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Dedication

This story is dedicated in gratitude to:

The mujeres of AIma
Storytellers, medicine women, curanderas, healers, artistas,
warriors, guardians, teachers, eldafsyelas,
hermanas yamadres.

And to my family.

May this ceremony be opened ahd work begun.

May all thought, word, and deed emerge in right relation to everything else.
May all missteps be acknowledged with a sincere heart and full repair.
May this story and all interconnected stories serve the work of healing.
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Con Alma: Dialogues in Decolonizing Counseling
Reciprocal Ethnographic Explorations in Indigenous Spaces for

Community Healing

Alicia Elizabeth Enciso Litschi, Ph.D.
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Supervisor:Ricard C. Ainslie

Postcolonial critiques have emphasized the need for Western psychology to
become more reflective of the histories, worldviews, and lived realities of historically
marginalized communitieacross the glob@ComasDiaz, 2000; Duran & Duran, 99;
Pickren, 2009 These works have included the contributions of liberation psychologists
who advocate for the need to privilege the knowledge systamsernsand
perspectives of local communities when proposing avenues for psychological research,
intervention, and theoretical development (Watkins & Shulman, 20R&}ognizing the
legacies of colonialism in North America, U.S. psychologists working ldigenous
communities have advocated fuetter collaboratiomwith grassroots elders, teachensg a
community groups, noting the importance of recognizing the validity of Indigenous
epistemologies antthe colonizing tensions that still exist between Indigenous healing
systems and Western psychold®uran, Firehammer & Gonzalez, 2008; Gao2@Q7;
Goneé& Alcéantara, 2007)

Against this backdrophe present researakias carried ouasan immersive,
long-term ethnographic study in collaboration wiima de Mujer(Alma), a community
of Indigenousdentified women in central Texasho arecommitted tocreating
accessible spaces fibreir communities tpracticelndigenoudifeways andhealing.

Employing reciprocal ethnographic methptte authospent two years participatirg
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events and gatherings witlhe Alma community, as well as conductinedieph
interviews. Community members were consulted on an ongoing basis about the
development of the reash.

The document centers on four objectives: First, the author ttecasstory of
the Alma communityas it emerged from social liberation and psygiritsial healing
movement®ver thelatter half of the 26 century. Secondpased ot he wo men d s
storiesthe author presentso mmu ni t y me maouttow healirgis sit@ated v e s
withint h e ¢ o mindigenots krwwledge systemSpecificattertion is givento the
holistic andreciprocal nature of healing in thesteries. Third, the author includes
contributions fronmindigenous healers who ramk on their experiensef thetensions
between Indigenous healing systems and Western mental imséliltions Fourth, he
author concludes with a personal critical reflection aaiaee in Western psychology
andconsiderdiow dialogues between local Indigenous communities and Western

psychology might béurtherexplored
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Prologue: Opening the Circle

Il tds a spri ngegMyar Aidtiaeydooss to thé ihaimdodge are wide
open. The morning breezes are still cool and damp. A group of us has been called
togeter for a ceremony to bleBsenda and Tommhas they prepare for parenthood.
There is a chorus of hellos and exuberant ch
Council members gather. The air is full with the smetiaggal a hardened tree resi
that sits sizzling and cracklingonased t c o al | BahuYnadertAs ped@pke c | ay
arrive, one by one, they make their way to Yveutéth a fan of feathers, she sweeps the
fragrant smoke adronbancsbady, armpdneldys sated di e s
smudging to bless and purify all who enter the space.

Mar2?a El ena picks up her drum and motions
Wedl |l begin by cé&lleindgriee tlhe gdiabe @t domsn. or

A few of us scurry aiund the corner to the library in the back of the lodge. We
sample the selection of rattles and maracas, make our choices, and rejoin the group. We
all fall into place standing in a circle. Maria Elena guides us.

Al will be si ngionng sa nceh avhaty aln leel adremresd. f | 0
this chant lately because | think these are important reminders for us during this time on
the planet. Wedéll begin in the East. o

Maria Elena turns her back to us and we all orient our bodies in the dirgltéion

is facing. She begins to drum and sing. We join her.

L All proper first names are used with consent and at the request of those named.



Tierra mi cuerpo

Agua mi sangre

Viento mi aire

Fuego mi espiritu
After the third repetition, Maria Elena holds the last syllable until it dissipates.

We repeat this process five additional timescpeding sunwise (clockwise) to
the south, west, north, then upward toward the sky, and downward toward the earth. As
we make our way around the circle, the words of the chant direct our attention to the
el ements: fAEarth my bobdrye atwia,t earn dnyf ibrleo onay,
song reminds us that our own bodies are comprised of the sacred elements of the planet.
Everything is interconnected.

After we finish calling in the directions, Maria Elena invites us to join hands. She
picks up a rattlend hands it to the person on her left.

ANext wedll take turns rattling and cal

the names of your ancestors, going back as far as you can remember. They can help us,

and our prayers can also help heal thdihe Hawaiians say that it is good to know the

names of your ancestors for 20 generations.

She pauses, her eyes twinkling, fAaWeoll
There are about a dozen of us gathered. As we make our way around the circle,
there are some tears dodg pauses as the legacies carried by the names begin to
surface. Maria Elena is the last person in the circle to have a turn. She offers a few more
words of prayer. We | ook around the circl

is time to geto work.

swpi
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Introduction: Research from Within the Circle

The people gathered for ceremony in this opening vignette are in Austin, Texas.
The year is 2013. It is an intergenerational group, ranging in age from 72 to 7. Among
them are artists, retired plutschool teachers, academics,emgineer, and an ordained
minister. They go to the movies and watch Netflix. Some have political bumper stickers
on their cars and many are quick to chime in about current events and the latest political
controversies.They take yoga classes and shop for sales at Costco. They travel the globe
by plane, train, and automobile. In short, they are active participants in contemporary
global culture, complete with social media profiles and smartphones.

They are also padf Alma de Mujer, an organization under the umbrella of the
|l ndi genous Womends Network that runs a retre
are oftersimplyr ef erred to as fAAl ma, 06 which is a sho
community and the land whetheir center is located. The women come together with
the intention of honoring Indigenous practices and knowledge systems. They are
committed to making these ways available in contemporafyc@itury life. They do
t his f r-lomd iaa i @vem®mesdphe women claintheir lineages to specific
groups, such as Mescalero Apache, Chiricaljpeche Comanche, Choctaw, Mayta,
name a few. Others identify logixed heritageincluding African, European, and Asian
origins Many of the women tig their ndigeneity through their Mexican heritage,
referring to themselves as Chicanas and affirmindritiggenousoots oftheir Mexican
origins. There are a handful of women who have been with Alma since its founding in

1988. They havextensive rots in the Chicano Movement, Chicana feminism, gay and



lesbian rights, arts activism, and global Indigenous rights movements. Moving into their
fifties, sixties, and seventies, many of these women are taking up the mantle as teachers
and elders of the comumity.

The womed themujere$ gather in their diversity. They recognize that

centuries of colonization and historical repression of Indigenous identities have resulted

in a widespread disconnection from Indigenou

asset this is especially true in the caselmfligenousv 0 m e wagssof knowing. They
have struggled to create a space in which some of these ruptures and disconnections can

be repaired, where the wounds of the soul can be tended. The very name of the

commmnity affirms this purpose. Transl| ated fr
Awomanédés soul . 0

To this end, several of the women t al ab
medi cineo and fAreclaim Indigenous Ieresal i ngo f
have spent decades travelling the continent to work with valmoligenougeachers
Similarly, the women invite Indigenous eldersAbma, hosting them iroffering healings
and teachingto the public The mujeres gather in ceremonies to markitienoon,
solstices, and equinoxes. Theyhostall ght cer emoni es for the hea

waters. They also come together in healing ceremonies when their members are in need.

Some of the Alma women comment that they feel as though they livedretwe
two worlds. On one hand, they are part of the hustle and bustle of urban life in central
Texas. Yet, they also see and experience reality through a different lens than that of

mainstream society. The landscape of their wortiften representelly the sacred



circled an Indigenous blueprint for understanding the universe as a dynamic system of
relationshipge.g.,Allen, 1992;Colomeda, 199). From within the sacred circle, there is
no division between mind, body, soul, and spirit; there is no sepatstween the
material worlds and the spirit worlds; and humanitiyusa part of the natural world and
not meant to have dominiaveri t . Al so r ef er MedcingVdhead n Engl i
or fisacred hoop, 0 the s eaedacodingoithefaut e i s of t en
cardinal directions Each direction on th®ledicine Wheels associated with a different
element, color, stage of life, season, animals, plants, minerals, spirits, ancestors, guides,
even emotions and psychologi@rocessesWhen one aspect is out of balance, it ripples
through the entire system. Everything is interrelated; nothing is excluded. Particularly
on Turtle Islané or the lands renamed as the Americas after European ingatfien
sacred circle isne view into théoundatiors of Indigenous epistemologies.

The women at Alma de Mujer remind themselves of this realignthey gather.
Whether hosting a ceremony, birthday party, workshop, or council meeting, the women
commonlybegin by joining in a circle and invoking tfeur directions. By doing this,
they connect themselves to a practice that has been recognized for millennia by
Indigenous peoples on the continent (Cleve, 2012). The practice may take varied forms
and is often referred to by different na®de$ c a | Itihneg diinr ect i ons, 0 fihon
directions, o0 or Aopening the circle. o Regar
that the circle is not merely a matter of convention. Instead, it is a conscious affirmation

of their participation in an interconnect understanding of reality. They believe that



living from within this view of reality is important to the wellbeing of their communities
and the planét for past, present, and future generations.
Healing Between Two Worlds

Much like the women at Alma, Iso straddle two different worlds; healing is the
thread that links them together. As a doctoral student in counseling psychology, my
weekdays are spent inhabiting the domain of Western psychology. | train in ways of
researching, assessing, and treaftinghan suffering according to the Western academic
and medical traditions that have developed over the last 120 years. However, | am also a
Chicana with practices rooted in Indigenous traditioihsuranderismd Much like the
women at Alma, | honor theay of the circle. From within the perspective of the sacred
circle, healingcan be aadically different enterprise tharcanventional Western
therapistclientscenario. Healing involves relationships on multiple levels, from family
and community to thelements, land, ancestors, mind, body, soul, and spirits. When |
first moved to Austin to begin my doctoral program, | experienced tension between my
belief systems and the world of Western psychology. While | studied diligently in my
academic progranma met amazing mentors and peers, there was a part of me that felt
alienated and hidden. As a result, | went in search of kindred community. One year into

my doctoral program, | discovered Alma de Mujer.

