sometimes tried
to "cool" chemjical fertilizers, which tﬁey

believe are very hot, by adding "cold" cattle
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manure. _The cooled fertilizer is considered

=gsafeér~for—thecrops-

" Keeping a balance is especially im-,
portant for pregnant women, old or sick pecple,

E

and babies or qhildren:

Some foods may be proscriped either
because they cause indigestion or
because they make the body "cold,”
a condition which is considered
highly dangerous for any delicate
person, including pregnant women,
the elderly, the sick and the very
young., A pregnant womgn 1is also
directed to consume large quantities
of corn-meal gruel (atol), beer,

_sweet wine and eggs. The reasons

'~ given for consuming these items are
sometimes stated in terms of the
growth of the unborn child, but
more often are simply magical pre-
scriptions aimed toward "warming'.
the mother's body. The eating of
eggs appears also to have 'a magical
basis, the egg being considered a |
kind of fertility symbol, although -
this is not universally expressed N l
even by those who feel they should |
eat them (Solien de-Gonzalez and N
Behar 1966:85). |

To suggest a new pattern of eating w1thx
out first ascertaining the local hot-cold
classification system is likely to bring the \ |
nutritionist up against strong resistance. If \
he unwittingly pruposes incompatible or "un- \
balanced" combinations, or ones that are
traditionally wrong for a particular ége or |
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state of health, he w1ll offend local sensi-

. Kot S o _ N0 et oo oo
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FOOD AND CUSTOM: SOME - SOLUTIONS

L////////// By now it' should be clear that the
|

obstacles to imprcving Indian nutrition are
formidable. Even in societies accustomed to
rapid social change, eating habits are among
the most- ¢ servative sectors-of culture. Con-
servatism is all the ‘more intense in.éocieties
that value traditional behavior, in which the
ancestral diet is interwoven with ideas about .
the supernatural and about the relatlonshlp
between man’ ‘and nature.  In Guatemala, the
strict limitations of a poverty-stricken en-
vironment are compounded by fixed food beliefs
and customs to frustrate all but the most care-
fully-devised nutritional improvement scﬂemes.
Aguirre Beltran (1955:72-75) has proposed
a program for introducing dietary change. Among

other things he advises that native foods be re-
evaluated to make certain where the deficiencies
lie and in what wéys the present dietpand food
preparation methods are good. He cautiopns
against prejudicial attitudes toward supposedly
"inferior" Indidn foods: tortillas may be
traditional, but (as was mentioned above) the

way they are prepared makes them richer in
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calcium than any bther food made from corn.

Agulrre Beltran “also advocates 1ncrea51ng "the

amount of existing foods available for con-
sumption, but that implies vety far--reaching
agricultural and livestock improvement pro-
grams. Indians do raise a very few pigs and
chickens, for example, but they are usually
sold to Drlng in a little cash income. Grain
'foods that could be fed to llvestodk are badly
peeded for human consumption, which precludes
raising many animals at one time. So the
supply of @eat( milk, and eggs remains 16&.

and the price stays high. The Indians cannot

afford to buy such expensive products regulariyf

even if they were available in quantity. To,
push the use of those foods is unrealistic,
however valuable they may be for nutrition.

' Furthermore, as has been explained,

most traditional communities have very definite’

ideas about the value of animal products and
their appropriate uses. Solien and Scrimshaw
(1957:102), among others, emphasize that it is
extremely difficult in any cas€ to persuade a‘
primitive or peasant community that illness can
be preven.ed by eating certain foods in a
certain balance. In fact, given the power and
persistence of traditional patterns of thought
about foods, Solien and Scrimshaw suggest that

it is often better "to iptroduce a new food
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about which there are no prejudices" than to

€ggs. ,
What, then, are the hopeful indications

for future nutrition programs? For one thing,
attitudes do change, although Verx, very
slowly. A direct attack on deeply-rooted
beliefs is useless=--it is likely to strenéthen
rather than eliminate them=-~but in the Indian
communities that are undergoing acculturation
and ladinoization, change is already visible.

. In the transitional comunity of San Lucas

Toliman, &s an earlier ghaptér ment ioned, the
Indians havé coﬁé to feel that the lack of
meat, milk, and'eggs in their diet is a draw-
back. They think now that the Ladino popu-
lation gets a better diet and that it con-
tributes to their superior health.

Until attitudes and customs change on
a wider scale, however, there are cheering
developments in nawly-devised high-protein
food supplements. One of the supplements is
Incaparina, named after the agency that
developed it--the Instituto de Nutricidn de
Centro America y Panama(INCAP)--and after the

_Spanish word for flour, harina. Its advantages
.are several. It is cheap, it is made from

locally-available materials, and it is produced
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in.the form-of flour to coincide with the

traditional taste for atole, a beverage made of

various kinds of flour mixed with water. It
contains maize flour (29 percent), sorghum
flour (29 percent), cottonseed flour (38 per-
cent), torula yeast (3 percent), calcium car-
bonate (1 percent), and vitamin A. It is 27.5
percent protein, of biological value for
humans. Its cost to the public when made into
atole was figured at approximately one penny

per glass.

