
NAHUA NEWSLETTER NEWS

Welcome to issue 50 of the Nahua Newsletter, celebrating 25 years of service to scholars,
students, and members of the public interested in the language, history, and culture of the Nahua and
other indigenous peoples of Middle America.  In this anniversary issue you will find news items,
announcements, book reviews, and an essay on the nature of Nahua fatherhood that aims to address
misperceptions in the published literature.  We hope that you will find this issue interesting and
informative.  Loyal readers have written to express their support for the NN, and the scope of readers
consulting the publication continues to expand with our shift to the online format.

The NN has been published biannually since 1986, but alert readers have noted that a year has
elapsed since our last issue.  The gap is the result of the changing circumstances of your editor, who
retired from teaching and moved last fall from Indiana to western Massachusetts.  The new home
of the NN is recorded in the address below.  Please note that the email address is the same as before.

The NN has appeared each November and February, a schedule designed to reflect the
academic calendar.  However, material sent in by readers has never been received evenly throughout
the year.  So in response, we have decided to eliminate artificial deadlines and publish the NN as
demand warrants.  Judging from past experience, we should continue publishing twice a year, but
issues will appear on an irregular schedule.  If the content increases or if announcements are
significantly time sensitive, we could publish more often.  In any case, we will continue to number
each issue sequentially.

For the convenience of readers, we have set up a notification service to alert people by email
when a new issue of the NN appears.  If you wish to be added to the list, please send your request
to the email address listed below.

In all cases, please make use of the NN to reach out to others who share your interests.  It is a
perfect venue to ask questions, make announcements, familiarize others with your work, and gain
advice from experienced scholars.  When it was sent out by regular mail, the NN reached more that
400 regular readers in 15 countries, and the new email-notification list expands with every issue.
Just within the past months, I have received communications from people in Scotland, Germany, 
France, Poland, and Finland, in addition to countries closer to the action, including Mexico,
Guatemala, and the U.S.

http://www.nahuanewsletter.org/nnarchive/newsletters/Nahua50.pdf



2

Please address all communications to:

Alan R. Sandstrom
Editor, Nahua Newsletter
64 South Mountain Road
Pittsfield, MA  01201
U.S.A.
sandstro@ipfw.edu

**********

NEWS ITEMS

1.  Fred Hicks writes to make readers aware of this message sent by Ethelia Ruiz Medrano of UNAM
regarding an unfortunate situation involving Lic. Raúl Macuil, a student of Luis Reyes García: 

"Queridos amigos, colegas y maestros:  Espero se encuentren bien. Escribo para comentar que
el Lic. Raúl Macuil, brillante y joven alumno del extraordinario Maestro Luis Reyes.  El Lic. Macuil
es también un extraordinario estudioso y traductor de documentos en nahuatl, conocedor magnífico
de archivos de Tlaxcala y Puebla y autor de un excelente estudio de una interesante obra colonial en
nahuatl junto con una bella pictografía, acaba de quedar sin trabajo.  Lamentablemente estaba
trabajando en una oficina de educación en Pachuca Hidalgo y fue despedido sin consideración por
un funcionario ignorante y menor.  Como saben en estos tristes tiempos el trabajo calificado para
jóvenes talentosos como el Lic. Raúl Macuil es inexistente en México.  Por ello y a solictud del Lic.
Raúl Macuil a quien mucho estimo les pido que vean su excelente curriculum, revisen si pueden
apoyarle en conseguir un trabajo como investigador auxiliar o asociado o mejor aún: una beca para
continuar sus estudios de posgrado.  Mucho agradezco su gesto solidario para el Lic. Macuil que fue
uno de los alumnos queridos del gran Maestro Luis Reyes....  Reciban un cordial saludo y un abrazo,
Ethelia"

Readers may reach Dra. Ethelia Ruiz Medrano  at etheliaruiz@hotmail.com. to obtain Lic.  Raúl
Macuil's curriculum vitae and address.

2.  Fred Hicks also sends the following regarding his own recent activities:  

"Barb Williams and I were in Mexico City in late June, going over the final revisions of the
Codex Vergara, which UNAM is publishing.  About a week ago I received the more-final proofs,
in color and bound, and we found only a few typos, etc.  So it ought to appear soon."  

Fred can be contacted at fredhicks@fastmail.fm.
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3.  Kim Carter Muñoz sends the following report:

"I have been doing research on Nahua and Mestizo music and identity from the Huasteca.  I
am researching how nationalism and folk festivals have brought mestizo and indigenous musicians
and identities, and communities together in dialogue at festivals, but also how in Nahua speaking
communities the most salient identity is of place. 

"I do not know if you are still compiling a list of people, but if you are, I would be interesting
in being a part of the list, finding more people who research Huasteca regional Nahuatl and also
learning more about Nahua language and culture.  I am currently at the University of Washington,
but I will be finishing up my dissertation and will be moving wherever I obtain a job.  Thus my email
is wapanguera@hotmail.com and kcarter@u.washington.edu.  

"Tlaxcamati, Kim Carter Muñoz."

4.  Here is the first of two announcements received from Anuschka van 't Hooft:

"Estimados colegas:  

"Les escribo para pedirles su apoyo en una búsqueda sobre tradición oral nahua.  Me pregunto
si — entre sus varias andanzas en la Huasteca — no se hayan topado con relatos, mitos, cuentos,
pláticas o como los quieran llamar que giran en torno del origen del mundo. 

"Como saben, en cuestiones de tradición oral nahua ya circulan muchas versiones sobre el
diluvio (incluso ya publicadas), pero sobre el origen del mundo sólo tengo el texto del Mtro.
Idelfonso Maya Hernández, un texto precioso por cierto.  Mi interés es en los relatos que describen
los acontecimientos antes de la época del diluvio, es decir, sobre la creación del mundo (¿quién lo
creó y cómo lo hizo?), la creación de los primeros hombres (¿por qué nos crearon, de qué material?),
Adán y Eva (las diferencias entre hombre y mujer, la reproducción), el orden social en el mundo
(jerarquías, división del trabajo), etc.

"Me serviría de mucho poder contar con el material que tengan (en cualquier formato: audio,
video, transcripciones, resúmenes, textos ya publicados, etc.), tanto en náhuatl como en español, y
que quisieran compartir conmigo.  Esto con el fin de realizar un pequeño estudio sobre estos relatos,
esta vez desde una perspectiva más literaria.  Obviamente les daría el crédito respectivo en alguna
eventual publicación. 

"Por otra parte, les invito visitar el sitio web de lengua y cultura nahua de la Huasteca
(www.avanthooft.net), donde hemos recopilado una serie de materiales en lengua náhuatl y español
sobre el particular (vocabulario interactivo, videos, fotos, audios, artículos y referencias
bibliográficas).  Ya estamos realizando las últimas actividades de edición para que esté más
presentable.  Cualquier comentario o colaboración es bienvenido.

"Saludos, Anuschka."
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She sends her contact information, along with an extended description of a new website that will
interest NN readers:

Anuschka van 't Hooft
Coordinación de Ciencias Sociales y Humanidades
Universidad Autónoma de San Luis Potosí
Av. Industrias 101-A
Fracc. Talleres
79494 San Luis Potosí, SLP, MEXICO

Tel. 01-444-8182475, 8186453
Fax: 01-444-8182475
avanthooft@uaslp.mx

"El sitio de internet del náhuatl de la Huasteca: Lengua y cultura nahua de la Huasteca"
www.avanthooft.net

Introducción

En este espacio presentamos el sitio de internet "lengua y cultura nahua de la Huasteca," que
reúne una serie de materiales interactivos (en texto, imagen, audio y video) que ilustran relaciones
entre lengua y cultura en esta región.  Al desarrollar el sitio, partimos de la premisa de que, por un
lado, al aprender una lengua se forja también nuestra manera de ver y entender el mundo que
expresamos a través de ella, lo que se ha dado en llamar una cosmovisión.  Por otro lado, la lengua
es flexible, dinámica y cambiante y permite la introducción de cambios de acuerdo con nuevos
puntos de vista o transformaciones en las organizaciones socioculturales e históricas.  Es así que se
teje una compleja red de interacciones que tratamos de desentrañar a través de un estudio léxico del
náhuatl de la Huasteca y de la cultura en que se desenvuelve.  El resultado es un sitio en el que se
pueden consultar un vocabulario interactivo, una serie de temas visuales, recursos (como son videos,
audios y galerías de fotos), artículos de difusión, así como una bibliografía comentada.  El sitio se
puede consultar en el siguiente hipervínculo: www.avanthooft.net 

El vocabulario interactivo

El centro del sitio es el vocabulario interactivo del náhuatl de la Huasteca.  En otro espacio
(van 't Hooft 2010) hemos expuesto las premisas para la elaboración de este vocabulario,
especialmente en relación con nuestro concepto de la lengua náhuatl y sus variaciones en la
Huasteca, así como el alfabeto y la ortografía utilizados.  Aquí queremos dar a conocer las partes
constituyentes del vocabulario, para lo cual es importante saber que hemos preferido dar énfasis no
solamente a la lengua en toda su riqueza lingüística, sino también a su relación con la cultura que
la produce.