2 Curanderismditerally translates from the Spaniashs fiheal i ng tradition. o I
traditional Indigenoudased medicine practices that have developed throughout Latin America. Writing
from Texas, which borders Mexicajmnderismds more typically associated with Mexican Traalital

Medicine, which is discussed more thoroughlgifsequerparts of the text.

t
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The more time | spent with the Alma community, there | realized that the
chasm | felt between my two worlds was a division that reflected an external and
historical reality. |long had taken for granted that systems such as curanderismo and
Indigenous healing practices would not be part of my format&tion as a psychologist.
Even as | suffered from their separation, | was convinced that | could not entertain their
integration until | was a wekstablished professional. However, spending time with the
mujeres at Alma actually gave me pause andthpted me to consider that the very
separation itself was worthy of exploration.

From one perspective, it magem obvious that the vast majority of U.S. doctoral
programs in psychology would not train their students in Indigenous healing practices.
Thes are, after all, programs with roots in Western science and medicine. However,
from another perspective, it is quite remarkable to think that the varied knowledge
systems native to the lands now identified as the U.S. and the Americas would be so
difficult to detect in mainstream American psychology. The ease with which Western
knowledge systems are assumed to be exclusively relevant is, in itself, notable. It
suggests there is a deeper story to tell.

The text that follows is my attempt to contribtethis story through my
dissertation research with the women at Alma de Mujer. Through two years and
hundreds of hours spent with the Alma community, | weave together a history of their
organization and discuss how they have come together to exploceeanel contexts of
healing for themselves and their people. | tell their story in the greater context of the

relationship between Indigenous healing systems and Western medicine and psychology.



As part of this storytelling, | include my own experienced those of others whose
professional and personal lives straddle these worlds. In bringing together these stories,
four central themes have emerged that serve as guideposts for the text. In the sections
below, | orient readers to these themes and disttiesperspectives from which this
dissertation is written.
The Authority to Heal
Early into my relationship with the Alma mujeres, | began asking questions about
the founding of Alma. How did it arise and why? As mentioned earkgigountered
repeatd mention of Alma providingaspateor t he community to fArecl
healingo and fArecl ai m wo nfiernedcsl avanyisn godf nmaekad si n
palpable the greater historical contexts that have given rise toaithaimilar
movements acrossticeo nt i nent . Consequently, a theme ¢
grassroots response to the larger processes by which Indigenous knowledge systems have
been undermined ara$saultedn the context of dominant Western society.
A key part of the Europeanvasion of Turtle Island (i.e., the American
continents) was forced cultural and religious conversiariorm of psychospiritual
violenceagainsthe foundations of Indigenous communitiegy( Gonzales, 2012)n the
five centuries since the invasiong#ie processes have continued, sometimes in tacit
ways. Even the history of Western medicine and psychology can be understood in the
context of cultural hegemogdywith Western knowledge systems prevailing to the

exclusion and even criminalization of locatligenous healingractices (e.g. Niezen,



2000)% On a facile level, it is why, as a doctoral student in counseling psychology, |
learned to assess mental health through the language of DSM diagnoses instead of the
Medicine Wheel
When the women at Alima&rf er t o fAr ecl ai mi n-gedterddndi genot
healing, they address this legads articulated by mangf the elders at Alma, they link
this impetus for reclaiming to their involvement as social activists in the latter half of the
twentieth centuryAl madés founders and current el ders s
communities through the various phases of the U.S. Civil Rights Movement, the Chicano
Movement, Indigenous rights movements, gay and lesbian liberation, and the second
wave Womenos oWever, asnmasrbéen writtdd about extensively by feminists
of color, the women often encountered tension and discrimination within these
movements on the basis of their multiple levels of marginalization as women of color
(e.g., Hurtado, 1996; Moraga, 2011As a result, they began to articulate their own
experiences and visions for social change. In much of the activist writings at the time,
this response became known as U.S. third wierldinism Sandoval, 1998; 2000 Like
many of these feministsobcd or , Al mads founders began to c«
struggles to the need for individual and collective psychospiritual healing. The
transgenerational impacts of colonialism, racism, sexism, classism, and homophobia were

no | onger ij aitzdl reform bubabdut the bealingpop communities on

3 As discussed by Weahkee (2008), American Indian healing and religious practices were outlawed in the
U.S. in the 1800s. Such bans were not formally reversed until tlepe&sage of the Indian Religious
Freedom Act.



multiple levels (e.g., Moraga & Anzaldla, 1983)zaldda, 1987Moraga, 2011 The
effort to reclaim Indigenous and womaantered ways of healing became vital to the
process of tending the woundsomught by centuries of oppression (e.g., Allen,
198641992; Anzaldua, 1987; Castillo, 1994; Ehrenreich & English, 1973/20ik@en,
2000). Alma de Mujer was founded in the context of this movement. As Alma council
member Yvette st at ermantspéchformsto dather aswemédden | mp o
were and still areloing the important work of reclaimig our Dbirt hri ght as h
On the surface, the story of healing at Alma de Mujer may seem more relevant to
disciplines such as anthropology or cultutaldées. However, | suggest there is an
important place for this discussion in Western psychology. As U.S. psychology becomes
more interested in responding to mental health disparities among communities of color,
there has been a growing commitment totraulkuralism and social justice in research,
training, and practice. As | discuss in the subseggsstion, the movement toward a
U.S. psychology that is reflective of community diversity necessitates efforts to widen the
circle of what qualifies as kmdedge, authority, and expertise in mental health.
Al maés mujeres constitute a different typ
academic and clinical settings typical of mainstream Western psychology. Borrowing
from Italian philosopher Antono@ms ci , t he concept of the Aor
useful one in fr ami nfg\Nritndiether1®2Dseasd 30sf Gratnscma 6 s e |

contrasted organic intellectuals with Atradi

“ Dr. Doug Foley first suggested the relevance of the Gramscian concept of the organic intellectual to the
role of Al ma de Mujerds | eader s.
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with institutions (ie., schools, academia, churches, influential cultural organizations, etc.)
that play a role in maintaining a status quo that serves dominant groups (Femia, 1981).
Gramsci differentiated organic intellectuals as those working locally on behalf of their
communitiesd interests. Not tied to the hege
Gramsci suggested that organic intellectuals serve an important function in leading
counterhegemonic processes that foster social change on a local level (Foley, 1995;
Lawner, 1973; Yogev & Michaeli, 2011).

Using this framework, Al mads el ders can D
who have created resources for healing in their community, which they specifically tie to
social change agendas and social liberatiomem®nts. Theirs are voices often not heard
in the academic and clinical circles more conventionally reserved for traditional
intellectual s. Learning about Al mads story
come into dialogue with leaders at the grasts and learn how they conceive of and
attend to the needs of their communities.

However, there is an additional el ement o
compelling for this discussion. What Gramsci outlines is actually a relational system.
Both organic and traditional intellectuals emerge from the same sociopolitical milieu,
even as they express different aspects of it. From this perspective, it is impossible to say
their work is separate and unrelated; the very illusion of separation is itseléegcence
of their respective standings in a hegemonic system. From this standpoint, Alma de
Mujer and Western psychology exist in relationship to each other. They are organic and

traditional intellectuals who have set about the call to respond tdittenés and
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suffering of communities. They have each arisen in the context of a global struggle
around colonialism and power. They tell different sides of the story.
Bridging Dialogues

A second task of this research is to investigate this relationshgm the onset, it
was the perceived separation between Western and Indigenous knowledge systems that
motivated my interest in this research. Rather than foster further polarization, the intent
of this inquiry is toexplore the nature of threlationshp and conibute to dialogue
across these worlddndeed Alma de Mujer and Western psychology have more in
common than might be readily apparent upon cursory examination.

The social liberatiozeitgeist hat spurred Al madstereader s i
half of the 20th century also led to sweeping changes in U.S. psychdfothe past 60
years, under the leadership of pioneering psychologists of color, Western psychology has
changed in remarkable ways, usheasreilnggi,®m a di
which has widely impacted thefield( g. , D6 An d;CenamasD&az,2089;, ., 2001
Padilla & Olmedo, 2009; Pickren,2002d ust as Al mads | eaders have
activists in working to address the needs of communities of color, Westgrhologists
have made extensive effottsexposeth&E ur ocentri ¢ foundations of
theories and clinical practices, exploring how to serve the needs of diverse populations in
culturally responsive wayse@.,Fouad & Arredondo, 2007; Pontéto, Casas, Suzuki,
& Alexander, 2009; Sue & Sue, 2008

Theelaboration of ethnic psychologies within Western psychological discourse

has proven instrumental in drawing attention to the culturally contingent nature of
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psychological knowledge and thezsi Representing movements of Black/African

American, Chicana/o, Latina/o, Mestiza/o, Native American/American Indian, and Asian
American psychologies, U.S. scholars have made tremendous contributions in

articulating psychologies that are historically @odioculturally grounded in the contexts

of the communities whom they hope to serve (e.g., Duran & Duran, 1995; McNeill &

Cervantes, 2008; Neville, Tynes, Utsey, 2009; Velasquez, Arellano, McNeill, 2004). The
emergence of ethnic psychologieshasalsbimad ed a f#Ar ecl ai mi ngd proc
to that articulated by Al mads | eaders and ot
marked by increasing interest in cultural healing systems practiced by communities of

color, even identifying parallels lve¢en the roles of Western counselors and traditional

healers (e.g., Duran & Duran, 1995; Corltdaz, 2005, 2006, 2008a, 20104¢Neill &

Cervantes, 2008; Parham & Parham, 2002). This emergent focus on cultural healing

systems and practices has revealedgzsional and personal identity explorations among

several psychologists of color who may find themselves bridging disparate worlds, with

one foot in the Western academy and another in their native cultures and belief systems

(e.g., Comadiaz, 2005, 2008 2010a; Cervantes, 2004; Espin, 2008).