. In 1963 and 1966, Incaparina reportedly -

was well-known and commerc1ally successful

' {Béhar 1963:388; Solien dé Gonzalez and Béhar
1966:91): More and more was being sold, and

it was being used “not only as an atole but alsc
for the enrichment of soups, cookies and many
other dishes calling for the use of a flour"
(Behar 1963).

‘ . Behar's report indicates that Incaparina
was being used in some rather sophisticaﬁgd
ways, wﬁich gives a clue that perhaps it was
not being used as widely as hoped in the Indian
' highlands, where it was needed most desperately.
Even at a penny a glass, Incaparina is too
expensive to be widely adopted among.Indian
families. It is true that by‘l969, Incaparina

was accepted--but by the rising urban middle

-
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class and by Ladlno families in rural areas.

. Except for regional pockets where there were_ '

nutrition projects specifically for In@1ans,
INCAP's valuable protein'supplement was a
rarity, rather than thelrule, for the Indian
population. The general situation probably
was accurately reflected by a Peace Corps
Volunteer's 1968 report: he wrote that Indians

in his area regarded Incaparina as a medicinal

“"substance, to be used when a child was serious-

ly ill but not as a regular nutriment.

Still, Incaparina holds some promise
for Indlan communltles. Because 1t resembles
locally-popular flours and can be used in
familiar dishes, it might be easier to persuade
Indians to use it than to use wholly-unfamiliaz:
protein supplements like fish flour.* Various
other food supplements are also being tested
in the U.S. and elsewhere, and without proper
evaluation it is hard to predict what might
catch on in the highlands.** The way in which

*Prepared from ground fish and dried to a pow-

der, it is said to be tasteless and odorless.
It is designed to be mixed with low-protein
foods like rice and cereals, which are the
mainstay of meals in less-affluent communities
of the world.

**2 woman with four years' experience as a
community development worker in Chimaltenango,
highland Guatemala, offered same interesting
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~__.into the community is certainly one thing that —

)

Incaparina or another supplement is introduced

will determine its success. If it is pre-
_sented to the people with understanding of
their cultural biases, with respect for their
traditions, and with sensitive awareness of
their reactions; if its possibilities are ex-
plained and demonstratéd in terms that they

can connect with their lives; if it appeals to
their tastes, then it may become a. part of
their daily food. But no supplement, and no
amount of education, will work as it should if =~ ~
it requires the Indians to spend money that

"they do not Havel -If newly-developed food
supplements cannot be offered to the local

people at a cost within their means, then per~

. haps it is wiser to investigate indigenous

observations about making new foods appeal to
Indians. She said that Incaparina might have
been more popular had it not been presented in
a form reminislcent of traditional food. Had.
it been offered as a prestige or novelty product--
as cookies, crackers, or even teething biscuits
for babies--it would have had status value for
the Indians. She noted also that Indians like
sweets and whenever they have a centavo will
give it to their children to buy candy from
local vendors. Prepared as a confection, she
thought, Incaparina would have been more
appealing. Her remarks, .however, probably
apply mostly to transitional communities where
people are anxious to associate themselves with
Ladino norms of behavior and consumption.

426




’\

possrb111ttes for 1mprovrng the diet that would —

requlre no cash outlay. “In that “event, Agulrre
Beltran's' advice to re-evaluate traditional

foods is sound; so is his suggestion to rein-

_kroduce familiar\crops and foods that have for

"various reasons disappeared from the environment.

PRENATAL AND MATERNAL CARE
e

It is obvious that if children are to
develop normally, they must get a good start
Qrenatally Mothers must be properly nourished
d ring pregnancy and afterward, during lactation;

Lthey must be checked during their pregnancy. to
" be s re that they are in sound health and there
' are no abnormalltles that can affect the fetus,

and they must deliver under sanitary conditions,
with medital help at hand or on call in case the
delivery goes badly. The infant mortality rates
cited in the preceding section on nutrition give
some idea of the gap between those ideal con-
ditions and tﬂe ones under which Guatemalan
Indian babies actqally come into the world.
Typically, Indian hpthers are never examined by
a medical doctor dufing their pregnancies; ’
their diet during and after pregnancy is
deficient; no one is oh\hand during deliveries
except a midwife; expert medical personnel are

not summoned until emergencies have become
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— —critical, and sometimes not then; and the
=—=— mothers refuse-to enter hospitals. even when

T

they are obviously very ill. Besides that,
it is common for women to bear eiéht or ten
children before they are thirty, with the
natural consequences for maternal and infant
health.

The health worker's task in dealing
with mothers is delicate. For One thing, the )
majority. of Indian women dq not speak Spanish.