El vocabulario consiste en 2,000 vocablos en lengua náhuatl con su ficha descriptiva
correspondiente.  Al hacer clic en cualquiera de las 2000 entradas, el usuario accede a la ficha
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descriptiva de la misma.  Es importante mencionar que el vocabulario tiene un buscador en el que
se pueden encontrar términos en lengua náhuatl y en español, lo cual permite una búsqueda más ágil
de algún vocablo en particular.  En ambos casos, el sistema desplegará la ficha descriptiva, la cual
puede tener hasta diez partes constituyentes, aunque no todas las entradas contienen las diez partes.
 

(1) Vocablo(s) en lengua náhuatl.

(2) Categoría gramática  — Se indica si el vocablo es un sustantivo, verbo transitivo, adverbio,
etc. 

(3) Traducción al español — La traducción confiere el significado o los significados del término
náhuatl.

(4) Audio que reproduce la pronunciación del vocablo — Al hacer clic en el vocablo que se
quiere conocer, el sistema automáticamente activa un audio en que una voz lee tres veces
el/los vocablo(s) en lengua náhuatl.  A pesar de que este audio genera un entendimiento
descontextualizado del término en náhuatl, cabe mencionar que su única función es indicar
la correcta pronunciación del mismo.  Como tal, este audio es un recurso para apoyar la
expresión oral del usuario y facilitar la lectura.

(5) Ventana audiovisual — En este caso se trata de un recuadro en el que se despliegan una serie
de fotos que ilustran el concepto.  Las fotos registran la apariencia física de algún objeto
(las sillas tal y como son más comunes en la Huasteca), o el empleo de algún vocablo.  Así,
por ejemplo, en el vocablo ajki (v.intr., "nadar") hay fotos de una persona y un pato
nadando, esto para indicar que el verbo ajki se aplica a la acción de nadar de seres humanos
y animales.  Las fotos también muestran el contexto cultural y ecológico de la Huasteca,
ya que se puede observar a través de las imágenes en qué tipos de casas se hallan las sillas,
y cómo es el río en el que nada la gente.  Esta contextualización permite un aprendizaje
más integral del vocablo.

(6) Explicación sobre el uso de las variantes — En esta explicación somera se dice, por ejemplo,
que ajkauastli se utiliza en el municipio de Xochiatipan, Hgo., y que askauastli y
askauatstli son dos formas que se emplean en el municipio de Matlapa, San Luis Potosí.
Cabe mencionar que a este respecto se está dando la información correspondiente con la
que contamos a través del trabajo de campo del proyecto y las fuentes bibliográficas
disponibles, y que no se ha hecho un trabajo comparativo sistemático de las variantes
lingüísticas del náhuatl de la Huasteca.  Además, es conocido que tal variación lingüística
no solamente se da por factores de diversificación regional, sino que también puede
expresarse de forma generacional, ocupacional, por género, entre otros.  No fue posible
tomar en cuenta todos estos factores.  Sin embargo, consideramos importante que el
usuario conozca la complejidad de este tema.  Por otra parte, el formato del proyecto como
sitio de internet nos permite incluir más datos al respecto conforme se vaya generando tal
información.
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(7) Contexto cultural del vocablo principal — En esta parte de la ficha descriptiva se incluyen
descripciones sobre el uso y la percepción del vocablo con base en un estudio
etnolingüístico y que incluye el campo semántico del mismo.  Parte importante de esta
descripción son los textos en lengua náhuatl, generados por los hablantes mismos, en los
que ellos nos explican cómo entienden al concepto representado por el vocablo.  Esto nos
da la oportunidad de conocer los conceptos desde el interior de las comunidades y brinda
perspectivas desde los referentes culturales de los hablantes.  También se incluyen relatos,
adivinanzas y otros textos cortos en lengua náhuatl que, además de ilustrar el uso de algún
vocablo, en su momento pueden servir como recurso didáctico independiente.  Otro
elemento importante de este contexto cultural es la información que han aportado los
estudiosos de la Huasteca a través de varias publicaciones de carácter histórico,
antropológico o lingüístico, la cual se incluye con su crédito respectivo en la ficha.  De esta
manera, el vocablo adquiere un contexto más amplio que permite su mejor comprensión
como elemento que denomina, valora e interactúa con una realidad cultural actual.

(8) Ejemplos de uso en lengua náhuatl con traducción al español — Los ejemplos en sí
contextualizan al vocablo en una frase que ilustra su uso en el habla.

(9) Vocablos relacionados — Los vocablos relacionados son tanto los que derivan del vocablo
principal de la ficha como otros relacionados semánticamente.  Por ejemplo, de un vocablo
que es verbo -kaktia (poner zapatos a alguien) se incluyen la forma reflexiva del verbo
mo-kaktia, ponerse los zapatos, su forma adjetivada kaktok, puesto (de zapatos) y su forma
sustantivada kaktli, si es que las tiene.  Otro ejemplo es asoltik (sust. "azul"), que incluye
tsiktik (sust. "azul marino") y yauitl (sust./adj. Maíz azul/azul color del maíz), además de
tlaasoltia (v.intr. "azulearse").  Este entramado de vocablos permite al usuario comprender
mejor la estructura de la lengua náhuatl en el aspecto de la formación de ciertos vocablos
conforme su categoría gramatical, además de que podrá relacionar los vocablos entre sí de
acuerdo con parte de su campo semántico.  Cabe mencionar que los vocablos relacionados
más relevantes pueden ser consultados en sus respectivas fichas de vocablo.

(10) Hipervínculos a la sección de recursos y artículos — Cada ficha contiene una barra con
íconos que llevan al usuario a clips de video, galerías de fotos, clips de audio o textos de
divulgación del multimedia en los que se refiere al vocablo principal de la ficha.  De esta
manera, para mencionar un ejemplo, el vocablo "Chikomexochitl," el dueño o espíritu del
maíz, no solamente tiene su ficha descriptiva en que se comentan brevemente las
características más destacadas de esta figura, también se puede recurrir al artículo sobre
Chikomexochitl en el que se explaya más sobre este fenómeno fundamental para los
nahuas de la Huasteca.  Al mismo tiempo, el usuario podrá revisar una galería de fotos
sobre el ritual de petición de lluvias en el que se ofrenda a Chikomexochitl, entre otras
entidades.  Estas referencias cruzadas a las demás secciones del multimedia a través de
hipervínculos permiten una navegación libre mas orientada para la adquisición de una
comprensión mayor y multisensorial del vocablo principal.
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La sección de temas

La sección de temas ofrece la opción de adquirir vocabulario a partir de una serie de imágenes,
que presentan un conjunto de vocablos en su contexto semántico, social y cultural.  De esta forma,
se incluyen temas como "la casa," "el cuerpo humano," "los colores," entre otros, en los que se
engloban una serie de vocablos que se relacionan con el tema.  Así, por ejemplo, el tema "la casa"
contiene vocablos — en lengua náhuatl — como cocina, altar, letrina, cama, televisor, y huerto, entre
otros.  La subsección de temas permite un aprendizaje más intuitivo, más holístico y menos analítico
que en la subsección de vocablos.  Además, lo hace sin la interferencia en el español, es decir, sin
que el alumno haga una "traducción mental" del vocabulario adquirido a su idioma materno.  Por
otra parte, esta subsección ofrece la posibilidad de aprender desde una base más visual en vez de
textual.  La representación visual facilita que el usuario relacione más fácilmente las diversas ideas
y los conceptos presentados.  Al utilizar las dos subsecciones del vocabulario -una más analítica y
otra más visual-, el multimedia pretende ofrecer recursos desde diversos enfoques, lo cual permite
no solamente el desarrollo de ejercicios variados, sino también el empleo de los recursos que más
se adecuan a la manera de aprender del usuario en una modalidad de autoaprendizaje. 