Such attempts to bridge between worlds present a compelling point of entry for a
proposed dialogue with Alma de Mujer community members. As Westned
psychologists become more interested in local cultwwaliig systems, they are more
likely to consult with and learn from community elders, teachers, and healers who serve
as local authorities in these domaiagy(,Constantine, Myers, Kindaichi & Moore,

2004). Psychologist Lillian Comd3iaz explains herwn shift in acknowledging the
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contributions of other cultural healing systems; she references beginning to recognize
Af ol k heal ers as equal 0 t o heElowevernthemisperti se
undeniable tension between the worlds of Wegtegthology and Indigenous healing
communities. Dialogue and exchange between these worlds must iretodaition of
the colonial legacies thabntinue to impact Indigenous communiti€sonsequently, as
some psychologists begin to bridge the worldsvben Western and Indigenous healing
systems, they simultaneously are setting decolonizing agendas, calling upon Western
psychology to recognize the validity of local knowledge systems without having to justify
them according to Western perspectives (Du2&96). Through this process, the
knowledge of organic intellectu@ishose authorized by local communities as healers
and teachefs becomes particularly relevant.
Thus, an emphasis on the local production of knowledge is beginning to gain
momentum in Westn psychology even if it has not yet reached mainstream audiences
within the discipline. This is evident particularly among U.S. scholars of antbthose
of the fAglwhal calalj ofot ya finew psychol ogyodo th
voices, ceating a collective in which Western psychology is but one of many participants
(Pickren, 2009, p. 431). One early leader in this discourse was the late psychologist
Ignacio MartinBar - (1994) who articulated the visiol
Working in Central America in the 1970s and 80s, he candidly critiqued Western
psychology for failing to account for the historical, cultural, and sociopolitical realities
that dynamically shape the daily experiences of communities. Mgatih urged

psycholmists to abandonpge f i ned Atruths, 0 insisting that
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viewed as a generative process in which psychologists becolearoers and
participants with local groups in order to construct knowledge out of local realities and
experience$Watkins & Shulman, 2008).
Psychologists have begun to respond to this vision in practical terms, asking what
it would mean for psychology to honor local knowledge systems and worldviews as valid
bases for both clinical practice and research. Amidgtroigic work in this area, Gone
(2007; Gone & Alcantara, 2007) calls for attention to commuimetyed resources,
including local healers, grassroots leaders, anehsdf groups. In addition, Gone
(2007) suggests collaboration with these groups aneisaal order to incorporate local
worl dviews and norms into firadically alterna
emerge from community contexts (p. 297).
Approaches such as those suggested by Gone require a fundamental
epistemological shiftamong researchers and clinici@ngne through which
psychologists go beyond merely appreciating other cultural worldviews, instead
becoming embedded in the lived realities of the communities with whom thé&y wor
Duran, Firehammer, and Gomea (2008) identf v t hi s as an fdepi st emol
which necessitates a relationship to local communities that is far more extensive than is
typically encouraged through standard multicultural curricula in psychology training
programs (p. 291). These authorsggu.gst a pr ol onged fHAenmeshing t
requiring the clinician to step outside the therapy office or university and into the
community where locals are the teachers and expégtaning directly from the

communityods ident i (pi2el) Whle Rueam Firehammet,and | ect ual s
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Gonzalez recommend this approach for training clinicians, a similar approach might be
suggested for researchers.
Epistemological Hybridity

My research with the Alma de Mujer community is an endeavor in the seifvice
epistemological hybridity and enmeshing trainir@arryingforward research with the
intention of epistemological hybridityises interesting dilemmas and necessarily
challenges Western conventions for how to ask questions and,gatkearet, and
present data. Thus, the third theme of this work is concerned with the methodological
and ethical issues inherent in engaging in research from this standpoint. The implications
of assuming the stance of epistemological hybridity are important. Withstémce,
this research could easily become yet another example of a cultural comparison project in
which Al mads healing practices and belief sy
according to Western perspectives.

While it is certainly impossie for me to deny or undo the Western dimensions of
my own worldviews, this research is about asking how Indigenous epistemologies might
be privileged in the course of the research process. Thus, while | certainly engage in an
exploration of the psychospgiural healing systemkeyto Almade Mujegb s ser vi ce t o i
community, | purposefully do not go into many of the details of the healing techniques
themselves. Moreover, | am not advocating that Westamed clinicians attempt to
adopt Indigenous heafypractices. Rather, | make a broader argument for Western
psychology to take seriously the knowledge systems and worldviews out of which Alma

operates. In the spirit of epistemological hybridity, this research project is an attempt to
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respond to the ftdwing question: What would it look like to conduct research from the
premise that Indigenous knowledge systems are valid, legitimate ways of knowing and
making sense of the world?
This approach calls into question the very notions of what constitotel&dge
and valid sources of knowl edge. Even the | a
unravel within Indigenous epistemologicgistems. Wilso2008)emphasizes the
importance of these differences, explaining that according to typical Wessewarch
practices, Athe researcher is an individual
something that can be gained, and therefore knowledge may be owned by iardindia | 0
(p. 56). Wilson contrasts this with Indigenous perspectives
An Indigenous paragm comes from the fundamental belief that knowledge is
relational élt is not just interpersonal r
subjectsébut it is a relationship with al
with the animals, with the plants, Wwithe earth that we share this knowledge. It
goes beyond the idea of individual knowledge to the concept of relational
knowl edgeéyou alyourelations ehemyod aee doing
research.quoted in Wilson, 2008). 56-57)
These differences hasignificant implications, which Indigenous scholars highlight in
advocating for methodological paradigms consistent with Indigenous worldviews (e.g.,
Kovach, 2009; Smiti1999 Wilson, 2008. My own research methods have been based

on the work of thesikdigenous scholars as well as guided by the Alma mujeres
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themselves. | more extensively discuss these methodological issues and my own
decisionmaking processes in a subsequent chapter.
The Story of Research

The issue of method also raises the fourdémté of this texd the question of how
to share and write about what is learnédhtentionally opened this disseitat with the
Medicine Wheehnd the invocation of the sacred circle. The sacred circle is the
relational reality within which healing i®oaceived of and experienced among the
community of Alma de Mujer. In writing this dissertation, one of the primary questions |
faced was how to offer readers a text that honors the way knowledge is shared and
communicated from within a relational systeham opting to do this through story,
which has been a method widely discussed among Indigenous scholars (e.g., Chilisa,
2012 Kovach, 2009 This approach is also consistent with what | have experienced with
Al mabés mujeres. | shopss @asual eohversation, fiormalh e m i n
teachings, ceremonies, and interviews. Across contexts, they teach through story.

A great deal has been written about the role of story and storytelling in the
transmission of Indigenous knowledge, teaching,realing(e.g., Chilisa, 2012;
Kovach, 209; MehtMadrona, 200& 2010, Wilson, 2008). A¥ovach (2009)
highlights, story is all about relationsBipt is personal anthterpersonal. From this
perspective, the web of relations narrated in a story inchitieslaionsd not only
humans but all the elements, plants, animals, spirits, ancestors, etc. Story is the conduit
through which all these figures can be included in a way that represents their agency and

consciousness. In Indigenous practice, story is by defimot objective, as it is shared
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by a storyteller whose subjectivity and location in the web of relations is fundamental to
the knowledge itself. Listeners are also part of this web, with their own location and
relations. Therefore, story becomes aaiyic interaction in which the validity of the
knowledge is assessed according to the nature of the relationship between storytellers and
listeners. While this may resemble some of the themes in Western postmodernist and
constructivist theories, it is @8 extending even further back in tidhhean important
aspect of Indigenous epistemologigovach, 2009).

| approach writing this dissertation in t
first-person narrative account of the experiences and web of relation§ which my
research with the Alma community arises. This is a project about communicating across
epistemological lenses, which is difficult to do simply by tipetson report. As much
as possible, | try to provide readers with a vivid, sensorgrmepce of what it is to be
with the Alma community. In theadition of Indigenous storytelling, | situate myself
throughout and even share my internal processes, knowing that all of these stories are
mediated through my experiences and relationshigsaw specific attention to how |
have |l earned these stories and the dil emmas
perspectives across worl ds. While | attempt
stories in their own words, | am also forced tsoré to summarizing and paraphrasing in
many situations. This is, therefore, an imperfect rendering.

There is an inherent negotiation in the writing and storytelling process. By virtue
of my position in the academy, my motives are mixed. As | writestbiy, it is never

far from my mind that this text also serves my own effort to earn a doctoral degree.
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Thus, embedded in this story is the standard Western academic practice of presenting

literature review, research methods, and analysis of data.not operating under the
assumption that | am telling the womends sto
women are generously contributing something that benefits my own academic and social

capital. However, my hope is that this text also setedhonor our relationship and

provides something of service to the community. We have sat together for hundreds of

hour® through laughter, prayer, sweat, tears, and frustration. We have become part of

e ac h gtoriase Mydrasearch is now part bétweb of relations at Alma de Mujer,

and it is my hope and responsibility that it be in right relationship to the community.

From the Indigenous perspective, Wilson (2008) identifies research as a type of
ceremong wi t h At he pur pos e rander relaionshipsoon[ylédbtidge b ui | d
the distance between aspects of our cosmos a
communities, ceremony is one conduit for the acquisition of knowledge, and this
knowledge is considered sacred (Gonzales, 2012). | @ortbid research experience to
be a ceremony. | have sat in this ceremony with the Alma mujeres and with members of
the academic and clinical communities that constitute my doctoral training. | approach
this dissertation as the storytelling portion ¢ tteremond the part that takes place in
the wee hours of darkness before sunrise, after a long night of work and prayer. It is
before the final offering, before the feasting with the community. The storytelling is
done to tie together all the eveditplamed and unplannédof the ceremony. In this
case, | tell my story to see if my research journey can do itsgpexplore what it means

to traverse thevorlds between Indigenous healing systems and Western psychology.
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This is a different kind of resear than | was trained to do in school; thus, this
story contains my own process of fumbling through the navigation between these worlds.
In all its imperfections, however, | believe the endeavor is an important one. Dialogue
requires willingness to ackmdedge the validity of other ways of understanding the
world. For Western psychology, it means being willing to step into the sacred circle as
one of many ways of healing. It also requires the admission that all participants just
might have something fearn from each other. As Cherokee psychiatrist Dr. Lewis
MehrMadr ona writes, fAthe conversation i s more
seat around the tableo (2007, p. 23). | of f
conversation, antthope to offer prayers to the sunrise and feast with the community
when it is done.
Note on Terminology
I n the context of thi s isdapitalzedenmess, t he t er n
included in a quotation from another source. Indigemused to refeto the Original
Peoples of the lands across the globe displaced through widespread movements of
European colonialism. In the case of the present study, Indigenous most commonly
indicatesthe Original Peoples 6f T u r t d &thellasds aomknownas theAmericas.
ANative Americano and fAAmerican I ndiand spec

communities in North America. Such terminology is imperfect and grossly minimizes

® While now awidespreadpanl ndi genous t ecismatribufedta thetNortheastern natiort,

including the Delaware and Iroquoigccording to Miller (1974)in the 17" century,Jasper Danckaerts

recorded the Delaware creation stéingtthe land masses of the earth were placed by Creatbedrack

ofthe Geat Turtle. The story certainly |l ong predates Danckaert s

21



the diversity of cultures and nations within these populations. Specifieshahtribes,
nations, and peoples are used when available. Howevey people with Indigenous
ancestry have lost the details of their specific heritages, with Indigenous histories,
legacies, languages, andtavesassaulted witlprocesses of colonizat. This is

generally true for people of Mexican descent who often identify themselves as having

Amesti zal/ o0 or i gofimdgenous, Europdagnd Africaniancestiies.e

AChi cana/ o0 refers to MexicanmAsnamimans and
process that was part of larger civil rights and consciousaessg movements among

Mexican Americans in the 1960s and 1970s (Garcia, 1997). Many people who identify

with this term acknowledge its political origins and particularlyke/the Indigenous

heritage of the Mexican people. Several of the U.S. third world feminists discussed in

this document identify as AXicanaso0 instead
Indigenous roots of their identities (Castillo, 1994; Marag 201 1) . ALatina/ oc
refers to people who claim cultural origins

Americado and were colonized by the Spanish

used in this document unless it is quoted from studiesogimg this term. When
addressing the global processes of European colonighsndjscussion is largely limited
to research that pertains to North American Indigenous, Chicana/o, Latina/o, and
mestiza/o populations, as this literature is most direetgvant to the populations from

which the Alma community is drawn.
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Part I. Tracing Histories

Chapter 1. Arrival at Alma
Tucked away on 23 acres of land on the outskirts of Austin, Aedujeris part
of theTexasBalcones CanydandsPreserve and siton the shores of Cypress Creek.
Guarded by a wall of trees, only a red cattle gate and a pdweaemailbox signal its

location along the main road.here isa signbutit is easy to overlook, and most drivers

whiz by none t he wefllstatont, p36) Al mads exi stenc

Turning onto Al maés driveway, the road

stands ofjrasses and cedar tredhe image of a turtle igainted oto a wooden board

and propped up against a treautioning drivers to slow down #se dirt road angles
straight through ahallow point of Cypress Creeld lush assortment of bushes and vines
crowd in along the banks of the waters. In the height of spring and summer, the tree
canopy along the creek is full and arches over the ra&@pough to obscure the

endpoint of the drive. Newcomers are left to wonder for a split moment exactly where
this road is leadin@llustration 2, p. 36) With the jolt of a telltale pothole on the other
side of the creek, the thick vegetation gives wag spacious meadow carpeted in native
grasses.Wooden buildings pdeout from behind the trees that rise up at the edges of the
meadow.J ust ahead, the drive curves to the
of a bluff rising 900 feet alonthe southeastern boundary of taad(lllustration 3, p.