. They speak only the lengua indigena, the

native Indian language of their particuiar
region. A few speak a little Spanish, but it
is unIikglf that they will feel at ease dis-
cussing intimate matters with an outsjder in a -~
language they hardly know. Medical and social
workers who do not know the local language
probably will be able to treat only those

women who are progressive, curious, or desperate
enough to come to them, and communication will

be minimal. Woods is right when he > says o,
(chapter 5) that the problem with outsmde ‘
medical personnel is too often that they lack

the skills or the inclination to instill in ‘
their patients the proper psychological con- i
fidence and intimacy. "Outside” means, of |
course, not only international development

- personnel but also non-Indian nationals, who -

are equally foreign to the_ local ‘community. |
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Even language fluency is not guaranteed

k)

~te smooth the way ‘for simple, straightforward,
Western-style doctor-patient relationships-.

For one thing, Indian wé;en are uiolently em-~ ‘
barrassed at the idea of abpearing‘without ‘.
clothing before a. strange male, doctor or no
doctor. They find it absdlutely incredible

that the doctor expects them to allow him to
perform a pelvic examination. A decent woman's
gudor‘(modesty or virtue) would never permit

such a thing, and her community, from which

she has léarned her sense of propriety, would

be shocked. 1In many parts of highland
. Guatemala, prenatal examinations by male

medical, personnel simply cannot be done under
any circumstances.

&

It would be best if all community work-
, ers in maternal health care proqrams'were
female. But women doctors are in short supply.
So female nurses and social workers are
essential to rural medical projects, because

they can act as intermegiaries between deetor

N

and patient. Mothers are more willing to

discuss with them problems that arise during

: pregnancy, and the female workers can explain
a male doctor'é instructions to the patients. ’
Within traditional social restrictions, it is

,1?,possible'for female personnel to develop rapport
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with Indian mothers, within the clinical

r setfing and in follow-up viéi;g‘to their
homes. \

No one should assume, though, that any
outsider will easily be accepted into Indian

. homes when birth is taking place. Young, un-
married Indian girls traditionally are not
al;owed to witness births, ‘and from the local
point of view, young single nurses generally
come under the same category. "A sehorita
shouldn't see such things," the family wifl say
as they bar the doorwgy. One Peéce Corps
Volunteer nurse in the central highlands
reported in evident frustration that tigf and

' 'again she was not permitted to use her skills
“to assist in deliveries; in fact; she was often
excluded when the time of birth drew near. On
one ocdasion, as she sat with a midwife Beside -
a woman in labor, the husband asked her to
leave. His wife, he explained, thought the
nurse was giving her the_ evil eye.

Besides that, Indians respect age, .
whiéh to them implies knowlédge and wisdom.
Peace Corps Volunﬁeefs'}jouth tends to work
against easy acceptance. And if’the Volunteer
is an unimarried woman, her patients find it
easy to ignpre her suggestions: what does she t

know about pregnancy or taking caré of babies?

‘Being an outsider may help her in that situation,
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because it may partially absolve her from the
expectation of personal experience. Also,;out—
siders are usually treated with deference, and .
so her professional authority may‘be reinforced.
. But there are all kinds of possibilit%es. Be-
hind her back, the women of the community may
.'say that the outsider's knowledge may wofk<for‘
her and her people, but what has it to do with
Indians? What does she know of Indian ways?
Of course, if she demonstrates a knowleage of
local customs and beliefs;\her "fcreign" ideas
may be less easily dismissed.

Beliefs about the proper foods for
pregnant women have been touched upon in the
preceding section on nutrition. Much more
should be said, because custom often interferes
in specific ways with good prenatal nutrition.
The prohibitions differ from community‘to
community, of course. In El Palmar, for examble,$
pregnant women are supposed to avoid milk, not
only because it will "cool" their bodies but
because it causes excessive urination (Saler
19§Q:63j. The expectant mother must drink

‘special chpcolate concoctions £

strehgth, and
she must néwer eat anything that is\distasteful
\to herdbecaﬁie.it is likely to inddce .an

abortion (Saler, Ibid.). In So
woman cannot eat any type of/citrus fruit
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cessively after birth. She cannot eat mangos .
lest the baby be born with a twisted mouth.

If she eats sunza-—-a local fruit——her child
w1ll suffer from an illness that causes scales
on the body. But whenever she has the desire
for a particular funod she must satisfy it:

otherwise the baby will be born desiring e&ery—

|
1
|
thing: he will go around with his mouth open
(Instdtuto Indigenista Nacional 1968:102).

All cultures have folk beliefs about
food during pregnancy; in the U.S., women are
eﬁpectéd to have prenatal cravings for
peculiar food combinations. The point to re-

~.
““member is that in traditional cultures the

valldtt;-ef such beliefs is not questloned and
they are taken' very seriously by mothers who

want healthy, normal children. It is ab- -
solutely essential that health workers . .
familiarize themselves with local fooé tra-
ditions before suggesting additions.to pre-

natal or postnatal diet. Sensitivity to

beliefs and tabo?s will protect outsiders from

. making the grievous error of trying to impose

expectant mother rp Solcla to eat plenty of
oranges, for examp%e, could be taken as an

|
their ideas as a blanket solution. To urge an 1
insult: what mother would want her child to be

a slcbberer? Or it mlght be taken as another

evidence of the out51der s 1gnorance of proper
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prenatal precautions.