La sección de recursos

La sección de recursos contiene el repositorio de materiales audiovisuales del multimedia y
cuenta con galerías de fotos, videos, y audios.  Las galerías de fotografías que se incluyen versan
sobre la vida cotidiana y religiosa (el proceso de hacer tamales; las ofrendas en las cuevas de
Xomokonko, entre otras) para propiciar la comprensión del uso y significado de los vocablos.  Los
clips de videos retratan actividades cotidianas y religiosas realizados por jóvenes hablantes del
náhuatl en los que ellos muestren lo que les parece relevante que se conozca de su cultura.  Los
contenidos en audio tratan temas de conversación general, la narración de un relato, sones, mensajes
de radio, y otros textos cortos.  En todos los casos las presentaciones audiovisuales se vinculan a las
entradas utilizadas en el vocabulario, es decir, se partirá de la lengua — y, particularmente, los
vocablos seleccionados para el vocabulario — para dar a conocer la cultura nahua.  Es importante
recalcar que el acceso a este repositorio está pensado en primera instancia a través de la sección de
vocabulario mediante los hipervínculos de cada ficha descriptiva, para que el usuario pueda
relacionar la lengua con el material gráfico, de video, de audio y de texto, es decir, con el afán de
relacionar la lengua y cultura desde la lengua.  Sin embargo, también es posible acceder directamente
a esta sección para los que quieren revisar este material con el fin de utilizarlo como recurso
didáctico independiente.

La sección de artículos 

La sección de artículos contiene 17 textos de divulgación sobre la relación entre lengua y
cultura, y sobre la realidad socio-cultural actual de los nahuas de la Huasteca.  En este apartado,
después de una breve discusión sobre el alfabeto y la escritura utilizadas, se presentan temas
relevantes para la discusión sobre las múltiples expresiones de la relación entre lengua y cultura,
como son la oralidad, las políticas lingüísticas, sistemas de parentesco, el bilingüismo, y otros.
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Asimismo, se verán temas que contextualizan la cultura nahua actual, como son la cosmovisión
nahua, la migración, la medicina tradicional, y otros.  Los artículos son multimediales en el sentido
que integran material gráfico (fotos, videos, tablas, etc.), video y audio en un conjunto que, además,
es visualmente atractivo.  También se puede acceder a los artículos desde la sección de vocabulario.
Varios vocablos de esta sección tienen un hipervínculo a alguno de los textos en los que se presenta,
discute y contextualiza el concepto.  Así, por ejemplo, el vocablo chikome (el número siete) tiene
su vínculo a uno de los artículos en el que se explica la simbología de este número en la cultura
nahua.  Sin embargo, consideramos que esta sección merece un lugar aparte e independiente en el
multimedia para los que están interesados en temas de lengua y cultura nahua de la Huasteca de una
manera más general, es decir, sin necesariamente querer aprender la lengua náhuatl.  Cabe mencionar
que los artículos se publicarán de manera independiente en un libro (van 't Hooft y Flores Farfán, en
prensa) para los que quieren consultar los textos en un formato más tradicional.

La sección de bibliografía

La sección de bibliografía contiene las fichas bibliográficas de las fuentes que se utilizaron al
redactar las fichas descriptivas de la sección de vocabulario.  También incluye una imagen de la
portada de la fuente con el fin de su pronto reconocimiento por parte del usuario.  El tercer elemento
de esta sección es un resumen de la obra consultada, el cual puede provenir del autor mismo (la
contraportada del libro o el resumen de algún artículo) o ser de elaboración propia.  Al dar un
resumen de cada una de las fuentes que se utilizaron en el desarrollo del vocabulario y sus partes,
la bibliografía comentada pretende ser una guía para la búsqueda de más información sobre algún
aspecto en particular acerca de los nahuas de la Huasteca.

Reflexiones finales

El conjunto de elementos arriba descritos ha permitido producir un material actualizado, tanto
para el especialista como para estudiantes, hablantes u otras personas interesadas en las lenguas
indígenas en general,  y en el náhuatl de la Huasteca en particular.  Una innovación que ofrecemos
— al menos en la elaboración de vocabularios — es el uso de las nuevas tecnologías para la
generación de un material interactivo, en el que el texto escrito se alterna con imagen (fija y en
movimiento) y audio.  Creemos que el formato hace posible la inclusión de materiales multimedia
que permiten una contextualización más completa (por ser multisensorial) de la lengua en la cultura.
Seguiremos trabajando en el sitio para irlo ampliando con más secciones (foros, juegos interactivos)
y más material para que llegue a ser un punto de referencia para cada persona que quiere conocer
más sobre la lengua y cultura nahua de la Huasteca.

Bibliografía

Van 't Hooft, Anuschka. 2010.  "Notas para el uso del vocabulario interactivo del náhuatl de la
Huasteca," en Anuschka van 't Hooft (prod.), Lengua y cultura nahua de la Huasteca [sitio web].
Disponible en: www.avanthooft.net.

__________, y José Antonio Flores Farfán (eds.). En prensa.  Estudios de lengua y cultura nahua de
la Huasteca. Barcelona: Lingua Pax.
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5.  Marie Noëlle Chamoux writes that she has deposited some manuscripts of her publications in
French on the open-access website HAL (Hyper Articles en Ligne), sponsored by the Centre pour
la Communication Scientifique Directe (CCSd) and the Centre National de Recherche Scientifique
(CNRS) at http://hal.archives-ouvertes.fr.  Other publications are on the free website
http://celia.cnrs.fr/Fr/Amerindia.htm.  You can search for them using the author's name Chamoux.

6.  Edwin Braakhuis has sent the NN a copy of his 2010 book entitled Xbalanque's Marriage: A
Commentary on the Q'eqchi' Myth of Sun and Moon.  The 431-page work, released in the
Netherlands by Ipskamp Drukkers, is based on his doctoral dissertation at the University of Utrecht.
From the back cover:

"Xbalanque's Marriage" examines a core myth of the Q'eqchi' Mayas living in the Alta Verapaz
department of Guatemala and in Belize.  Central to all of its episodes is the hunt.  The myth's pivotal
figure, Xbalanque, is also one of the twin heroes of the Popol Vuh.  The Q'eqchi' tale about how the
deer hunter Xbalanque found his wife offers an intriguing contrast to the Popol Vuh, in which
Xbalanque acts together with his comrade as an unmarried war hero.  A central concern of the
Q'eqchi' myth and its many versions elsewhere in Guatemala and Belize is the ritual alliance to the
earth and the acquisition of its products, personified by the daughter of a mountain deity.  This book
contributes to a better understanding of how traditional Mesoamerican peoples interact with their
landscape.

"H. E. M. Braakhuis studied cultural anthropology at the Universities of Amsterdam and
Utrecht.  He publishes on the religion, mythology and iconography of contemporary and ancient
Mayas."

7.  Patricia Gallardo Arias has written two articles that will be of interest to NN readers:

Gallardo Arias, Patricia. 2010.  "T4nts'i'na ¿Bulto sagrado o depósito ritual?" Estudios de
cultura otopame 7(2010 ):71-94.

__________. 2010.  "Vinculos sociales, conflictos y equilibrio entre los otomies de San
Bartolo Tutotepec, Hidalgo." Itinerarios: Revista de estudios lingüisticos, literarios,
históricos y antropológicos 11:9-34.

8.  Sarah Lyon has published Coffee and Community: Maya Farmers and Fair-Trade Markets.
University Press of Colorado, 2011. Pp. ix+266. ISBN 978-60732-057-9 (paper).  From the back
cover:

"We are told that by sipping our morning cup of organic, fair-trade coffee we are encouraging
environmentally friendly agricultural methods, community development, fair prices, and shortened
commodity chains.  But what is the reality for producers, intermediaries, and consumers?  This
ethnographic analysis of fair-trade coffee examines the collective action and combined efforts of fair-
trade network participants to construct a new economic reality.
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"Focusing on La Voz Que Clama en el Desierto — a cooperative in San Juan la Laguna,
Guatemala — and its relationships with coffee roasters, importers, and certifiers in the United States,
Coffee and Community argues that while fair trade does benefit small coffee-farming communities,
it is more flawed than advocates and scholars have acknowledged.  However, through detailed
ethnographic fieldwork with the farmers and by following the product, fair trade can be understood
and modified to be more equitable.

"This book will be a must read for anyone interested in globalization and the realities of fair
trade."

**********

BOOK REVIEWS

Bonds of Blood: Gender, Lifecycle and Sacrifice in Aztec Culture.  By Caroline Dodds Pennock.
Early Modern History: Society and Culture. Houndmills, Basingstoke, Hampshire [England]; New
York: Palgrave Macmillan, 2011. Pp. xvi+225. $27.95 (cloth). ISBN 0230285643; first published
in 2008. $81.00 (cloth). ISBN 0230003303.
 

Dodds Pennock has written a splendid work of original scholarship that provides a different
perspective on the ancient Nahuas.  Her work is original because it turns away from the all too
familiar question of why the ancient Nahuas were so violent and embraces the more subtle but
important question of how they expressed the full range of human emotion in their social
relationships.   She justifies her project by noting that the ancient Nahuas have been haunted by the
legacy of warfare and human sacrifice that Bernal Díaz del Castillo presented to the European world
after witnessing the Conquest of Mexico.  She aimed to "reinvest the Aztecs with a humanity and
individuality which has frequently been denied to them" (p. 2-3).