37). Ift her eds a g aatlireefrcarswil stretth aldrg tha driveway in front

of the lodge
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| made my first trip down this driveway on a Saturday in July 2009. At the time, |
had ben attempting to visit Alma for a couple of months. Just having completed the first
year of my doctoral program in counseling psychology, | was still relatively new to
Austin and interested in connecting with Chicana spiritual activists and practitafners
curanderismo. | had met a woman at a Latina/o leadership conference who told me there
was a Chicana and Indigenous retreat center in Austin. When she mentioned the name of
the center, AAl ma de Mujer, 0 or fbssoul of won
website, but there were few details about the center. | made a few attempts to stop by and
visit. Both times the red cattle gate at the entrance was locked. Eventizadly,atina
listserv, | was privy to aemailannouncement that Alma déujer wauld be hosting
open house andlessing ceremony for their newly compledddicine Wheebarden. |
responded to Velia, whose name was signed to the.elad welcomed me to attend,
gave me directions, and invited me to seek her out at the evendfermormation
about Alma.

So on that Saturday in Jukx,| m a&ed gate was wide opehmade my way
down thedriveway for the first time, and found tipéacebustling with activity. Some of
thewomenwerewearingbright huipiles handwoven blouses ahdresses typical of
Indigenous communities throughout Mexico and Central Amei@aldren were
chasing each other across the sprawling meadow. There were people mingling in the
main lodgepthers were being led on tours of the garden and various lakslofahe
center. lasked for Velia and found my way to a woman in her late sixties with short

white hair. | scarcely had finished introducing myself, when she gave me a big hug.
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AAl i cia, you made it! Did youadget | ost f
gotten | ost, youbre here now!o

Standing nearly a foot shorter than I, Ve
contagious. Her words flowed quickly like the current of aas$ured river. With no
pressure to have to make conversation, | comfortably feliblaer lead.

ALet me s Medwinepheebardane Do you know what tivdedicine
Wheeli s ? 0
Al know a couple of different versions of

Good. You can see ours. o

3t

Velia continued chatting, alternating between asking questions atsoand
talking about the garden she had played a central role in creating. She reached for my
hand and began directing me toward an area enclosed by a chain link fence. There was a
sign at the front gate with the painted image of a hummingbird fe&dimga hibiscus
flower. The sigm e a d : A Mar s h a(llastrddand,Ip.i3n).yvalkig r d e n
through the gate, Velia guided me along the crushed granite pathways of the garden.
Laid out in the shape of a circle divided into quadrants, each settibe garden was
filled with different medicinal herb@8llustration 5, p. 38) There were pink stands of
Echinacea coneflowers, sprawling varieties of rosenyanpa buenanint, yerba anise
|l avender, St. Johndés Wor tthe plgntshrgcegnized;y ar r ow, n
many | did not. Velia pointed out the plants to me along our walk. She explained that

since her retirement as a public schoolteacher, she had trained to become a certified
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master gardener. Gar de nngto gavenamssentyer passi on.
compl etely organic garden at home, 0 she bean

As we walked the circular path of the garden, we paused briefly at the four
directions, each of which was demarcated by a wooden archway, bench, and the mosaic
image of a correspondingnianal. The lizard was in the East, coyote in the South, turtle
at the West, and the white buffalo sat in the North. The pathways of the garden all led to
the center, where a large tealiop stone served as an altarpiece atop a circular platform.

Aswest ood at the center of the garden, Vel
stones snaking through the garden?o She poi
t hrough the gardendéds wal kways and the garden

ACan you tell wh dthelayduof stomes ahadtriedfo discgrrui nt e d
a pattern or image.

ANo, | candét make anything out. o

A T h at nahusollih, theeAztec symbol for the movement of the energies in the

universe, 0 Velia traced the i magdénodded. t he air

3t

This garden i s t IMedicioeowwheebfghe Noottgamdtiee r of t h
nahui ollin of the South. They meet here at Alma. The vision for this garden came to me
in a dream. | did not even know whatladicine Wheelvas until | dreaent it. | woke up

from the dream and looked it up online and found out it was a real thing! Then Maria

Elen®@youdl | gedt alod nmee,t dch\weal i a, of course itos
but | dreamt it. Ther eodtselmMoryo u.o tBuwt snitoow yl,
overheated, so | etbés go back to the | odge an
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On our walk back to the lodge, | felt myself flooded with questions. Alma
seemed | i ke a hidden pl ace. While still wit
steppednto another world the expanse of the land, the creek, the sprawling meadow,
Veli ads nonchalant talk about vi Medmimes i n dr e
Wheeland the nahui ollin. Exactly what was this place? What did they do here? Velia
chuckled at my questions but offered nothing that seemed clarifying to me. Back at the
lodge, Velia delivered me tdaribeL, Al maés program director at t|
information.

Maribel had the official answer. Alma was under the leadership ohthigenous
Womends Network, a 501( c)was3tgpromotglradiggnauat i on .
knowledge systems and lifeways, especially by supporting the youth, women,
environmental justice, and the cultural arts. Maribel listed off some recent projects,
including an environmental stewardship camp
gat hering. AfWe also want to bring together
Maribel said. She pointed to a hastitched quilt that hung against the northern wall of
thel odge. Mari bel explained that Al mads stud
where they spent time with members of tlemilskaming Native Women's Support
Group The quilt was a gift for Alma as an offering of goodwill.

Handing me asignp sheet or Al madés emai | i st Mari be
way to really get to know Alma, is to spend time here on the land, with the community.

That 6s how itoll make sense. 0
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The Early Years

That summer of 2009, | began volunteering at Alma. | dropped #tetoeask so

many questions about what Alma was and instead relaxed into the time spent on the land.

This was nearly two years before | considered working with the mujeres to conduct my
dissertation research. At the time, | was drawn to Alma as a dlaerige, where |

could gather with other Chicana, Indigenous, and diverse women who were committed to
earthbased and Indigenous healing practices. In these early days, | did not participate in
formal ceremonies or attend Council meetings. | hoverdteatdges of the community.

My activities were mostly limited to weeding and watering the garden, attendingugean
work days, and helping Maribel reorganize the kitchen. Alma felt like worlds away from
the fastpaced life of my Ph.D. program. At Almiawatched and listened while |

worked. It was through this slow percolation that | began ta gense of the rhythof

the community. Gradually | met more and more people. When Maribel found out | was

a student in counseling psychology, she was extit AYou have to meet

\Y

Sheds been studying with healers for decades

Maribel introduced me to Maria Elena, who introduced me to Brenda, Gloria, Beth, and
Modesta. Later | met Yvette, Cynthia, Vinga Marie, Graciela, Lulu, Angelita, Iris,

Sylvia, and many others.
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To help me get a better feel for the history of Alingadindigenous Woman
magazinf a publication of the Indigenous Women:¢
from 1991 to 2008. Slowlyy, pi eced together an outline of
deeply intertwined with the life dflarsha Gomez. | had seen reference to Marsha
throughout Alma. Th#edicine Wheebarden bore her name, framed pictures of her
were placed throughout the lodgedasine was often spoken of in the casual
conversations and stories told at Al ma. An
were prominently displayed at the center. She created the wetggnized sculpture,
AMadre del Mu n d o, 0 mbaellsynenymotims avish Alna. dFeameng an s y
Indigenous womaseated croskegged and cradling the Earth in her lap, the original
Madre del Mundo sculpture was commissioned for installation at a Nevada nuclear test
site as part of t hectiohppr@est (GveattTexasrWomenha.y Peace
Federal agents ultimately confiscated the statue, and Marsha placed this original Madre
on a lowrising hill overlooking the creek at Alma de Mujer. People at Alma visited
Madre with their prayers, intentions, aredlections, leaving her their offerings of
flowers, stones, candles, fruits, and toba@dltastration 6, p. 38)

As | met more of the Alma mujeres, | realized that the community could be
divided into Anewcomerso | ikelme,daarsd tah o sAd |
Those who had been involved with Alma in the early days were inevitably linked to

Marsha. Marsha had arrived in Austin in 1981 and became quickly integrated into the

® Copies of the magazine may be acquired through Alma de Mujer or accessed through the permanent
holdings of the Benson Latin American Collection at the University of Texas at Austin.
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artist and activist communities in town. Mujeres like Maria Eleyati@a, Yvette,
Modesta, and others were leaders in organizing around issues related to the Chicano
movement, Chicana feminism, bilingual education, gay and lesbian rights, Indigenous
rights, arts activism etc. Through their various interconnecting sjritiey met Marsha.

In the mid1980s, Marsh& who identified as Choctaw and MexicAmericard
was among the founding mothers of the Indige
descr i beahintemdtional soalifion of indigenous women of all ages whé wor
in rural and urban communities applying indigenous valoesdolve contemporary
probl ems o ( 61988¢feministtheatist and activist Genevieve Vaughan
established Alma de Mujéin its present locatioas a retreat center for women actisis
Marsha was named the founding director for the center, and in 1996, Vaughan gifted the
center and the land to IWN (Vaughan, 1998). Alma de Mujer was thus officially
designated the retreat center for the I ndige
hub of Indigenous organizing and a gathering place for Indigenous women (Indigenous
Womends Net wor kwas ad avitl $tydent of IMlegensuls laerbalism and was
instrumental in gathering Indigenous women from distant corners of the hemisphere to

tead and learn from each other.