_But once having accepted that it is

useless to try to force Western ways on Indian -

women, how cap medical workers accomplish any-
thing construc%lve in the way of changeé '
Probably the best course--once the customs of
a particular community are understood--is to
try approaches that weld together traditional
and modern beliefs. In El Palmar, for example,
where pregnant women are supposed to drink
quantities of atole, there is an ideal oppor-
tunity to persuade them that the gruel can be
even more ‘beneficial if it is mixed with
Incaparina. Possibly Incaparina could also
become oﬁe of the special substances that
preénant women are supposed to consume, or
could be added to the traditional chocolate

drinks.

Indian women's attitude toward hospitals
creates some of the most frustrating and dis-
tressing‘situations that the medical workef\
faces. When birth is approaching, it is the
native midwife, not the trained nurse or
doctor, who is called in to attend. It is
agonizing to wait while a woman suffers through
hours“of a difficult labor, only to be called
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in when there is no hope for the chiid or

when the mother is hemorrhaging heavily. Mid-
wives--who, in general, are capable and deal
successfully with even some kinds of difficult
deliveries--often will not call in outside
medical help until the case is very critical.*
When the nurse is finally called, her accept-
ance by the community is likely to hinge upon

the outcome of that one difficult delivery?§wm@ﬁ§
ishan unjust state of affairs, partly because

the nurse may be powerless to resolve com§3§4§§§ﬁ§

$
‘e W

plications that local facilities simply cannot
handle, but it is reality.
One Peace Corps Volunteer nurse in the ?gg¢%

highlands was summoned to a home wHere she

Sac
N
b.“‘v "\M.:.:.

found a woman Kneeling in labor: in the-. v
customary fashion, the midwi'e was in front o%%%?ﬁz
the mother and the husband in back. Delivery h l
in a kneeling position has significant ad-
vantages, one of them being that gravity works
with labor'to expel the child, but in that
particular case it was unsuitable, and the nursé,
with difficulty, managed to get the woman into
her bed. There the baby was delivered, alive,

*There is evidence, however, that more and more
traditional midwives are willing to refer
patients with complications to a hospital or
clinic with the facilities to handle them.
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‘but the mother retained the placenta. She

began hemorrhaging badly, and the nurse urged

" that she go to the hospital. For six hours,

while the woman lost quantities of blood, the
Volunteer tried.to convince the relatives that
hospitalization was essential. Finally the
relatives consented, and the méther survived,
Had she died; community reaction could have
been counted upon to force the nurse to leave.
At the very least, the Indian community would
have been confirmed in its conviction that 3
people go to the hospital only to die.

It is very likely that some of the local
people, if not all, felt that the placenta
would never have been retained if the woman
had not been moved to her bed instead of bear-
ing her child in the usual way. The husband,
in f;ét, claimed that aires (malevolent spirits
in tﬂgﬁform of winds or "airs") entered the
room with the nurse.

To an Indian woman, giving birth in a
Western-style hospital is unnatural and fright-
ening. fhe hospital routine is alien and dis-
orienting; the atmosphere is cold, lonely, and
antiseptic,'and her family is kept away most
of;the time. The clinical procedures are in-
comprehensible and alarming. Even when the
rprocedures are explained to heE, they make ;itti

sense; her native tongue lacks the proper terms

A}
-

435




and her traditional ileas conflict with
scientific cause-and-effect. She 1s expected
to delivér lying on her back, which contra-
dicts everything sﬂe knows about how to give
birth. It may even be physically uncomfortable
for her, and she cannot understand why she is
being put through such irconveniences when she
‘rersel f--and her mother and friends--know a
muacn better way.

The hospital's treatment of the newborn
child does not suit her, either. She believes
that .the placenta and umbilical cord must be
given ritual treatment or else she and the child
will suffer. Customs differ from region to
region, but nearly everywhere the placenta is
disposed of ritually. Most coummonly it is taken
away and buried in a special place:; in Solola
it is either buried or burned. People say
that if it were simply thrown away, wild
animals or dogs would devour it--a sacrilege
certain to bring down supernatural punishment.
Either the child would become mentally ill or
the mother's future children would be born
looking like the animal that ate the placenta
(Instituto Indigenista Nacional 1968:101).

The idea that the placenta should not be
casually discarded apparently derives f¥rom a
belief that-it continues to be a part of a

person tﬁroughout his life. Forty years ago in
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Santiago Chimaltenango, every man had to know
where his placenta was buried, because if he
ever became ill the shaman was likely to pre-
scribe that offerings be made in front of the
room where the patient was bathed for the
first time and where "the placenta lives."

In those days, it was customary to bury the
placenta in the family temascal (steam bath).
So important was the custom that if a child
was born away from home, on a trip or while
the parents were working as seasonal laborers
on a coffee plantation, the placenta had to be
driéd by cooking so that it could be taken
home for burial in the temascal (Wagley 1957:
129-30). The practice has died out in many
areas, but the importance of burying the
placenta in a special place persists.