The reader will find that Dodds Pennock does not shy away from the Spanish conquerors'
accounts of blood and gore.  She includes graphic descriptions of gladiatorial striping and she repeats
Díaz del Castillo's account of a room inside the great temple (Templo Mayor) "caked black with
blood and reeking like a slaughterhouse" (p. 76).  My interpretation of her argument is that human
sacrifice and warfare developed out of the particular way that the ancient Nahua harnessed
masculinity for political and religious aims.  The implication of her work is that the focus on rituals
of human sacrifice carried out by political and religious leaders has come at the cost of understanding
more fully who the ancient Nahuas really were.

Dodds Pennock goes about her task of presenting a more human picture of the Nahuas by
making women more visible and, thus, providing a counterbalance to the prior emphasis on the
political and religious activities of men.  While she holds the view that gender was an important
dimension of Aztec culture, she carefully and skillfully avoids the trap of humanizing women at the
expense of dehumanizing men by blaming them for the legacy of violence and death.  One of her
principal contributions is to depict gender relations in all their complexity and nuance.
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A case in point is her complex and subtle treatment of marriage.  To demonstrate that marital
love existed among the ancient Nahuas, she presents the story of Quinatzin, the ruler of Texcoco,
and Chimalaxoch, a former captive.  The story, recounted in the Anales de Cuauhtitlan, begins when
Quinatzin spotted Chimalaxoch among the captives brought to Texcoco:

"When the ruler saw her, he fell in love with her.  Then he wanted to go to her and cohabit with
her.  But she refused, telling him, 'Not yet, my lord, for I am fasting. That which you desire
may be done later, for I am a sweeper, a woman in service.  The vow I make is for just two
years, finished in two more years, my lord.  Please give the word to have them prepare for me
a little altar of beaten earth, so that I can make offerings to my god, offer up my sacred cup, and
do my fasting.  So the ruler Quinatzin gave the order for an earth altar to be made....  When the
earth altar was finished, they left the young woman there, and she fasted.  And when she had
done her fasting, the ruler Quinatzin took her as his wife" (p. 89).

  
An important aspect of marriage that appears in this story is the connection between respect

and love, which is the foundation of ancient (as well as contemporary) Nahua moral discourse on
family and community life.  However, Dodds Pennock is also well aware that there were bad
marriages (from a Nahua point of view), and she presents the negative case of Moquihuix, the ruler
of Tlatelolco who brutally mistreated his wife, Chalchiuhnenetzin, the sister of Axayacatl, the ruler
of Tenochtitlán.  Chalchiuhnenetzin was forced to sleep among the grinding stones because
Moquihuix did not find her attractive.  Moquihuix cruelly thrust his arm insider her vagina when he
learned she had warned her brother that her husband was planning a surprise attack on Tenochtitlan.
Moquihuix and Chalchiuhnenetzin's marriage is the negative case that illustrates how an ancient
Nahua man should not treat a woman.  Moquihuix's brutal treatment of Chalchiuhnenetzin "is
offered as a reason for his ultimate downfall," ending in Tenochtitlan's defeat of Tlatelolco (p. 130).
Presenting both cases offers the reader a fuller and more convincing picture of Nahua gender
relations.

Dodds Pennock provides a further glimpse into the complicated heart of the Nahua family by
presenting Don Domingo de San Antón Muñón Chimalpahin Quauhtlehuanitzin's (1579-1660)
account of how Acamapichtli, the first truly Aztec ruler, acquired his name.  His mother was the
noblewoman, Atotoztli, who married a Mexica Chichimeca, Izquitecatl.  Soon after Atotoztli gave
birth to her baby son, Illancueitl (her sister?) entered the room along with her brother, Huehue
Acamapichtli.  Illancueitl was the former queen of Culhuaca and she suggested that the baby take
her brother's name.  Illancueitl ended up raising the child and became his wife in what is known by
kinship theorists as "oblique marriage."  Illancueitl found she was sterile, but Acamapichtli did not
reject her despite a desire to have children who could carry on a dynasty.  The Nahuas gave
"Acampichtli their daughters as secondary wives" to produce heirs (p. 57).

The emotional bond between Illancueitl and the infant Acamapichtli is one of many examples
of strong ties that can develop between women and children.  To her credit, Dodds Pennock
recognizes that fathers were also involved in the lives of their children.  She writes that men and
women "indulged and petted children in infancy" (p. 67).  Later, fathers took responsibility for their
sons and were advisers to their daughters.  To be sure, both mothers and fathers could dish out harsh
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punishment, particularly for disrespectful behavior.  The ancient documents describe naked boys tied
hand and foot with bodies pierced, and girls dressed in a shift and skirt, pricked on the hands.
Rebellious ten-year-old boys were beaten, and eleven year olds were forced to inhale the smoke from
burning chilies.  The father of an incorrigible boy aged twelve "'tied him hand and foot, and laid him
stark naked on damp ground, where he stayed an entire day, so that with this punishment he would
be chastised and fearful'" (quoted in pp. 70-71).

The sources on the ancient Nahuas tend to present a rigid and authoritarian picture of social
life with extremely harsh punishments for disobedience, drunkenness, and sexual transgressions.
There is little overt mention of differing views on how parents should treat their children (but by
contrast, see the analysis, this issue, of the Nahua father as portrayed in contemporary ethnographic
writing on the Nahuas).  Dodds Pennock, however, avoids some of the pitfalls of earlier writing on
the ancient Nahuas by reading between the lines and creating a nuanced account of the ancient
culture.  Her discussion of desire is a case in point.  She begins with the often-cited passage in the
Florentine Codex that the gods gave humans "carnal knowledge" as well as laughter, sleep, and
sustenance so that "we may not go weeping forever, may not die of sorrow" (p. 121).  To be sure,
young unmarried women were expected to be chaste, but "once they had entered the union of
marriage, 'carnal knowledge' was intended to be a joyous act" (p. 122).  Moreover, she finds no
evidence of punishment for young girls who had sex before marriage.  Dodds Pennock acknowledges
that there was a double standard because sex with a married woman was prohibited while sex with
a married man was allowed.

 The author takes on the issues of homosexuality and hermaphrodites that have periodically
animated discussions of sexuality among Native Americans.  She does not find support for the
tendency of some scholars to find berdache transvestites throughout autochthonous America.  She
subscribes to "the binary school" that does "not accept that gender was fundamentally a fluid
category in Aztec society" (p. 10).  She notes that the act of cross-dressing was a threat to
masculinity and became an issue in the war between the Nahuas of Tenochtitlan and Azcapotzalco.
The Tepanecs from Azcapotzalco robbed and raped Tenochtitlan women who were on their way to
the market at Coyoacan.  After this show of brutal disrespect, the Nahuas from Tenochtitlán, perhaps
in an act of bravado, accepted an invitation to attend a banquet in Azcapotzalco where, however, the
Tepanec ruler made them dress in women's clothing.  Motivated at least in part by the violations to
their women and their masculinity, the Nahuas of the Tenochtitlan attacked and defeated
Azcapotzalco.  The sources also acknowledge the existence of effeminate men chewing chicle, who
like women chewing chicle in public, apparently announced their availability.  The hermaphrodite,
or patlache, was outside of the norm, primarily for scorning the choice of marriage.  As in any
culture, there were suchioa, or people who engaged in what the Nahuas considered forms of
perversion.

Several important conclusions emerge from reading this book.  One is that Dodds Pennock's
approach is consistent with the Nahua tradition of blending heart and mind, which contrasts with the
tradition of separating feeling and thought in some Western philosophical traditions (see James
Maffie's 2008 "Thinking with a Good Heart," Hypatia 23(4):182-91).  A second conclusion is her
insightful contrast between the ancient Nahua and Christian attitudes toward desire.  In both
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traditions, desire comes under cultural control but in very different ways.  Dodds Pennock notes that
"In Christian tradition, self-denial and personal conviction underlay the chaste dedication to the
church, while in Aztec culture, communal endeavor drove religious as well as social organization"
(p. 87).  A third conclusion I draw from her work is that her account of the emotional dimension of
ancient Nahua life applies to the contemporary Nahuas who also talk a great deal about love, envy,
jealousy, desire, compassion and respect.  I suspect Caroline Dodds Pennock has her finger on a
deeply inculcated and enduring aspect of Mesoamerican culture.

James M. Taggart
Franklin and Marshall College
jim.taggart@fandm.edu

********

El carnaval en el barrio del Alto. By José Abraham Méndez Hernández. Puebla, México: Editorial
Puente, 2011. Pp. 72. ISBN 978-607-95295-1-2.

Tracing the origins of a folk festivity is certainly not an easy task, especially if the person doing
the research is a recent graduate holding a licenciatura in history. Yet this is precisely what this
young author has attempted to do in drawing from both written documents, in Nahuatl and Spanish,
and oral testimonies from participants in this celebration of Carnival that takes place in a small
northeastern barrio of the city of Puebla, Mexico.