"While Al ma de Mujer translates to fiwomands soul o in
after her longtime friend Alma Sabatini, an Italian feminist who died the year Vaughan took ownership of
the property.
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Cycles of Grief and Healing

In my first few visits to Alma, | hearilarsha referenced so frequently and
matterof-factly that | mistakenly thought she was still in charge of Alma, and that it was
only a matter of time beferl met her. One day while working in the kitchen, |
remember asking fellow volunteewhere Marsha wasWas shdravelling? Would |
have a chance to mee#? The womastopped what she was doing and gave me a
bewildered look. Seeing her contraceegbression, | felt a rush of heat flood my face,
suspecting | had committed a terrible faux pas. She explained that Marsha had died
suddenly in 1998iblldetrdeamtld fWidthinfiteh®@t € ommun i
years of Mar s h a ousdind mathers of IWN Hiedehe deattt ofitbese f
pioneering women was a profound loss to IWN and the Alma commuRggling from
these losses, the activity at Alma had dropped and the space lay somewhat fallow for
nearly 10 years. Then, in 2008, a logadup of wome@d mujeres who had known Alma
in those early days petitioned the IWN Board of Directors to allow a local Council to be
formed and revitalize the Alma community. The Board approved and ushered in a
second phase of activity at Alma.

SincethenAl madés | ocal Counci3ltolbwosmenconsi sted o
volunteers whaoordinate the events and projects of the center. Maria Elena has been
thede factograndmother of the Coundilcalling for Council meetings, corralling
members together, managirngtAlma calendar, coordinating the rentals, and overseeing
the garden. The local Council has changed in composition over the years with people

coming and going. Yet, there is a core group of women, mujeres from the eafly days
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such as Maria Elena, Cynthiodesta, and Yvetfewho have become trabuelas big
sisters, and elders of Alma, connecting the early expression of Alma to a renewed
mission in the present. The spirit of this recent phase at Alma was described by Council

member Yvette in Fall 2013,hile leading a visiting group afanzante$on a tour of

land.
Al ma has been here nearly 20 years and i
Network, which is a paindian organization of women. Alma is an important
space for us as women because we come fllonatks of life and are on different
spiritual paths, but it gives us a pl ace

Gomez, and she wanted women to have a gathering place to do their work,
including all modalities of healing and medicine, doing the watk the
grandmothers, and bringing the grandmothers here to teach us. Marsha
tragically passed, and there are still some of us who keep the intentontioue
Mar shads work at Al ma.

Especially at this time, women need to be walking their spiritulspalt
is so important to have another way besides patriarchy and bitter squabbles. Just
like the message of the Thirteen Grandmotheve need to find a way to unite

globally. That is why I think this work involves the four sacred races. We need to

8 Danzantembserve a highly displined practice of ceremony and spirituality rooted in Mexican

Indigenous traditions often identified as Mexica.

°Formally known as the International Council of Thirt
Grandmot her so ar e wo rsaaossfthe globe who ldavedgoenmed an slliagce io u p

working toward global peace and right relationship to the environment. Many of the Grandmothers say that

their intertribal alliance is the fulfillment of visions and prophecies. Their story is documented

extensively, including in a book (Schaefer, 2006) and documentary film (Hart, 2011).
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wor k together. Even our I ndigenous spiri
struggled with that over the yearsél thin
work their way. | see this happening with the women who come & 'Alm

As part of this 1sion expressed by Yvette, the Alma mujeres have intentionally included

the newcomers and younger women on the Council as a way to encourage

intergenerational transmission of knowledge and bring in new activity at Alma.

The Web of Community
Given this higory, it is not surprising that a common question | have heard asked

of newcomersi How di d you hear about Al ma??d Knowi

revitalization, it is not difficult to understand why people are curious about what brought

someone down thdriveway and across the creek to Alma. Indeed, most people have a

story about how they fi-paverédlopamtionsantiimitédd Al ma o s

budget, most people discover Alma through word of mouth, a friend, or a friend of a

friend. Alma does rtchave a formal membership process. Some people come to Alma

once, others go through spurts of activity with the center, and then there are the Aima

Aregul arso and Council members who are seen
One way to understand the fluidity of thenamunity is to understand Alma as a

web or the hub of a wheel. Alma serves as the meeting grounds where different networks

of people seem to come together as linked communities with shared interests. Thus, a

19) yse italics as a device to emphasize the voices of the mujeres in this document, thus distinguishing their
voices from the quotations | have taken from academiceneée materials. With this intention, | also
italicize the words of the mujeres when quoting from texts they have written.
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personds farrival s inalocatestherbioawebdfow t hey f i nd
connectiond if not a familiar social connection, then most likely a shared connection of
cultural, spiritual, and/or sociopolitical values. There are those who are actively involved
with political activism of communities of &ar in Austin, arts activism, and Indigenous
land and human rights issues across the hemisphéeze are those who identify with
the network of herbalists and shamanic practitioners in Austin. Some are danzantes, and
others practice curanderismo or Ntean Traditional Medicine. A unifying thread is the
interest in facilitating connection across Indigenous communities and promoting
|l ndi genous healing and knowledge systems, pa
elaborating upon this knowledge.

| paint this history of Alma with broad strokes as a way to introduce readers to
t hemes in Al mads st ontasthis tissussiowunfoltls. Birceits me i mp o
founding, Alma has been situated in the sociohistorical, cultural, political, andnecono
realities of Indigenous communities across the hemisphere. Thus, the Alma community
reflects the dynamic relationship between sy
responses in local contexts. However, the story of healing at Alma is particularly
poignant. The deaths of Marsha and the other beloved founding mothers of IWN were
especially traumatic for the greater community. As | share in subsequent sections, Alma
has journeyed through a great deal of grief;
comnunity goes about its healing. In that way, Alma has a lot to teach, even Western

audiences.
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In order to share the stories of Alma, it is important to first lay the groundwork for
dialogue. Alma and Western medicine and psychology are located in thersoage
of Indigenous histories and legacies of colonialism. To this end, | present the following
discussion arranged into three broad themes. First, in order to understand how Alma has
come to regmad eamto anofvgane nt g,tlexpldreitte j unct ur e
sociopolitical processes by which Al ndigenou
diluted throughout history. Second, | discuss how systems of wellness and medicine
became déndigenized through the colonization, which was centr#the establishment
of Western medical institutions. Third, 1 p

with its own legacies of colonization and attempts to embrace liberation agendas.
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lllustration 1. Al ma 6 s r o.&@dotiourtesy af BeghrEbbing

=

lllustration 2. Crossing the creek into Alim&hoto courtesy of Beth Ebbing
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lllustration 4 Entrance td/edicine Wheebarden. Photo courtesy Béth Ebbing.
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lllustration 6. Madre del Mundo at Alma de MujEhoto courtesy of Brandon Hill.
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Chapter 2. Legacies ofDe-Indigenization and Racialization on Turtle Island

An important aspect of the Alma community is its commitment to inclusivity,
which has meant subscribing to a broad defin
was quoted above, t hePaeludiaooonlimieytoonemitei der s it
nation, or trdition. Some of the womeare able to trace their ancestriespecific
Indigenous grouphowever, mny identify with the Indigenous htage of their
Mexican origins, thoughdetail of their particularaffiliations may beuncertain ofost to
history. Thus, Alma is a community thatlows formultiplicity and genealogical
ambiguity. Alma is certainly not alone in organizing a community aroundaallyro
conceived understanding of pardigenous identity. Nevertheless, this stance of
inclusivity is notwithout controversy (e.g., Pér@orres, 2006). fie determination of
who qualifies as iohghatbeemadmatterof hgdted debageevitho u s 0
origins in the history of the colonial regimes on Turtle Island.

The identif i asatcatemgory isselfa ddristand renasinuer of the
colonial heritage of Turtle Island. Prior to the European colonial enterprises ofthe 15
century, the notion of subsuming all the residents of the hemisphere under one category
would have been absuré.or thousands of years, the lands had been occupied by
countless nations, cultures, gmalitical-economic complexes with distinct
sociolinguisitic and political identities. To collapse this magnitude of diversity into the
designati on otheldvdl a dhich thedmpulse ftolvardcetasure of
Indigenous communities has been at work in the last 500 (e2grsMann, 2006)Many

scholarsddemonstrat¢hat, since the first European occupation «f ttemisphere, there
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has been a sustainatarchtowardthefideln d i g e n iofZlartte islang(Altamirano
Jiménez, 2013; Gonzales, 2012, p. 213; Haake, 200 .ways this has manifestéd
physical extermination, restriction of resources, forced assimilation, and forced
relocatio® has varied according theagenda®f colonial rulers as well as the
governments athe subsequent natiestates, including Canada, the United States, and
Mexico (.g., AltamiraneJiménez, 201,3Haake, P07). Over timedefinitions of
indigeneity havdeen constructed and nmpulatedas part of these procestesnclude
and exclude membership based on the politics of the time and plaseAlma
community is rooted in the culturaorderlands of present day TexasonSequently, the
legacies of Spanisf,exan, U.S., and Mésan ruleall have contributed to the conditions
under which the Alma community has come to identify with alpaigenous collective.
The distinct colonial histories of the U.S. and Mexico have resultadriixture
of de-Indigenizing processes evidantthe culturaborderlands that constitute the U.S.
Southwest, which for this discussion, include Texdaake (2007) presents extensive
scholarly resarch tracing theedifferences She notes that since their arrival in present
day Mexico in thdate 15" century,Spanish colonizers primarily regarded Indigenous
communities as a labor resoufoe work in mining farming, construction, and domestic
servitude(see also Menchaca, 20010 contrastEuropean colonization of the present
day U.S. Easterseaboard began to gain momentum in the eaff\cgé#tury and was
characterized by a concern for taking ownership of Indian I8nitish and French
governments were more apt to deal with Indigenous groups as different nations and

initially focused on traty-making and alliancéuilding for land acquisition (Haake,
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2007). Conversely, Spaniardsllapsedhe Spanish colonial society into twooad
republic® Republica de EspafiolendRepublica déndios (AltamirancJiménez,
2013). Even though Spaniardsre@ware that Indigenous peoples represented different
nations and political groups, the designatioindfo became what was salient in Spanish
social policy and law? Below | further explore the implications of these different
colonizing approaches tbé processsof deIndigenization.
Mestizaje in Spanish and Mexican Legacies

With Spanish colonial rule, dadigenization began not only with the killing of
Indigenous peoples as part of the warfare of conquest, but through the legal and social
administation of colonial society in which controlleda b s or pti on of WAt he | n
became primaryAltamiranaJiménez (2013) argues that the Spanish dependence on
Indian labor requiredtability in the colonywhichresultedn variousmanagement
strategies In the early 1500s, Spaniards createdagheomiendaystem through which
individual Spaniards were given titles designating them as overlordscomendergs
for parcels of land and groupings of Indians who were forced into labor (Haake, 2007).
Spaniardsissumed a paternalistic stance toward Indians. Considering thengszites
de razén(people of reason), Spaniards believed it was incumbretiteon to Christianize
Indians. Blicies ofmandatedcculturation were formalized into the Spanish legal code

and encomiendas were parijlistified as part of these efforts (Haake, 2007; Menchaca,

" There is evidence, however, that Spaniards changed their strategies ifi temti®y when attempting
to colonize Apache, Comalne, and Navajo (Diné) territories, as these nations demanded that the Spanish
enter into treaties with them (Deloria & DeMallie, 1999)
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2001). Most notably, while the Spanish believed Indians to be inferior and even feared
pagan i c o nbyecmactwédhtthem, mntermarriage was not only encouraged
also legally sanctioneduring earlySpanish rule (Altamirandiménez, 2013, p. 38).
Legalizing intermarriagevasprompted bywidespread rape of Indian women gretiods
i n which Spanish soldiers took sevdéial I
p. 54). The Spanish crown and church, however, began encouraging formal
intermarriage, which Menchaca suggests was intended to serve an integrative function in
service of stability and control in the colony. By 16#&re were 109,04 estizod or
those of mixed Spanish and Indian parenfagecorded by the Spanish government
(Menchaca, 2001).