Beliefs about the afterbirth have
weakened, however, in the transitional Maya
community of El1 Palmar. There, the placenta
is disposed of in the most convenient way: by
burying, or by simply throwing it into a river
that flows througb a nearby ravine. The people
of El Palmar no longer fear that the super-
naturals will punish them for failing to carry
out the traditional ritual of disposal.

The umbilic¢al cord is ceremonially cut
in highland Chiapas. If the child is a boy,
the cord is cut over the head of an axe, so that

!
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he will know how to cut -trees. If the baby is
a girl, the midwife cuts the cord over a "
metate (grinding stone), so she will know how
to grind maize (Holland 1963{160). In El
Palmar, the part of the cord attached to the
baby after cutting is rubbed with 0il and

tied tightly with rags so that "no air will
get in the baby's stomach and cause it to
die." Later, the spot is rubbed.with hot oil
or hot wax (Saler 1960:64). -

Binding an infant's navel with rags
seems recklessly unhygienic, but traditional
treatment of the umbilical cord actually has
been very effective in preventing tetanus
neonatorum* among Guatemalan Indians. After
the midwi%e cuts the cord, she ties the end
attached to the infant; then she cauterizes
it with a blade heated red-hot in the fire.
Finally, she applies a bit of hot candle wax.
In the Guatemalan government's public health
\training program for midwives, however, they
are taught the modern aseptic procedure for
treating the umbilical cord--an example of the

*Tetanus in the newborn child. Tetanus, a
disease that is fatal in most cases, occurs
when the bacillus Clostridium tetani is intro-
duced through a wound--in this case the
severed -umbilical cord.

A}
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damage that can be wrought by ignoring the
merits of tragltlonal practices. Under the .
conditions in which midwives work--home
deliveries in a highly non-sterile setting--
it is virtually impossible to apply aseptic
techniques, and the government training pro-
gram makes no mention of cauterization.
Modern medicine, in this instance, probably :
does more harm than good, by discouraging a
convenient, effective preventive technique
that is ideally adapted to the situation
(Solien de Gonzalez and Behar 1966:85-86).

There are still othex rituals for dis-
posing of the cord after it dries and falls
off. In Solola, if the child is a boy, the
cord is placed high up in a tree, so that the
boy will be able to climb trees and cut wood,
or it is tied to the handle of a hoe or an
axe‘so that he will like work. If the infant
is a girl, the cord is tied to a metate so that
she W1ll learn to grind, or to the sticks of
the loom so she will learn to weave. Or it may
be buried in the homestead to make her home-
loQing (Instituto Indigenista Nacional 1968:101).
In E1 Palmar, the customs are similar. When
the cord drops off, it is burxied at the base

of a tree or put in its branches if the child

is a boy: if the child is a girl, the cord is

usually suspended from an inconspicuous spot on
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one of the ceiling rafters or from the ceiling

-

itself. The usual explanatlon is 51mply~thatwﬂ

"jt is the custom," but further probing re-____

veals that the rationale is similar to that at
Solold (Saler 1960:64-65), e

' In Todos Santos Cu;humatén, a shaman
disposes of the umbilical cord:

When the baby is twenty days
old, the chiman (shaman) takes the -
umbilical cord, wrapped in its
special cloth, and if it is a boy,
he goes to the mountains and puts
the cord in the hollow of a tree or
ties it to a limb; if a girl, he
goes to a marshy or wet spot and
there, with his planting stick,
makes a hole in the earth, puts
the cord in, and covers the opening
with a small rock (Oakes 1951:42).

There are other ritual reasons for
women's resistance to hospitalization. In con-
servative Indian communities, from the seventh
month of pregnancy onward an exXpectant mother
takes weekly steam batlis in the temascal.
"After she gives birth, a steam bath is likely
to be part of the procedure intended to start
her milk flowing. If the mother suffers pains
after the birth, or if the delivery is a
difficult one with complications, she will take
a bath in the temascal as part of the cure. 1In
Todos Santos, mothers take -a sweat bath, with
the midwife's help, on the day of birth. For
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the next twenty days (the period of confinement,

when new mothers must do no work), they must
take a sweat bath every second of third day,
depending on the midwife's advice (Oakes
1951:42). 1In many communltles, newborn bables
are given sweat baths in .the temascal when
they are ten- days old.

Hospitals are unlikely to favor sweat
baths for their haternity patients, and it
is hard to see how the temascal could ever

become a part of the maternity ward. But the
Anstitution of sweat-bathing is at least 2,000
years old in Indian America, and it is still
important in both cleanliness ;nd traditional -
curing. Dhring the great influenza epidemic of
1918, public health authorities decided that
the temascales were partly to blame for the
spread of the disease and ordered that tﬁey all
be destroyed; later, the custom revived. The
authorities' concern about epidemics seem to
have had -some foundation in fact: as recently
as 1951, children "died like flies" during a
measles epidemic in Todos Santos, "mainly
because the Indians put their sick children in
the sweat baths, and most of them caught
pneumonia when they came out" (Oakes 1951:83-
84). The Catholic church has tried to weed
sweat-bthing out of the native culture for

"moral" reasons, and for many years the state
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has levieé a épecial tax on temascales in the
\ hope that it will put an end to them. But in

\the places where they are falllng into disusé,

the causes are lad1n01zat10n and the pressures

|
'

6{ urban society.