The book begins with several introductory texts, including a preface by Aldo Roberto Rivero
Pastor, who gives a nostalgic description of the barrio when he explored it accompanied by his
grandfather.  María del Pilar Paleta Vázquez offers a glowing recommendation of the book in her
prologue, and Rafael Barquero Díaz Barriga emphasizes the author's simple yet sincere tone in the
book as he describes Carnival in the context of the barrio within which it is carried out.

In the introduction, the author points out that he has two main goals for his work, namely (1)
to reveal the cultural roots of Carnival, and (2) to tell as many people as he can about it.  These two
objectives meet with many obstacles since most of the people that participate in Carnival have
conflicting views about where the observance actually comes from.  If that weren't enough, Carnival
is suffering from a bad image of being a place fit only for drunks in costume.  Yet the writer feels
that if he can achieve his first objective of describing Carnival's cultural roots, the image problem
would be ameliorated somewhat by giving the celebration the prestige of an established tradition.
Regarding the second objective, the author provides a translation in English describing Carnival to
people who live outside Mexico.  To further achieve both aims, the author's historical and linguistic
explanations provide support for his arguments concerning the traditional roots of Carnival while
at the same time keeping the text brief and straightforward enough for a general audience.

In chapter 1, we find an interesting set of texts by writers, including Fray Diego de Durán, who
describe dances, such as the voladores of Papantla, Veracruz, that survived the Conquest and are still
performed today.  Many indigenous dances are influenced by European traditions brought by the
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Spaniards and can themselves be traced back to ancient times.  Examples include the Lupercalia and
the Saturnalia of the Romans, two traditions that have much in common with Carnival in Mexico.

In chapter 2, the author explains how native peoples occupied different sections of the city,
with the Barrio del Alto being settled by the Tlaxcaltecans from north of the city of Puebla.  These
people lived in marginalized sections of the city and worked for the dominant Spaniards who
controlled the economy.  Yet in spite of attempts to control the native population and keep it  in
check, indigenous cultural influences were hard to ignore.  It is here that the author analyzes the
linguistic elements of the Barrio del Alto Carnival, discussing the main masked character known as
the huehue.  The huehue (ahuili in Nahuatl) is a libertine or profligate figure who represents the
happy spirit of carnival, which fits in with pre-Hispanic songs of pleasure called ahuilcuicatl.  We
can see this link further in the word nelahuiltiliztli, which is used to refer to Carnival in a
seventeenth-century document.  The prefix nel- (I) and ahuiltiliztli (happiness) expresses
the"appropriation of pleasure" so prevalent in this festivity.

Chapter 3 is brief and provides two accounts of Carnival from oral history.  The first deals with
the participation of the huehues  in Carnival as an act of penitence.  The second describes how the
first huehues in Carnival were imported by Nahuatl-speaking Tlaxcaltecans from their home
communities.

The role of the huehue and other characters in the Carnival observance are the subject of
chapter 4.  The author explains that the word huehue, now used in a pejorative sense to refer to a
dirty yet impotent old man, can be understood in its relationship to Maringuilla, who is a lascivious
temptress.  Together, they symbolically become Cortés and Malinche/María, thus further
strengthening the ties that Carnival has with both European and Mesoamerican cultural traditions.
But to understand this feminine character better, the author tells us that, from the time of the
Revolution, Maringuilla used to be dressed traditionally, while her contemporary counterpart, María,
is a woman in modern dress.  The transition between Maringuilla and María also traces a change in
the actors involved.  While Maringuilla was mostly played by heterosexual men, María was played
by homosexual men wearing provocative women's clothes, and then later, by women.  The Devil,
on the other hand is strictly a European invention because, in the world view before the Conquest,
there was no dichotomy of good and evil.  This fact is perhaps the reason why the Devil is not found
in other Carnival celebrations.

A complete list of the dances of Carnival is found in chapter 5, along with conflicting
interpretations drawn from oral testimony about what they mean.  It is interesting to see the variety
of dance steps and rhythms from Europe and Latin America presented side by side.  For example,
the polka and the danzón are paired, and themes from Mesoamerican history such as pre-Hispanic
visions of the afterlife and the birth of the first mestizo are discussed.

Chapter 6 offers a generous color photo gallery depicting masks, costumes, and characters
actually performing the different dances.  It is a very important visual addition, which clarifies the
written descriptions and analysis.  The Spanish text is followed by an English translation with the
aim of sharing the research with audiences outside the Spanish-speaking world.  This goal is
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undermined, however, by an unedited translation that at times introduces more confusion than
clarity.  This rough section is most likely due to the lack of careful English proofreading, and it is
recommended that errors be corrected in future editions.

To conclude, the book is a wonderful introduction for readers who are not familiar with
festivals of this kind so prevalent in Mexico.  It can even be used as an aid in explaining the meaning
of other Carnival celebrations in Puebla and other places.  Méndez Hernández's work strives to
present the indigenous and European origins of a Mexican celebration witnessed first hand through
the eyes of the scholar and intimate observer.

Scott Hadley
Benemérita Universidad Autónoma de Puebla
shadley_@yahoo.com.mx

**********

A Nahua man and his granddaughter.
Photo taken during 1972-1973 by the
late Paul Jean Provost in a Nahua
community in the municipio of
Ixhuatlán de Madero, Veracruz,
Mexico.  Copyright Alan R. Sandstrom
and Pamela Effrein Sandstrom.
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Introduction

In this essay we take a close look at the Nahua father and his relationship with the members
of his family.  There is agreement that he is often the head of a patrilocal and patrilineal household
(Redfield 1930; Nutini 1967; Taggart 1975; Sandstrom 199l; Good 1993; Robichaux 1997).  He is
also a contested figure in ethnographic writing.  In some accounts he is estranged from his children,
demeaning to his wife and straying from his marriage (Lewis 1964; Friedlander 1975; Ingham 1986).
In others, he is expected to encourage others to work as one and develop love, and respect, and
compassion, although he may face serious challenges living up to this expectation (Taggart 1975,
1997, 2007; Sandstrom 1991; Good 1993).  We explore and attempt to reconcile these two different
images of the Nahua father and encourage others to work on this project.

 The Mexican father has lived under the shadow of the macho stereotype of proving his
masculinity with acts of bravado and sexual conquest (Ramos 1962).  Matthew Gutmann (1996)
argued forcefully that this stereotype does not fit Spanish-speaking men in Mexico City.  However,
the autochthonous father in the countryside remains an enigma despite a long tradition of fieldwork
in rural, indigenous-speaking areas of Mexico.  While it is difficult to draw a distinct line between
autochthonous and other Mexicans, we contend that speakers of indigenous languages tend to display
a culture derived in part from ancient Mesoamerica and oriented to the communal production and
sharing of corn.  The Nahua and Mayan father is often the head of a shallow or even large
patrilineage and is owed considerable respect particularly from his sons (Nutini 1968; Vogt 1969;
Robichaux 2005).

However, the varied and conflicting accounts of the Nahua father in the ethnographic literature
are the reason we suspect that there is more to him than this picture represents.  We would like to
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know more about the "historically transmitted patterns of meaning" (Geertz 1977[1972]:89) of
fathering and masculinity conveyed through oral narratives and other expressions of culture.  Culture
includes both a cognitive and an affect aspect (Geertz 1977[1972]:71-82; Rosaldo 1983; Lutz 1988)
that converge in Nahua moral discourse aimed at organizing emotional life concordant to
communalistic social aims.

It is unclear if the Nahua father, whom some describe as estranged from his wife and children,
also fails to live up to cultural expectations or is actually fulfilling other expectations that have
developed under different historical circumstances.  We need to know more about the expectations
of autochthonous fathers who speak indigenous languages by which they "communicate, perpetuate,
and develop their knowledge about and attitudes toward life." (Geertz 1977[1972]:89)  We hope that
more research will result in a fuller and more balanced picture of the Nahua father, who is burdened
with what Caroline Dodds Pennock (2011[2008]:2-3) calls the legacy of violence and death.  This
legacy arose in European circles when Bernal Díaz del Castillo disseminated images of Aztec human
sacrifice to Europeans in the sixteenth century, it continues in middle-class circles, and it may even
make its way into ethnographic writing.  Although women were sometimes sacrificial victims, the
ritual of human sacrifice was "a celebration of masculinity and of the glory of the warrior"
(2011[2008]:19).