Importantly, this social landscape included a growing number of people of
African descent, as Spaniards had begun bringing Africans forced into slavery to the
caony when Indian populations plummeted with the introduction of European diseases
(Menchaca, 2001% Amidst this diversity, the Spanish government instituted a
racialized social system to regulate privilege and resources according to racial lineages.
Indians, mestizos, and afromestizos were all regarded as inferior to peninsular Spaniards
and those creoles born of pure Spanish lineage.cdstasor people of color, were

economically, politically, and socially marginalized. Especially for mestizos and

“There is also evidence that religious arguments
Transatlantic slave tde during this time period. Fr. Bartolomé de Las Casas is ekn@in,

controversial historical figure who argued against exploitation of Indigenous populations on the religious
grounds that Indians were human and capable of conversion. However, tatiatydor Indigenous

human rights, Las Casas suggested that the labor needs of Spanish colonial enterprises be met by Africans
forced into slavery. Las Casas later came to oppose all forms of slavery; however, his support of African
enslavement was nometless influential (Schwaller, 2011).
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afromestizos, these conditions of structural inequality served as motivation to leave
central Mexico and participate in the Spanish efforts to colonize territories to the north,
including present day California, Arizona, New Mexico, and Texas (Mench&gd).20
The notion oimestizajeor mixture of Spanish and Indidmecamecentralin the
subsequendevelopment of a Mexican national idenfit After gaining independence
from Spain, the newly formed Mexican governmewitapsed the population into one
unified nation of AMexi-dam®nezwh28h3 Al dthmeraaes
|l ndi genous subjectivityo ( gtate,idigenous I n t he fu
peoples became subsumed into a peasant classnplesinosather tharlegally
identified & distinct Indigenous communiti@daake, 200/p. 92. Moreover, Mexicans
of mixed heritage were generally regarded as
details of their Indigenous tradition®Remarkably,ie construct fAmesti zaj €
typically bea used to refer to the mixture of Indigenous and European hewttgthe
notable omission of African ancestridlowever, Menchaca (2001) cites scholarship
indicating 17-century census data that documents Afridescended people
outnumbering Spaniards colonial Mexico(p. 61) Moreover, Menchacaferences
legal marriage archivesom Mexico City and Veracruz (dating from1646 to 1746)
which show that over half of the African populationtirese areastermarried with

Indigenous peoplé? The contibutions ofAfrican-descended peopie this emergent

¥The very name AM®xicood originates from the Mexica | n
14 Bennett (2003) cites estimates that what was defined as the free Black population numbered 624,000 by

the early 1800s in colonial Mexico and agnted for approximately 10% of the population. However,

these estimates likely do not account fully for the number of afromestizos in colonial Mexico.
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Mexican identity has generally been underemphasized despite ample evidence of
widespread patterns of intermarriage and flourishing cultural exchange that existed
Mexico (e.g.,Behar, 1987; Menchaca(01).*
After the Mexican Revolution in the earlyt?Oentury, the notion of mestizaje
was promoted as a point of prided foundational tavhat was being constructed as the
modernnational identity This was quintessentially reflected in the concéph®raza
césmicacosmic race), promoted by philosopher José Vasconcelos to suggest that the
mestizaje of Mexico represented the emergence of a superiawhadewould elevate
Mexico in the modern world (Haake, 2008cholarsargue thatheemphasi®n
mestizajeservesas a primary vehicle of dadigenization in Mexicand among
Mexicanorigin people PérezTorres (2006) observes that the nationalmagination™®
mestizaje fits into &eleological narrative in which indigeneity is relegated to a
fpri mitdvevepadt more as a static relic and 0!
negotiations of per s d.rmGarzalea @@ XYrephasizeathdt i dent i ty

over the course of 500 yearsndigenous knowledge systems and practicese

cortinued to be transmitted among mestidentified people across generations

15 For a compelling essay on how African heritage and Blackness have been concealed in Mexico, see
Heny Louis Gates Jr . 6s, AThe Bl ack Grandma in the CIl o:¢
®This use of finat i oomArdersom(9gl)whaesi ome i so masmtd of Ai mag
communitiesdo to describe hoessidaits ooan sdollgalivetoe d skased c
identification with qualities, characteristics, or st
all members of the collective do not personally know each other. In the example of Mexicans, obviously
not all Mexican citizens knowach other personally, but they share a sense of collective camaraderie and
fraternity based onamaginedu nder st andi ng of what histories, experie
Mexi can. o I n this case, me st i zaifdeatityi s presented as pe
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However, because of the-tleigenizing valence of mestizaje messages, such knowledge
and transmissioare often notecognized as Indigenods. Gonzales writes:
Mestizaje is the n&ter narrative of the Americas that was constructed-to de
|l ndi geni ze peopleséThey may remain Indige
thoughtheymap ot s eem et h hisiothd private spheseofithe c t é
home, the patio, the garden, the bedrobat tK [Indigenous Knwledge]
suvives(p. 213)
Thus, in thantimaterealm of family practices, stas, belief systems, and medicine,
indigeneity is preseétt hough for many it is unnamed and
A me st i zastumbe,jst theavay things are done.
It is from this perspective that communities such as Alma can begin to be
understood. The intention odclaimingindigenous knowledge and medicisenot akin
to an archaeological excavation of dormant artifabistead, it is remgnition of
cortemporary indigeneity, which reflects an exxdianging expressioof sociohistorical
realities From this perspective,tieur opean and I ndi genous Ami xt
not erase the continued presenod relevancef indigeneity. This is not to ignore the
gravity of the genocidal assaults on Indigenous peoples and recognition that Indigenous
knowledge and cultural systems harelurederosion, interruption, and adaptation in the

service of survival.Rather, the reclaiming spirit tfhe Alma community names that

YEven Mexico, with its vast Indigenous imdtheversity, wil
censusf they are spakers of an Indigenous languagestituto Nacional de Estadistica, Geografia e
Informética, 2004).
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survival and focuses on the continued elaboration of these knowledge systems. As
Gonzales (202) writes, it is this dynamig@resenttense engagement with indigeneity
thatfuelsdecolonizing ad healing work in communitge These hemes are more
extensively discussed in subsequent sections.
Indian Removal Strategiesin the U.S.
In addition to the déndigenizing influence of mestizaje discourses, the Alma
community is also reflective of the histories of Indigenous peoplebat is now the
United Statesi Removal 6 has been the predominant t he
in the delndigenizingofthe U.§ see Haake, 2007). O6Brien (2
compelling analysishowing how removal of Indigenous pedpliterally and
figurativelyd was central to the formation ofcallectiveii N e w  E aidehtigy,nvbich
became part of the founding mythology of the United States. In examining archival
documentsrom early to mid19" century New England BBién identifiesnumerous
accounts byocal historians lamentinthat thelndigenous nations and communitags
the area had become extin@.6 Br i en notes that these reports
there werd and continue to l& Indigenous nations in the named areBeports of
Il ndi an extinction hinged on narrowly definin

formulas and cultural criteria reflecting static, caricatike notions of Indigenous

communities (e.g., live in wigwams and do cr
Preoccupied with notions of racial- purity,

breedo and no | onger I ndian, regardless of c
hi storical records in which Newrheritagel ander s p
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and expressed di sdabilnooddors otchieali hoeridneorucs onfi xtehd
(pp- 1202 1) . Whereas the nascent Mexican nati on
O6Brien finds that the separeagddideclogyaand pur ity
19" century U.S.

O 0 B rsuggests that these narratieésndian extinctiorreflectan underlying
impulse towarcerasure of Indigenous peoples from the collective identity of the new
Americannation.| nt er esti nglycebthaseoidi sappearcaded
which the Anglo Saxoidentified communities were busy reconstructing their own
ancestral histories of arrival and colonizing of New Englatmisuch an extent that there
were even contests over who was the firstpersde o set f oot on Pl ymoutt
p. 7). O6Brien argues that the i magined ext
of Aindigeneityo for New Englanders as right
America.

When viewed in light of U.Soolicy toward Indigenous nations at the time, such
narratives of Indian extinction are particularly chilling. Beginning in the early 1800s and
continuing througbutthe century, the U.S. government embarked on Indian removal
policies and outght warfareagainstindigenous peoples, whichowld be considered
consistent witkethnic cleansingvhen evaluated by contemporatandardsAnderson,
20059. Under the auspices o%cenfulMwasiméarkedllyth®est i ny, ¢
U.S. governmeid s  dorexpeckits landholdings westward, ultimateBaching the
Pacific coast.This included acquisition of the northern half of Mexico by 1848 with the

conclusion of thévexican American WafMontejano, 198). Indian nations were forced
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further and further wesb make way for landeeking American settlers, gold
prospectors, and economic developers. The U.S. government intr@fuqecd | i cy of
concentrationo by instituting the reservatio
Acont ai no | n {Haake 200, p.46) Preserplay@klahoma was
established as Al ndian Territoryo and became
nations. The latter half of the‘i@entury was marked by U.S. military offensives
against Indigenous peoplespeciallyas resisince among Plairiadians escalatedn
the 1880s, the U.S. government also turned increasingly to forced assimilation, instituting
now notorious Indian boarding schools. Indian children were removed from their homes
with the intent ioonanodf ofibAnmetreircaatniioznatoifon ndi ge
cultural knowledge systems (Haake, 2007)l cAthese ddndigenizing strategies were
ai med at Ar e deithex bydorcedfassimitatioor direcs nilitary assault
and subjugation.
Ethnic Cleansing in Texas
For the purpose of further situating Alma de Mujer in sociohistorical context, it is
worth delving more deeply into the history of Texas during this time pehothe
1820s, at the time of dgrAnglo settlenentand Mexican indegndence from Spain
Indigenouscommunitiesn Texasflourished Numberingapproximately 30,00people,
these groupsicluded Caddos, Tonkawas, Karankawas, Apaches, Comahtivbsas,
and Kiowas. There were also iresinghumbers of Indigenous groups from the
southeastern U.S. being forcibly moved west toward Texas and Indian Territory. They

included Creeks, Chickasaws, Cherokees, Seminoles, Choctaws, Alabamas, Delawares,
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Kickapoos, Shanwnees, and numerotiners (Axderson, 2005; La Vere, 1998)dded
to this regionatliversitywerenearly 18,000rejanos, or Mexicans of Texas, consisting of
people identified as Spanish creoles, mestiz
Montejano, 1987§% Anglo settlers in Teas largelyoriginated from slawénolding
southern stateandtheyarrivedboth with Africandescended slaves and thaeialized
ideologiesof the plantatiorcentric South.