. I
\ . [
\ .

. » .

_ There are many points of Indian
maternity customs that seeﬁ to be irreconcil-
able with modern medical practice, and some
of them undoubtedly are. But it is the
business of the medical innovator to use what-
ever opportunities exist or can be created for
making medical care acceptable to the pedple
who need it. Sometimes all that is reaily
required is flexibility. For example, the
organizers of some maternal health programs in
Guatemala have decided not to make an issue of
pelvic examinations, in the interest of keeping
groups of women together for dlSCUSSlqps of
eating habits and child care. Hospitals and
clinics organized and run on the wgstern
pattern have proved uncongenlal to Indlan
patients, so the Cﬂzaaitenango hospltal run
by Dr. Carroll Behrhorst has 1ncorpprated )
everything it" can of the Indxans llfe patterns.
Whole families are allowed——even encouraged——

to live in a sick relative's room and to help
! ‘ ) |
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take care of his physical needs, including
cooking for him. The ‘doctors' and nurses'
role is limited to aaministering medicatién
and other strictly medical tasks. Not only.
has Dr. Behrhorst's hospital rediced locak
resistance to hospitalization, it has also cut
down on its own maintenance costs as well.
Its example is one that no hosplta; 1n Indian
Guatemala should ignore. -

Even traditional rituals for disposing'
of ‘the placenta and umbilical Wgo‘sLWi,_ﬁs
reconciled with modern hospital care. Indian
communities of Mexico share thé Guatemalan
Indians' concern with,the fate of the placenta,
and some understanding administrators of hos-
'pitals along the border between Méexico and the
United States have arranged to give the placent:
to any family that shows an interest in dis-f
posing of it in the traditional way (Aguirre
Beltran 1955:168). To do so does' not in any
way compromise medical }ntegrity, and, because
it is a factor in whether or not births will
take place under safe conditions, it is cer=-
tainly in the beé?\interest of the-patients.,

- BIRTH CONTROL

<

Guatemala shares w1th other Latin Ameri-
can coungrles a population growth rate that is
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_one of thé highest in the world. ' The annual
‘growth rate in 1967 was 3.1 pefcent, as, com-
pared to the UlS. rate of 1.1 percent, and the
_birth rate was 46-48 per 1,000°, compared to .
the U.S. rate of 18.5 per 1,000. According to
the Populatlon Reference Bureau (1968), if
| growth continues at the present rate, Guatemala‘s
% ’ population will double in twenty-three years.
} As it is, in the hiéhlands, not spough food of
| the right kinds is produced to properly nourish
l . “the existing Indian population. The land short-
| age is acute: every year, tens of thousands
of Indians migrate to the coast in search of
work, because their landholdings, divided and

red1v1ded over generatlons, have bBecome too

|
‘ small to support families. The birth rate is
part of the land problem: when an élready—
minimal plot is divided among several sons,
there is not enough for any of them. Besldes,
| in many}areas the soil is eroded and exhausted, .
.and there simply is not enough good land for
the next generation to inherit. So, unwilling-
ly; the Indians leave their ancéstral:lands
- and go to the coastal plantatipns for wage
work. Some end up.}n\slty slums. Allenated,
‘disoriented, and separated from dll that is ‘
meaningful to them, they survive. Before, ~
they were poor but proud} in their heritage
’ A
|

* ..and their time-honored why of life; now ‘they
: P




are just poor.

\

|

|

l Simply cutting down on family size can-

| not reverse the forces that drive the Indians
off their land. Division of landholdings has

| passed the point of no return: the situation

I " cannot be imprbVed By controlling birfhs, but .
it can be, made worse by uncontrolled popula-

tion growth.

Family planning programs, however, are
valid in the highlands only if they operate
within a comprehensive program of health care. ,~
Indian women commonly ﬁ;ar eight or ten chil-
‘dren apiece, it is true, but with the high
rate of infant and child mortality it is un-
likely that more than three or four of them
will survive to adulthood. So families have
no assurance that the children they already
have will live, and to artificially preGent

mece from being born does not seem practical

to them. Having so many children, of course,
means in this poverty-ridden environment that
all of them will probably be malnourished,
which is itself a ‘cause of child deaths. But
from the Indian point of wview, it *is only
reasonable to have many children and be fairly
sure that some will survive than to take the

. chance of being left childless in a setting

where infant de %hs ha%e been commonplace for

as long as anyone can remember. Co
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« Parental fFaEs can only be’'calmed, and
. contraception made generally acceptable, if
medical care and nutrition improve to the
extent that most of the babies who are bhorn
survive. But any thealth program that keeps
infants alive'wilLJinitially cause a jump in
population,_ because gpntracepﬁion cannot be
put into universai use instantly. The upshot
is that there must be effective medlcal care
before birth control will be accepted, and
there must be birth control to offs#; modern
medicine's inflationary effect on population
size. j .