The Huasteca and the Sierra Norte  

 We worked in the Huasteca Veracruzana and the Sierra Norte de Puebla where Nahuas are
subordinated economically, socially, and politically to Spanish-speaking Mexicans who moved in
substantial numbers into formerly Nahua communities in the nineteenth century (Thomson 1991;
Perez Zavallos 2005).  In both regions, we have heard non-Nahuas — those who do not speak a
Nahua language in the home — talk about the Nahuas as the force of barbarism.  Their discourse
resembles that of urban, middle-class people who view themselves as the defenders of civilization
(Brunk 2008:28).  Autochthonous participation in the insurgencies of the 1970s, 1980s, and 1990s
fueled even further ethnic and class prejudice, both in the Sierra Norte de Puebla and in the
Huasteca.

We offer our views of the Nahua father based on the observations of the Nahuas we made in
Amatlán (a pseudonym) in the Huasteca Veracruzana, and in Huitzilan de Serdán and Santiago
Yaonáhuac in the Sierra Norte de Puebla.  Sandstrom began fieldwork in Amatlán in 1970 and
returned there to conduct research for a dissertation (1972-1973).  After 1975, he was joined in the
long-term research effort in Amatlán by his wife Pamela Effrein Sandstrom (1985-1986, 1990,
1997-1998, and 2006-2007; see Sandstrom and Sandstrom 2011).  Taggart started fieldwork in the
Sierra Norte de Puebla in 1968, working first in Huitzilan de Serdán (1968-1976) and then in
Santiago Yaonáhuac as well as Huitzilan (1977-1978).  He returned to resume fieldwork in Huitzilan
in 2003.  Both Sandstrom and Taggart worked primarily with Nahuatl and Nahuat speakers,
respectively, carrying out interviews, recording oral narratives, and making observations particularly
of the rituals of family and community life in all three villages (Amatlán, Huitzilan, and Yaonáhuac).
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Background

One of the earliest twentieth-century images of the Nahua father emerged after 1926, when
Robert Redfield carried out fieldwork in the Nahuatl-speaking community of Tepoztlán, Morelos.
He reported in his 1930 monograph that Tepoztecan barrios had an esprit de corps and were a
survival of the ancient Aztec calpulli (Redfield 1930:69-82).  Barrios were, according to Redfield,
"semi-independent units, each of which centers about a church and a patron saint" (1930:69).  Barrio
esprit de corps depended heavily on the  father because, Redfield declared, "a married son brings his
wife to live in his father's house, or in a new house built on or near the same house, while daughters
marry and often go to live in other barrios" (1930:74).  Thus, barrio solidarity was based on close
ties among fathers, sons and brothers (1930:78-79).

In December 1943, Oscar Lewis began fieldwork in Tepoztlán (Lewis 1951:ix), and a short
time after his arrival, he met Pedro Martínez (Lewis 1964:xxxiii), one of the central characters in
Five Families (1959:33-64), and the main figure in the full-length biography Pedro Martínez: A
Mexican Peasant and His Family (1964).  Lewis wrote down Pedro's life history at intervals from
1943 to 1948, and re-interviewed him a decade later, that time with a tape recorder (1964:xxxiv).
To add to the picture of Pedro, Lewis also interviewed Pedro's wife Esperanza and his son Felipe.

Pedro emerges in the pages of Lewis' writing as a Mexican peasant contending with 
landlessness and rural poverty.  He joined Emiliano Zapata's army and then struggled in
post-Revolutionary Mexico.  As a father, Pedro appears to be demanding, cruel, and estranged from
his children.  Pedro described his own parenting role as minimal.  He declared, "men to the fields
and women in the kitchen!" (1964:331).  Lewis wrote that Pedro is like Tepoztecan men in general
who have little to do "with the house or the children" (1951:321).  Fathers rarely carry infants except
in cases of emergency (151:333).  The relationship between a father and child is one of "respect and
avoidance of intimacy," wrote Lewis (1951: 332).

Pedro apparently was not always the cold and distant father depicted in these passages.
Esperanza declared that, when their children were little, Pedro "would hug them and say nice things
to them" (1964:353).  Lewis reported that Pedro "showed affection for children when small by
caressing them or holding them (kissing was not common in Azteca until recently)" (1964:xlii).
However, Lewis could not possibly have observed Pedro's behavior with his own, infant children
because Pedro and Esperanza had their last child, Sara, in 1939, and she died in the same year.  Their
next youngest, Moisés, was born in 1935, eight years before Lewis met Pedro in 1943
(1964:xvi-xxiii).

Whatever may have been Pedro's behavior with infants, he was estranged from his older
children, particularly his son Felipe.  Esperanza reported that he eventually stopped showing all their
children any affection (1964:353).  Felipe declared that he felt protected by his mother (1964:309)
but estranged from his father, who did not love him, treated him like a stranger (1964:371), beat him
for no apparent reason (1964:308), and showed favoritism to the other children (1964:375).  The
picture of Pedro as a father cannot be understood apart from Pedro as a husband.  Felipe, one of
Pedro's harshest critics, declared to Lewis that his father struck his mother for "any little thing that
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displeased him" (1964:227).  Esperanza complained that Pedro scolded her when he came home late
and found her asleep (1964:354), called her an "Indian" and a "she-donkey" (burra), compared her
unfavorably to his more "sophisticated" lovers, and beat her severely (1964:356).

Lewis said he originally went to Tepoztlán "to provide government agencies working in rural
areas with a better understanding of the psychology and needs of the people" (1951:ix).  From the
beginning, Lewis was very critical of Robert Redfield's account of the esprit de corps in Tepoztecan
barrios, contending that Redfield had overlooked or missed conflict in Tepoztecan social life.  He
argued (Lewis 1949) that men were experiencing intense role conflict because they were expected
to be patriarchs but actually held a marginal position in their families in part because the mother had
a much closer relationship with the children than did the father.  He also criticized Redfield for
emphasizing barrio solidarity while ignoring the severe land shortage in Tepoztlán, which meant that
men like Pedro had no economic basis for their patriarchal authority in their families:

"Although Redfield gives no clear-cut statement on the matter of land-ownerships, and treats
the entire subject rather incidentally, there is an implication that each family in Tepoztlán
owned its land....  We have shown that in 1944, 64 percent of the families owned no private
land, and there is no reason to believe the land situation was any better in 1926" (Lewis
1951:125).

Lewis was interested in the psychological effects of landlessness and poverty on men, which,
in the case of Pedro, affected his relationships with his own father, his son Felipe, and his wife
Esperanza.  Pedro, as the rural Mexican peasant, emerged as the man dehumanized by rural poverty.
With little land and almost no money, Pedro was driven to desperate measures to provide for himself
and his family.  Using the psychological theories of his day, Lewis explained just how Pedro had
become dehumanized by his difficult economic circumstances.  He lost his own father when he was
three months old and, consequently, Lewis observed that "as a child and a young man, Pedro had no
adequate male figure with whom to identify" (Lewis 1964:xxxv).  Lewis concluded: "The lack of
identification with a strong male figure and his close attachment to his mother may have created in
Pedro some feelings of ambivalence about his own masculinity" (Lewis 1964:xxxv-xxxvi).

The Theory of the Absent Father and Culture

Lewis subscribed to an idea, popular at the time in social science, that the father's absence
contributes to social problems.  Burton and Whiting (1961) argued that boys without fathers lack role
models with whom they can identify and from whom they can learn how to be masculine.  In
so-called primitive societies, boys with remote or absent fathers must be introduced to the world of
men by painful initiation rites, whereas in more complex cultures, they join gangs.  The absent father
hypothesis is an example of the argument in psychological anthropology that adult male behavior
is the product of internalized controls established through the unconscious identification with a male
figure of authority.

Shweder (1980:83) has noted that such arguments overlook or minimize culture.  We agree and
argue that Lewis established a legacy that underplayed the cultural supports for the Nahua father's
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role in his family.  That legacy is most apparent in works produced from fieldwork in other
communities in Morelos.  For example, Judith Friedlander selected for emphasis the family of Doña
Zeferina in Hueyapan for much of her ethnographic study.  Friedlander is careful to acknowledge
that Doña Zeferina's family is unusual because it is based on three generations of women with
tenuous ties to men.  Hueyapan is a community where the residence pattern is patrilocal and "the
culture is considered to be male dominated" (1975:27).  About Doña Zeferina, Friedlander wrote:

"For three generations, her family has been held together by women who did not have steady
male companionship...Her mother and then Doña Zeferina herself all had to support their
families substantially alone, raising children who never really knew their fathers.  Of the three
women only her grandmother followed Hueyapan tradition and resided in her husband's home"
(1975:27).

John Ingham (1986) made the father's estrangement from his wife and children the pillar of his
psychological theory of Tlayacapan village culture.  Ingham observed that husbands may live with
their wives but they are, nevertheless, estranged from them.  Moreover a "corollary of the
estrangement of husband and wife is a strong mother-child relationship, a distinguishing feature of
the Mexican peasant family" (1986:71).  Ingham writes:

"During infancy the child sleeps next to the mother at night and is often carried next to her
body in a shawl during the day.  One imagines that the first years of life are blissful for
Tlayacapense children.  The period may be equally pleasant for their mothers.  Women
describe the physical and emotional satisfaction nursing and caring for babies as though
nothing else in life were so gratifying" (1986:71).