After gaining independence from Mexico in 1836 and subsequently being
annexed byhe U.S. in 1845, Texas distinguished itself as a region of extreme racial and
ethnic violence (Anderson, 2005A\nglo Texans wereoncerned with land control, and
as Anderson (2005) contends, the newly formed Texas Republigaged i n At he
deliberatedtni ¢ cl eansing of a host of people, esp
Althoughmany Tejanos fought alongside Anglos Texas independenctheshared
victory was followed by periods in which Mexicaimsmany regionsvere then driven
from their landsbA n gl o s . Mexi can towns were razed, a
forced marches, gener al di spossession, and r
These expulsionsontinued in waveafter theMexican American Waand lasted into the
20" century. Much of this violence was carried out by the Texas Rangers, who had
fought in theMexican American Waand were later charged with serving as a type of

~

Amilitary policeo (Montejano, 1987, p . 34) .

18 Menchaca (2001)ates that estimates of afromestizo populations are unavailable for this time period
because such racial categories were dismantled after Mexican independence.
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collective imagimtion of Anglo Texan$? Anderson (2005), howevdikensthe Texas
Rangers to paramilitary forces seercamtemporary examples of ethnic cleansing (e.g.,
Yugoslavia) he argueshat the Rangers were mobilized for the purpose of terrorizing
communities otolorinto fleeing and relinquishing their laad

This was especially the case for Indians in Texas, who weradbecommon
targets of Ranger village raids and plundering. For the latter half of theebury,
Texas Anglos adopted multiple strategin attempt to prevent Indigenous nations from
laying claim to Texas lands. Ranger raids were met with increasing retaliation by Texas
Plains Indians, particularly Comanches, Kiowas, and CheydAnegrson, 2005)
While Anglo Texans under the leadeifs of Sam Houstd briefly entertained peaceful
boundary negotiations with Indian nations, such approaches were abandquiadgor
favoringcomplete Indian removaMany Apaches and Kankawasmovedsouthward to
Mexico (Manchaca, 2001)Jltimately, theU.S. Army and Cavalry joined Texas forces
in offensive military attacks that resulted in expellilgins Indiarcommunities

northward to Indian Territory (i.e., Oklama) Anderson (2095) obseryv

¥ There were certainly complexities to these patterns of ethnic conflict. As the Texas RahgeFatae

and Museum notes, there were Tejanos, Indians, and Aftiescended people who allied and served with
the Texas Rangers at different points in his{@mgxas Ranger Hall of Fame and Museum, 2011). The
conflict over land and resources was feeia postindependence Texas and this included Indigenous

groups warring against each other. Nevertheless, it is important to remember that despite the sometimes
Amul tiethnicd history of the Ranger s ,consolidating ef forts v
resource control by Anglo elites who had risen to power with the formation of the Texas Republic
(Anderson, 2005). Texas Rangers were reviled by many communities of color in Texas, which was an
important detail often excluded from the doamm narratives of Texas history. The heroic portrait of the
Texas Rangers was famously challenged by Tejano anthropologist Américo Paredes (1958).

% sam Houston, celebrated Angl@xan hero of the Mexican American War and first president of the
Republicof Texas, is reported to have been married to a Cherokee woman prior to his move to Texas
(Anderson, 2005, p. 401).
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never agreed to accept the existence of westkins Indians in the state under any

circumstanceso (p. 360). A wveethdlasttb Comanche

surrendeto Texas and U.Sorcesin 1875%" By 1900, the U.S. Census reported 470

American Indians in Texa®(ocheck, 1998)This nunber was assuredly an

underestimate given thmumber of Indigenous people who wékely considered

Christianized I ndians or relegatlkl to fAndetri

criteria f oro(Flodhedkrl998)haverthetess,th@ramatic drop in

population is astounding amudicativeo f fAr emoval 6 objectives.
Scholars agree that the ethnic cleansing of Texas in theetfiury was fueled by

economic agendas for land and resource control; neverthislegslso contend that

strang racial ideologies contributed to a climate in whsalhacts of ethnic violence

could berationalized(Anderson, 2005; Montejano, 1987Anderson argues that

assumptions of Angl o superiority became part

Texa® wher e everything fiwas supposea@mergent be bi gg

identity of a uniquelyiTexa® s o rested onya racial ordesich wasinstituted after

Texas independenci was an ordenew to the diverse peoplessidingin the region at

the time Menchaca (2001describeghe implementation of this racial ordes a process

by which the populatiowa s fi r a dntradlicinglepallysalient categories aécial

identificationamong formerly Mexican citizensThis racial order refleed an anxiety

% Many Quahada descendantw reside in Oklahoma and preserve the oral histories of these Hadtes (
Bullock Texas State History Museu014. 1 t i s not abl e t haifearhoagtiéer eds (1998
Texas Indianss based on oral histories from Indigenous communities residing in OklahonmaEreikas.
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about i1 dentifying i ndi ywhidhwaslpredicatedordtieer | yi ng r a
assumption that fAraceo reflected a discrete,
Al nehiessms 0 an-de &§&dr we a e ratidh markersithis g n e d
schema, and conferrirgitizenship and land rights in the new Texas Republic, inyman
ways, rested on being able to avoid classification as either Indian or Black. For example,
Mexi cans who WwWete,deamddoiiWer wi sdéacknot regar o
wereoftengranted Texaand later U.Scitizenship. Legal rights werextended to
Indians if they ould demonstrateo tribal affiliation (i.e., detribalized statushd
previousassimilation into Mexican Christian societfrican-descended peapl
occupied grecariougosition in this society. Whereas Mexico had attempted to ban
slavery in Texas, the independdigxasRepublic embraced slavery. After Texas
independencegfromestizo andifrican-descendedesdent® who had previously been
citizers of Mexic@ were no longeidentifiedas worthy of citizenshipRather, they
wer e r aci al itheyevdre given thie Broieedokstay, in Texas laafibrced into
slavery or they could opt for deportation to Mexico, where theyld be free
(Menchaa, 2001).
Racialization and De-Indigenization into the Twentieth Century
These processes of racialization were not limited to Texas; they were expressed in
various ways throughout the former Mexican territories became the U.S. Southwest.
Intheseaci al schemas, 0 Mmoecaegony that notlosgerjust bec ame a
referred to nationality or cultural identity. Menchaca (2001) provides an extensive

analysis of thenany contrasting ways Mexicans became racialized. In some cases,
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Mexicans weradentified as racially White and afforded accompanying rights. In other
situations, Mexicdhmeeweasrne olrabkid nathedemad famal fr el
status of AThrodglout haelU.S. Soatlewest, 8egregation of Mexicans
became widspread (e.gAcuia, 2000Menchaca, 2001)Potential Indian descenkia
color, surnamesocioeconomic statif§ and the Spanish languagere constructed into
markers of race and were used to deny Mexicans equal protection under the Fourteenth
Amendmehm of the U.S. ConstitutionThis is particularly evident in patterns of school
segregation, whichy 1930, had reached the pointatich 90% of the schools in Texas
weresegregated (Valencia, 2008)In addition,Menchaca (2001) discusses several
exampeés in which Mextans were denied citizenshipraturalization because they were
deemed fASomedfithasacasés wergied in courf andthe onus was placed on
Mexican individuals to convince th@urts that they weren factnotIndiannor identified
with Indigenous heritage (see [#Y.7-285).

These examples show the processes by which a climatelodigenization
continued to be propagatédo the 28' century Under this racial order, Mexicaorigin
people weraiscriminated against for theindigenous heritagelronically, however,
Mexicars did not meet U.Stederalstandards for recognition as American Indiéng.,

Menchaca, 20Q1p.289. Most Mexicans could not demonstrate membership in a

% Montejano (1987) argues that class status heavily influenced the process afatmiatind provides
evidence from Texas census reports (ca. 1930) suggesting thawairty Mexicans were recorded as
AWhite. o

% Many such patterns of racial discrimination against Mexicans can be traced through the history of
litigation, particularly rgarding school segregation. See Valencia (2008) for a thorough analysis of these
cases.
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recognized tribe because of centuries ofddracculturation, Christianization, and the
Mexican nationalisticliscourses ofestizaje that encouraged erasure of specific
Indigenous identities. Such conditigulacedMexicanorigin residents of the U.$h a
position in which minimizing or denyingntigenous descegtelded potentialegal,
social, and politicabenefits This was a bind of racialization atige convergence of two
currents of ddndigenization: the erasure fraught by mestizaje and therstgiéated
formulas for American Indianess.

From the standpoint of the U.S. government, redegnof American Indians
long has been guestion of economic and legal conceliand,resource controland
selfgovernanceareat the heart of conflict between the U.S. governmentraligenous
naions The history of this struggle is wallocumented ittegal battles antteatie®
mostof whichhave beewiolated by the U.§Deloria, Jr. & DeMallie, 1999Deloria, Jr.
& Lytle, 1984). AsHopkins (n.d.Jargues it has been i nnteteste U. S. ¢
to reduce the number of recognized tribes and potential claims to land and federal
benefits While the U.S. government has turned over the task of determining tribal
membership to individual Indian nations, it still manages the process by which
individuals register for the Certifical@egree of Indian Blood (CBID), which is based on
blood quantum formulas and documentation of Indian ancestry as verified by U.S.
government RollsBureau of Indian Affairs2014) There are high stakes ¢taiming
Indigenous heritageGovernment recognition of tribatatus has meamhportant
socioeconomic, political, and mater@nsequence®sr Indigenous peopled-alse or

flippant claims of Indigenous identitan result in undue claims to resources. Morgover
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theyare an affront to thstruggles endured by Indigenous nations for legal recognition by

the U.S. governmenrit. Neverthelessas Wittstock (2012) writes, blood quantum criteria

can also result itegally excluding culturally affiliated individuals fro tribal enroliment

because intermarriage has rendered their
There are countless more details and complexities to understanding the meanings

of Indigenous identitypn Turtle Island The purpose of this discussion has bien

exaninethe broad trends of dadigenization as they have evolvadross more than 500

years of European colonizatioithe designationdi | n d i a n 0 has beenfalmateri o 0

of hegemonic import. On the one hand, to be labeled as hdiahaving traces

thereo® historically has proven to be an indictment of racial inferiority. On the other

hand, it has also functioned as a highly regulated catégargovernments have

narrowly defined.In the following chapter, these processes are examined more

thoroudnly with specific attention to the impact of-tleigenization on Indigenous

knowledge systems, medicine, and healing practices.