There are séili other stumbling blocks
to family\planniné Even in remoie rural
communities, people have by now heard of arti-
ficial contraceptlon. They may hot know how
it is done, but trey know that it can be done.
But having chlldren s tradltloJally valued;
it is c0n51deregwna$ural and deshrable. Eco-
nomically, offspring are reeded %o work the
land; if they livg past early childhood, they
become an econOmi? asset because they increase
their family's labor force. For gﬁeir parents,
they represent sedurity in old’age because
old people are respected and cared\for by
younger members ofuthe family and cgmmunity.
.And, in a harsh llfe with few 1ndul§¥nces,

the& are a pleasure and a gratlflcatlon. The
| \

\
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| children playing on the dirt floor of the hut
} and in the courtyard, and the baby on the

}

| mother's back, all brighten a difficult life.

’ Besides, from the local point of view,
it is a woman's purpose to bear and raise
children. Some Indian groups (the Mixtec of
Mexico, for example) believe that the aoors of
heaven will not open for a woman who dies
without ha?ing borne a child. The Tarahumara
of northern Mexico have a similar belief about
childless men (Aguirre Belﬁrén 1955:77). 1In

-many Indian communities of Guatemala, a young
couple is not accorded adult status until they
have produced a child (cf. Bunzel 1952:98;
Aguirre Beltran 1955:77; Whetten 1961:251).

The "unwed mother" does not have to face com-

munity disapproval; on the contrary, proving
her fertility is a good way to get a husband.

She may not marry her lover, but her pregnancy
assures her a husﬁénd: men are pleased by
proof of fertility (Wagley 1957:1°2; Aguirre
Beltran 1955:78). Sterility is considered an
ailment, a supernatural punishment that can

"be treated by atoning for the sin, by prayers
and offerings, by eating or drinking "hot"
substances, or by applying ointments, If all
the remedies fail, then the woman is blamed,

and her husband is likely to leave her (Aguirre
Beltran 1955:78).
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In Chimaltenango, if a married woman
does not bear children, the cause is presumed
to be adultery. Husbands never believe that
the sterility could be on their side; if they
do not leave their wives and marry others, |
they often bring a second wife into the home.
'If a man has had several different wives and
still has not fathered a child, he usually will
adopt one or more (Wagley 1957:123-24).

) The local attitudes and beliefs being
what they are, it will not be easy for an
indian woman to flaunt community opinion by
using contraceptives. If she uses them to
cease bearing, or even if she uses them only
to space out her children, there may be suspi-
cion that she has done something to deserve
supernatural punishment or that she is an
adulteress. ALso, in a male-dominated society
where men are eager to father children, it is
unlikely that many*women will even discuss
birth control with medical workers--let alone
practice it--without prior permission from
their husbands.

Religion also creates problems. Most
Indians are at least nominally Catholics, and |
the church is known to be opposed to artificial
birth control. Among traditional communities,
indigenous customs and attitudes carry more
weight in religious matters than the edicts of
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the Vatican, even reinforced by the local )
priest. (Catholicism is a strégégr force among
less traditional, more progressive elements;
For example, members of Catholic Action. They
are more open to change, but they are also
inclined to take the teachings of the local
priest more seriously.

"Even politics enters into the issue of
birth control, and although medical workers

-  who deal with groups of mothers in the high-

lands probably=¥ill never be involved in na-
tional policy debates, there are certain related
attitudes that are expreésed even at the com-
munity level. It is a good thing to be aware
of them.

The motives of a large, powerful country
suggesting that a smaller, weaker one limit
_its population are bound to be called into |
questioﬁ. Some nationalists~declare that a
developing nation needs a la;ée population to
help it emerge as an economically and politi-
cally bowerful modern country. The nationalists
uphold the old argument that the "empty" coun-
tryside should be populated in order to increase
productivity and strengthen the nation in
question,

More recently, somé\respected ecologists
have suggested that it is not the poor who
should curtail their numbers, but the rich,
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because the rich, with their technology and

their consumption; have the great impact on

the environment. There are statistics to back
-—up the argument; the United States, for example,

has only 5.7 percent of the world's .population,

but it consumes 40 percent of the earth's nat-

ural reséurces: ‘

Shriller voices on the polific¢af scene.
have charged that introducing birth cogﬁrol
into developing countries is disguised %oloni—
alism and genocide. That charge has beép
leveled at population planners on the naﬁional

~level in Guatemala and other countries wﬂe;e
one ethnic sector wields greater political,
economic, and social power than other ethnié\
groups. In the United States, the accusation
of genocide has come from blacks who object
to family planning proérams in the ghettos.
In any situation that involves an assumed
superior-inferior relationship based on ethnic
backéround, where the ”"superior" group (in
Guatemala, the deinos) demonstrates patroniz-
ing, condescending attitudes toward the "infe-
rior" one (the Indians), the less privileded
group is likely to be justifiably suspicious
and fearful of almost any plan that affects
its status. It is unrealistic to expect thai
a birth control drive in the populous regions