While some children wean themselves, many mothers must take active measures that include
putting bean paste disguised as excrement, or mercurochrome or lipstick appearing as blood on their
nipples to discourage nursing.  The recently weaned child is deprived of the mother's attention and
physical affection (Ingham 1986:71).  We believe that a careful and perceptive ethnographer such
as Ingham would have reported the father picking up the slack and taking the children into his own
care and providing some measure of the affection that once came from the mother if that had been
the case in Tlayacapan.  Not only is the father not there, but he is also the one most likely "to apply
physical punishment and, what is more, he may be seen as a sexual aggressor.  Some children
witness their fathers beating mothers and they may hear their parents having sex" (1986:73-74).
Ingham describes a cycle of reproducing masculinity in a family where boys grow into men splitting
their images of women into the good asexual mother and the bad sexual wife.  The good mother and
bad wife are cultural icons filled with the memories of early childhood experience (1986:76-77).

More recently, Ruth Behar (1993) published her spell-binding account of another Esperanza,
a peddler-woman from the formerly Nahua-speaking village of Mexquitic in San Luis Potosí.  The
similarities and differences between Lewis' and Behar's two Esperanzas are both interesting and
instructive.  Esperanza in Lewis' biographical narrative makes only fleeing appearances.  Lewis
explained that he was only able to interview her between 1943 and 1948 because she had died when
he returned ten years later with his tape recorder in hand (Behar 1964:xxxiv).  Behar's Esperanza is
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the sole subject of a highly detailed tape-recorded biography in which she recounts, in moving detail,
how her father, husband, and even her son abused her and her daughter.

The Debate Over Culture among Nahua Scholars

We do not doubt the validity of any of these observations and respect the work of all of the
above- mentioned ethnographers.  However, we contend that there is more variability in the behavior
of Nahua men and the cultural meanings of masculinity and fatherhood among the Nahuas in
different parts of Mexico.  We argue that to understand fully the Nahua father, it is necessary to take
into consideration the Nahua moral discourse on masculinity in general and fathering in particular.
Moral discourse is part of what Geertz (1977[1973]:45) called "'the control mechanism' view of
culture" and involves the organization of emotional experience in accord with certain social ends
(Geertz 1977[1973]:79-82; Rosaldo 1983; Lutz 1988; Ingham 1995).  For the Nahuas we know,
those ends include working for one or "ce cosa tequitih" in the family and the community.  Usually
the father is expected to play an instrumental role in organizing his sons to work as one, cultivating
a milpa and filling the granary with a year's supply of corn.  Men, women and children, of course,
also have to earn money working as wage laborers to supplement their incomes or provide the money
to buy food particularly in families without land and dependent on income from wage labor. 

Criticism of Culture as a Concept

In the 1970s, some anthropologists working within a Marxist theoretical framework were
convinced that few significant aspects of Nahua culture existed in the present day and that what
anthropologists mistook as Nahua culture was really class culture.  Pierre Beaucage (1974), for
example, initially was critical of efforts to describe Nahuat-speaking communities as having a culture
with antecedents in the ancient pre-Columbian past.  Instead, he advocated seeing them as shaped
through an historical process driven by socioeconomic relations in a capitalist system.  There are,
he said, only a handful of aspects of Nahuat community life that have anything to do with the ancient
past and they have to do with kinship and patterns of authority that arose in connection with the
ancient tribute system.

Twenty-two years later, however, Beaucage (1994) changed his mind about the importance of
culture after the Nahuat in the Sierra Norte de Puebla had participated in land invasions of cattle
pastures and planted them with corn.  The land invasions began in 1977 when leaders from an
organization known as the Unión Campesina Independiente (UCI) began organizing Nahuat in
Pahuatlán, Huitzilan, and other Sierra Norte communities to invade cattle pastures that were the
objects of dispute between the members of non-Nahuat or mestizo families.  Beaucage had written
earlier that he subscribed to the view that the Nahuat had been converted into wage laborers (or
semiproletariat), and little remained of their pre-Hispanic culture.  The land invasions, however,
presented a challenge to his use of Marxist theory to understand Nahuat insurgency.  After the
insurgency had emerged, turned very violent especially in Huitzilan, and then subsided by 1984,
Beaucage wrote in 1994:

"Por una parte, mostraba que sí hay lucha de clases y no sólo tradición o cultura; por otra parte,
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también era un desafío, pues los semiproletarios no pedían mejores sueldos y muchos menos
el socialismo: ¡querían tierras!" ["On the one hand, it {the UCI} demonstrates that, yes, there
is class conflict and not just a tradition or a culture; on the other hand, it also presents a
challenge {to Marxist theory} because the semiproletariats did not ask for higher wagers much
less for socialism: they wanted land!"] (Beaucage 1994:40).

Some scholars interpreted the UCI in the Sierra Norte de Puebla as an atavistic movement
(Edelman 1980:3-4) and perhaps it was in the sense that the 40 Nahuat men who invaded the cattle
pastures in Huitzilan planted a communal milpa and divided the crops among themselves as if they
were a large extended family.  They were "working for one" ("ce cosa tequitih"), which is an often-
mentioned value of Nahua family and community life in Huitzilan and elsewhere (see Taggart 1975;
Sandstrom 1991; Good 2005). 

With the challenge in mind that the UCI presented to his Marxist framework, Beaucage (1999)
turned to oral narratives as a source of information on how the Nahuat thought and felt about their
world, aiming to explain why, after years of working as wage laborers on the estates of mestizos,
they still wanted land on which to grow their food.  He embarked on a new project comparing
Nahuat folktales collected in the region around Cuetzalan with Tzotzil folktales recorded by Robert
Laughlin and Gary Gossen as part of the Harvard Chiapas project.  He chose Chiapas because San
Cristobal de las Casas in Chiapas was the site of the Zapatista rebellion that erupted on January 1,
1994.

He was aware that, at least according to some accounts, one of the reasons for the Chiapas
rebellion was the preservation of Mayan cultural autonomy.  Thus, a comparison between Nahuat
and Tzotzil folktales might contain the reasons for the rebellions in both places.  Beaucage found
several points of similarity between stories circulating in the oral tradition of the two regions: (1) the
tales expressed an antagonistic attitude toward outside oppressors; and (2) they also described the
helpful intervention of supernatural forces (1999:459).  Beaucage concluded that culture in the form
of millenarianism does matter in accounting for Nahuat and Mayan insurgency (1999:470).

The Nahua Father

Even in his most extreme Marxist days, Beaucage thought that "kinship and patterns of
authority"(1974:112) among the contemporary Nahuas of the Sierra Norte de Puebla may derive
from pre-Hispanic times.  Dodds Pennock (2011[2008]:67) found substantial evidence in the
sixteenth-century documents that Nahua fathers as well as mothers were involved in the lives of their
children.  Although punishments meted out by fathers for their older children's transgressions could
be extremely harsh, infants were cared for tenderly by men and women alike (see book review of
Dodds Pennock, this issue).  While circumstances today are very different from those of the sixteenth
century, we have nevertheless made observations that accord with some of Dodds Pennock's
characterization of ancient Nahua family life.  Both of us have observed fathers showing a great deal
of affection toward their infant children, speaking to them in Nahua baby talk, holding them, and
showing them a great deal of physical affection.
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Sandstrom repeatedly observed Amatlán fathers overtly showing affection to their children and
he described a Nahua father devastated emotionally by the death of a child (Sandstrom 2006[1995]).
Fathers generally spend hours each day holding and playing with young children and small babies.
Although tending to be reserved, even-tempered, and stoic around other adults, they lavish kisses
on children and are delighted when a young child responds to their attention.  They seem reluctant
to give up the child when he or she is to be fed or dressed by another family member.  Children are
indulged by both parents but they are positively spoiled by the father.  Taggart was similarly struck
by how his close friend and key informant Nacho played with his first-born infant son for long
periods of time, laying him on the bed and kissing him repeatedly, calling him "papa."

Sandstrom discovered in Amatlán that children often serve to mediate adult male interaction
when he brought his son, Michael, into the field when he was three years old.  Sandstrom noticed
the inordinate attention that other men paid to Michael.  Men would greet Michael and talk about
him to engage his attention, almost to the exclusion of his parents.  Sandstrom also noticed this
pattern among villagers themselves, when he and his family were not directly involved.  Men draw
closer to each other by paying lavish attention on other men's children.  This strategy culminates in
establishing formal ritual-kinship ties, which are really about fostering close bonds among adults.