% For example, see the inflamed and divergent reactions that were stirred in 2012 when then U.S. Senate
candidate Elizabeth Warren claimed Cherokee and Delaware rgneghbut having documented proof
for her claims. Warren repeatedly refused interviews with Indian media outlets, who had questions about

il

her having identified herself as a fiwoman of <col oro

2012).
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Chapter 3. De-Indigenizing Healing and Medicine

When Europeans arrived on Turtle Islatiigylandedin radically diffeent
ecosystems than thogewhich they were accustomed. Thus, while they carried their
own conceptions and practices of healing, early colonists showed initial interest in the
medicinal knowledge systems of Indigenous peophigzen (200Preports thaprior to
the spread of European diseasedonists were surprised to find that they were
comparatively in poorer states of health than Indigecousmunities. This encouraged
interest in Indigenouknowledge of plant medicindsto the extent that one éar
colonial historian, Cotton Mather, even encouraged intermarriage with Indians as a way
to access this medicinal knowled@dezen, 2000, p. 93). Niezeitas census reports of
medicinal plants employed by the Indigenous communities of the presghiS. and
notesthat well over 2000 species of plants were identified for uses in over 17,000
different types of treatments.

Nonethelessolonists quickly became alarmed by the fact that Indigenous healing
systemdlid not merely employ plants as atiimensonal treatments; Indigenous plant
medicines were not the equivalent of taking a pill for a headaRhther healing was
regarded as sacred work reflectofesophisticated cosmologies apslychosocial
materiatspirit ecologies in whiclall aspects of # universavereinterrelated and imbued
with energy, power, or a sense of consciousnéhksis, nedicine people werin
communication with plantdirectly, receiving guidanc&om plants in dreamand
through directransmission of knowledggbout healingproperties and uses. Particular

plants were regarded as sacred, powerful teagtitrsvhom relationships were
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nurtured. Moreover, plants were one element in larger ceremonial systems that served as
the foundatiorfor the rhythms of daily life. Time cies, seasonal cycles, cultivating
plants, hunting, childbiri all aspects of life were included in an interconnected system.
While there were certainly variations across Indigenous groups,ftiretmmental
characteristichkave beemlocumenteadn Indigenais knowledge systems across the
hemispherée.g.,Gonzales, 2012Allen, 1986/1992;Niezen, 200Q) Given their
Christian worldviewsEuropean colonizers cameadssociaténdigenous cosmologies
and knowledge systems withs u per st i t i o n saad satanig gpebasiori ve of ev
(Niezen, 200Q) This was true across Turtle Island.
Curanderismo under Spanish Rule

Extensive scholarship has been compiled documenting the tr¢aifnen
Indigenousknowledge systemduring Spanish rule in Mesoameridaeturning ©
colonial records of the 16century, Gonzales (2012) describes early Spanish efforts to
expunge sacred knowledge systems from Indigenous societies. This included the
destruction of the vast collection of the Nafaumaoxtli which were highly complex,
symbolically layered texts that recorded everything from calendric systems and medicinal
knowledge to histories, dreams, and songs. Indigenous scribes and painters were forced
to abandon this sacred work at the threat of execution. Gonzales descrilz=etbe c
don Carlos Chichimecatecotl who was burned at the stake for being in possession of texts
recording ceremonial feasts (p. 73). Gonzales emphasizes that the robust oral and
performance traditions of Indigenous communities became the primary vehidegh

which these knowledge systems continued ttrdoesmitted intergenerationallgespite
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Spani ardsodo efforts at repression. Under for
Indigenous communitiesfused their sacred language with Catholic names to avoid
persecution For example, sacred plant medicines such as peyptyotiwere referred
to by names such as #fSa(BdnzlesV20t22pa2®). or A Nuestr
Much in the same way that Spaniards subsumed afiéndus nations under the
terimdino, 6 similarly, they coll apsed the dive
Mesoamerica under the singular labetanderofor men orcuranderafor women.
Translated to refegenericallyt o Aiheal er, 06 the term i-ncluded
settersmidwives, toothe x t r act or s, fAwomendso specialists,
(Fields, 2008; Quezada, 199V)jescaTrevifio writes:
The curandero is the product of the Conquikestigenous medical specialists such
as the Nahua ticitl, the Huasticilak , t he Tzel tal hoéil ojel an
Mayan hkmen, the ah cut of the Pokoman, and its Quiché equivalent, the ah cun,
became dil ut ed Paenials thtbeormugestall ofzhese kealers
have been doctors in the complete sense dktine specialists who solved
health problemsf their own people through activities ranging from attending to
relations with the sacred to the preparation of medicnm{edin Gonzales,
2012, p. 22).
These diverse medical practices were likewise subdwumder one category,

curanderisma r i h elaid important to noténdigenouspractitioners went through

®Seede | a Portillaés (2009, p. 58) description of scho
peyotl into Catholic masses soon after Spanish invasion.

58



extensive preparation particular to their respective traditions. These practicedtemre
taught via lengthy apprenticeships and supervibiospecialists. In addition, it was
common for practitioners to be part of lofagnily lineages of healers in which the
specialized practices were transmitted intergenerationally (Fields, 20@8grtheless,
the cosmologies foundational to Indigenousdioime radically clashed with European
conceptions of medical treatment.

In the 18" and 18" centuries, Europe was in the midst of regulating medical
practice, and Spain was particularly committed to restricting the practice of medicine to
licensed practioners who metriteria for what was being defined as valid medical
training at the timé€Fields, 2008). In the context of Spanish colonial society,
curandea/os were immediately discountads part of the Aunlicensed:
dismissed as pracing outside thescope of legitimate medicine as defined by Spanish
law. However,Spanish colonizers wesdsofaced withthe task of exerting control over
expansive territories andrgepopulations. Medicatare was necessary but demand far
exceededhe availability of licensed, Europe#irained physiciangConsequently,
Spaniardsctually relied on services offered by curandera/os to help treat the populous.
By law, this exception only applied to the castas (Indiarestizos, and people of
African descen), and Spaniards were forbidden to consult these héadgpsohibition
that was commonly violated (Quezada, 1991).

The Spaniardsdé stance toward curanderal/ os
contradictions. As Quezada (1991) explores, while curandexsmmsometimes

tolerated out of practical necessity, curandera/os were also the targgiseskive
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measures feledby the zealous intoleranoé the Spanish Inquisition TheTribunal of
the Holy Office of the Catholic Churclvas charged with interrogag, trying, and
punishinganyone thought to be engaging in superstitious activities, witchcratft, idolatry,
and bigamy(e.g.,Fields,2008;Quezada, 1991)Spaniardsvere suspicious of any
medical practicesuggestingeligious or sacred content, includinges, incantations, and
psychoactivgplant medicines such as peyotepeyotl On one hand, Indigenous
practitioners such as the Nahua ticitl were recognized as being effective healers;
however, this sense of power was also suspecs@meétimegpresume to stem from
satanic pacts (e.g., Gonzales, 2012, p. T8 persecution of curandera/os receded
throughout the 1Band 19" centuries. Behar (1987) argues that as colonial society grew,
curanderismo and practices that wiateeledit wi t ¢ h c¢ ringréasingly \gremedby
the Inquisition ana@onsideredndicativeof theinferiority of the castas.

These heightened distinctions arowadte and claggersisted beyond Spanish
rule andare crucial to understaimg) theroles assigned tmdigenous
medidne/curanderisman the broader socioculturiEindscape oMexico and the U.S.
Mexico Borderlands.As has been extensively critiqued by scholemsanderismo
became stereotyped asledge podgeof dwindling folk practice®s n  par wi t h Amedi
g u a ¢ kaedtypical amongooor Mexican Americans dhe peasant classes in Maxic
(See critique byde la Portilla, 2009; Press, 1971; Torres, 2605Jhis stereotype is

prevalent todayHowever, wthin theumbrella ternii c u r a n deawvastigend O

®Such perspectives remain common in mainstream popul a
Translat 6 defines fAcuranderismod as the Spanish word for
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Spanish colnialismd there continue to beistinct lineages of healers, processes of
apprenticeship and training, as wellsp&cializations among practitioneiGonzales
(2012) challenges the notion that curanderismo is merely a melting pot of various
traditions witlout an underlying knowledge system. She suggests these claims are part of
the mestizaje narrative that servesini@igenizing purposes. While curanderismo
certainly reflects adaptations over time and the influence of European, Moorish, and
Africanpractc es, Gonzal es contends that #Afailure t
nature of Indigenous knowledge to curanderismo serves to colonize it as a Europeanized
meaning systemo (p. 212). Gonzales cites se
and practies in curanderisn@ such asustoor soul losslimpias andbarridasd are
common across varied traditions of Indigenous medicine.

The stereotype of curanderismo as a practice afjpogo andfAuneducated
peopl@is in part reflective of the way in whichdigenous peopleave been structurally
marginalizedand racialized this includedetribalized Indigenous communities such as
Chicana/os in the U.S. and mestizo Mexicanke association of Indigenous medicine
with fAsuper st irtyioo s ¢tbacslahipifigiscoarsethat have
become status quo in the mainstream sordetimesven within Indigenousrigin
communities.Nevertheless,asdi scussed in | ater sections, t
movemend whi ch i ncl ud edsendinpassdasrtstocgmplicate she
characterization of thesedigenousknowledge systems assmissiblefifolk practiceso
These voices and communities offer an alternative perspective insisting that Indigenous

knowledge systems are valid and robust, albeit different #Mestern approaches.
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The Placeof Women in Healing

As Gonzales (2012) discussesyile both men and women continue to practice
curanderismo, women have played an important role in maintaining the practices and
transmitting Indigenous medicine systemsrigémerationally. The influential role of
women healers prdates Spanish invasiot the time of conques§paniards were
surprised to discover that women in Indigenous societies were highly regarded as medical
practitioners with expertise and influend&hile women healers oversaw the treatment
ofwofimenés i ssueso and served as midwives, Fi
alsospeciaists in a wide variety of areas. Women weztermred to by the titleditl, a
termindicating the status of physan, which waslso used for menFields comments
that in Aztec/Mexicass oci et y, the woman practitioner was
medical establishment, not someone on the fringe of official medicine likeunepean
count er p aVomeénwefepccustémed tholding authority irboth public and
private space$ and Gonzales (201pyovides examples of Indian women who
confronted Spaish priests openly in their refugal abandon Indigenous belief systems.
Likewise,Gonzales points tevidence bsuch women beintprtured and labeled as

Awi t dyhagentd of the Inquisition

Gonzales (2012) cautions against assuming contempor a
Aztec/Mexica society at the time of Spanish invasion. However, Gonzales underscoresbathad

much more of a public presence and authority than Spaniards were accustomed to in Europe. Interestingly,

Gonzales comments that at the time of Spanish Conquest there were indicatiteest on a

cosmological levél of some shift in gender dynaosiin Mesoamerica. The male deities of the

Aztec/Mexica Empire had supplanted female deities of the Mexica cosmology. Nevertheless, the strong

cosmological traditions associated with female deities persisted in the privacy of families and local

practices which continue today.
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