of Guatémala, where the Indians are concentrated,:
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will be immediately understood as an attempt
to improve living conditions. 1Illiterate
rural people are not likely to see the impli-
cations of contrace@tion in terms of abstrac- -
tionsflike "colonialism" or "genocide," but
they will insfinctively perceive a threat to
their traditional way of life. They have
behind them a history of oppression and ex-
ploitation; of the real threat of extinction
at the hands of the Spanish colonizers and
from the diseases they\brought.‘ Aguirre Bel-
trén, in fact, cites the Indians' post-conquest
history as 'a reason for their present pattern
of early marriages and for the value they place
on procreation (1955:79-80). There is nothing
absurd in a small, ethnically distinct group's
fear that to voluntarily limit the sizé of
its families is to acquiesce in its own extinc:’
tion. ) k
Only experience will dispel the fears:
experience that the children who ‘aregborn will
live and that the existing communities will
continue. Unless there a;e effective local
health facilities, and unless they are accepted
and used, these things cannot be guaranteed.
As it is, outSiders who want to introduce hirth
control will have to work around the barriers
of attitude and environment.

Despite the emphasis on large families

451 307




and the social importance of childbearing,
there is evidence that some Ihdian women are
‘receptive to information about ways to prevent
pregnancy.* The likeliest candidates are '
mothers with several surviving children (Stycos
1965:54), preferably with at least one son.
These women have proved their fertility to
their husbands, and they have experienced the
trials of childbearing. Th%& may want to stop
having children altogether, or they may want
to space out their next pregnancies. They
should be made aware that either option is‘
open to them, and they may be receptive to
the idea that spacing out the births is better
for their health and the babies'. |
Health workers who introduce birth con-
trol should, of course, be women, and ideally
they should have children of their own. Other-

wise, their motives will be suspect; Indian

*Contraception and abortion were part of tra-
ditional life in many Indian societies of North
and Soutl America long before modern medicine
was introduced. Plant extracts are still used
by the women of same of those soci€ties, and, -
although few have been tested scientifically,
the Indians swear to their effectiveness. 1In
Argentina, however, a plant infusion used by
Araucanian Indian women to induce temporary
sterility has proved in laboratory tests to be
remarkably effective and to have no apparent
adverse effects on subsequent fertility.
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women are likely to conclude that a childless
woman is infertile and jealous of their good
fortune in having many children. Jealousy,

of course, is believed to be involved in witch-
craft, and it is not as improbable as it seems
that local women, unable to imagine why a
foreigner would travel many miles to talk to

. them about having babies, will conclude that

her motives are evil.

The non-Indian health worker also will
find it difficult to arouse and hold the inter-
est and confidence of Indian women unless she
speaks their naﬁive language. 1In many regions,
as was mentioned above, most women speak no
Spanish or'speak it haltingly. It is harqd
enough for them to discuss with an outsider
the personal and private realm of relations
between man and wife, involved as they are with
traditions and taboos, without the added social
discomfort of‘having to communicate in a for-
eign language.

The attitudes of husbands toward birth
control probably .are best met by involving
them in whatever program is set up. Possibly
the emphasis in past family planning programs
has been misplaced, and there should be a
greater initial effort to interest men in the
advantages of smaller families (Stycos 1965:52-
53). Husbands are aware qf the burdens of
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raising a big family in a perilously balancedq
economic setting. Still, it may be difficult
to arouse their interest; past efforts to work
with husbands in groups have not been very

successful. brobably a great deal of ingenuity

" and understanding is required to devise an
approach that will hold the men's in;erest.

Assuming that women are interested and
have their husbands' consent to use contra-
ceptives, there are still queétions about the
suitability of existing contraceptive methods
to the Indian environment and attitudes.
Intra-uterine deVices (the IUD) have been
successfully used in some areas of Guatémala,
but there are certain drawbacks. For one
thing, a waman should be examined and her med-
ical case history taken before an IUD is in-
serted; afterward, she should have regular
checkups to be sure that the device is still
in place and there are no complications. All
of this presupposes that adequate facilities
are available--which, in highland Guatemala,
they often are not--and that the woman is
willing to submit to examinations. Indian
women 's modesty can preclude both the case
history interview and the examinations. Even
if they are willing, reguiar checkups are

impossible for the many women who travel back

and forth from highlands to coast as migratory




workers ]

The other major contraceptive. currently
in.vogue——tye birth-control plll--aleo presents
difficulties in the highland environment. As
earlier, chapters have pointed out, regular
pill-taking is not parF of Indian life; the
attitude is that pllls\are for sick people.
DPoctors have found it difficult if not,impos-
sible to persuade outpatients to take pills
according to a schedule over a perlod of time,

-even when the patients know they are ill. To

establish pill-taking as a preventive measure
for healthy women is a formidable undertaking,

" let alone making them under stand thag the pill

won 't work unless it is taken with unvarying
regularity.o“Besides that, there have been
reports of serious side effects in spme women
who have taken the pill, and even if no rumors
of these effects heve filtered igto,the high-
lands, most communities lack facilities to
treat ‘tomplications if théy develop. .

~

VACCINATION AND THE AGENTS OF GOD

.

When the Spaniatds came to the New
World, they “rought with them diseas