The Nahua of Amatlán and Huitzilan place a great deal importance on inculcating respect,
which they term icnoliz (tlatlepanitalistli in Amatlán).  One Nahuat parent described the meaning
of icnoliz as obeying parents and, above all, not fighting with siblings.  Based on what parents have
told us, we interpret respect training as having the purpose of impulse control concordant to the
demands of working for one in the extended family.  The Nahua of Amatlán and Huitzilan express,
in a variety of ways including oral narratives, how they live in a fragile social and cosmic order,
which can easily come apart with behavior that people in Huitzilan call "ilihuiz" and inhabitants of
Amatlán term "axtlatlepanita."  Ilihuiz refers to behavior that is impulsive, excessive, and disorderly,
while axtlatlepanita (or ahtletelapanica) means "to be smashed into nothingness" as a result of
impulsive behavior.  Oral narratives in both communities describe scenarios of disaster brought
about by impulsive behavior, particularly of men.

To punish acts of disrespect (ilapaquiyot), some mothers as well as fathers use a switch
(cuauhpitzac), but the norm is to strike a disrespectful child  not more than three times.  To use the
switch four times would be excessive, with four representing the quadrilateral universe.  However,
not all Nahuat agree that physical punishment is the best way to teach respect to children.  Rather,
they contend that respect (icnoliz) is one aspect of moral discourse closely related to other aspects
of affection, including love (tazohtaliz) and compassion (teicneliliz).  The Nahuat father as well as
the mother aim to create love in a family by "working for one" ("ce cosa tequitih").  For men, this
means working in the milpa or earning money as a wage laborer and pooling the product in the
family granary and purse for the benefit of the entire family group.  It is possible, for example, to
interpret the forty Nahuat men in the UCI, who invaded the cattle pastures and planted them with
corn, as attempting to create or act out the value of love that a father is supposed to create with his
sons.
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Love (tazohtaliz or tlazohtlaliztli) is an emotion that the Nahuat say emerges between two or
more people who work as one because each individual sees that he or she can do more working with
another than by working alone.  Love is an emotion that a father or a mother can evoke in another
by the act of working together, and so many Nahuat fathers and mothers encourage their very young
sons to go with their fathers to work on the family milpa.  Usually this occurs when a boy reaches
the age of five or six and can make the trek from the home to the cornfield.  However, before that
time, the father often plays an important role in providing some emotional comfort to his young son
or daughter after being weaned by the mother during the sixth month of her next pregnancy.  At that
time, the recently weaned infant, usually at around 18 months, moves from the sleeping mat of the
mother to that of the father.  Some fathers sleep on the same mat with their young children for
several years (Taggart 1992, 1997).

Many Nahuat say that compassion is essentially the same thing as love because the
compassionate person is aware of how his or her behavior affects others and will take the feelings
of others into account.  Widely circulated folktales are lessons (neixcuitilmeh) demonstrating why
brothers should behave compassionately towards each other.  The stories describe scenarios showing
the benefits of working for one particularly when one or more brothers are struggling.  By working
for one and pooling the fruits of their milpa labor and their wages, they support each other in times
of need.  The compassionate person is much less likely to act big (hueichihua) and think only of him
or herself.

In contemporary Nahuat discourse, love (tazohtaliz) and envy (nexicoliz) are treated as two
sides of the same coin.  The good Nahuat father attempts to cultivate love through working for one,
and curtail or minimize the effects of envy.  The discourse on love and envy revolves around food,
with many Nahuat men saying that they feel love when they receive a meal from their mother or
wife.  Nahuat women say they feel love from the father or the husband when he goes to his milpa
grow the corn or earn the money that goes into the family granary and purse.

Fathers and Sons in Oral Stories  

As one might expect, the Nahua tell stories, usually based on personal experience, of men who
are bad fathers from a Nahua point of view, and abandon their families particularly to take up with
another woman.  However, a number of narrators from the Huasteca Veracruzana and the Sierra
Norte de Puebla also tell stories expressing a strong tie between fathers and their children.  For
example, the Nahua of Amatlán tell their versions of the story that folklorists identify as "The Nix
of the Mill Pond" (tale type 316, according to Robe 1973), a variant of a tale that also appeared in
the Grimm brothers' collection.  Sandstrom recorded this story from Carlos Hernández, his father
Efrén Hernández, and two other unrelated men, Bartolo and Juvencio, who also happen to have the
same surname.  In their stories, a fisherman who catches a water spirit is in fact himself trapped by
the spirit who forces the man to relinquish his son in order to secure his own freedom.  However,
the narrators gave an unusual twist to their tales by using language that reveals the father's strong
attachment to his sons and his intense feeling of horror and loss when he discovers the nature of his
sacrifice to the water spirit.
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Amatlán narrator Juvencio Hernández, for example, used particularly poetic and moving
language when describing a father's plight at learning that he will lose his son.  The fisherman father
harpoons a fish and hears the water spirit lament how he has injured many of her children.  She
demands that he cure them with the roasted and ground-up excrement of a water-dog and, after he
complies, she rewards him with a gift of four of her fish children.  She obligates him to bring her the
first thing he encounters upon arriving home, be it a chicken, a pig, a turkey, or his son.  Of course,
it turns out that he is greeted first by his son, whom he loves a great deal. Juvenció's words in
Nahuatl, with English translation, are as follows:

Hualla(h)qui icha(n). He came home.
Pillo quix(ti). The child came out.
Piltzi(n) tle(h) tlahuel quitlazohtaya. He was the precious child whom he loved passionately.
Ya (yeh) primero quinamiquico. He was the first who came to meet him.

Taggart recorded a variant of "Cap o' Rushes" (tale type 510B) told by Fernando Vega, a
Nahuat narrator in Yaonáhuac, that expresses the strong tie between father and son in a different
way.  "Cap o' Rushes" is a very popular folktale of European origin that circulates widely in Spain
and the Spanish-speaking Americas (Robe 1973:86-89).  Each narrator tends to introduce changes,
and the changes that Fernando included in his version of this story are interesting for our purposes
because they reveal a narrative shift from the husband-wife relationship to that of the father-son.  The
European tales usually begin with the father proposing marriage to his daughter.  To avoid
committing incest, the daughter demands of the father three dresses she believes he will be unable
to obtain before the wedding takes place.  The father, nevertheless, obtains the dresses, typically with
the help of the devil, forcing her to dress in an animal skin and flee.  Fernando's narrative, which he
may have originally learned from a Spanish-speaking Mexican, begins in similar fashion but
develops differently from the Spanish-language variants of the same tale.  The most significant
change is the narrative shift from a focus on the daughter's courtship with a prince to her son's search
for his father.

In Fernando's account, the daughter, transformed into a donkey in her flight from the incestuous
demands of her father, seeks shelter in a rich man's house.  The man's son peeks into her room and
falls instantly in love when he sees the girl in human form.  They make love but the donkey-girl
leaves her suitor and gives birth to a son whom she abandons so that she might still pass as a maiden.
She gives the child a ring that was actually a token of his father's affection, but a black boy steals the
ring and usurps the boy's position.  The last episode in Fernando's story describes the boy's quest for
his father and his struggle to expose the usurper.  The boy succeeds when the father recognizes his
physical resemblance to his true son.  It is important to mention that the act of looking for another
person (temoa) is a very common expression of love in Nahuat culture.

Conclusion

For all of the reasons put forth in this essay, we would like to encourage others to take seriously
the study of the Nahua father.  Malinowski (1927) recognized that there is a great deal of variation
in the way men act as fathers in different cultures of the world.  We have described the variation in
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the representation of Nahua fathers we encountered in the ethnographic literature and in our field
experience in different parts of Mexico.  We conclude this essay with the following hypotheses for
future research:

(1) Men and women who cultivate milpas and speak Nahuatl/Nahuat will have a moral discourse
aimed at organizing emotional experience "to work as one" in the family, and possibly, in
the community.

(2)  This discourse will be based on Nahua concepts of love, respect, and compassion.

(3)  In communities where the discourse on love, respect, and compassion is a part of family life,
men as well as women will play clearly defined roles in providing small, recently weaned
children with comfort, thereby creating a strong affective connection between fathers and
their children.

(4) There is greater variation within than between some communities, particularly in the actual
behavior of men relative to their inherited ideas about manhood and fathering.

(5)  Landlessness and long-term wage-labor migration pose serious challenges for men who try
to live up to the expectations of their culture, and will undermine Nahua identity and moral
discourse.

(6) Men who are losing their native language, and along with it, their identity as indigenous
people, will have a different moral discourse based on Spanish words that convey a
different idea about manhood and fathering.

(7) Changes in the moral discourse will be accompanied by the abandonment of social practices
that encourage fathers to provide affective support to young recently weaned children, and
Nahua men will become more estranged from their children and their wives.
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