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Chapter 4:

INTERVIEWS
Jeffrey H. Cohen

The cultural anthropology component of the project addressed lineal descent and cultural affiliation issues, as defined by NAGPRA.  We conducted interviews with four individuals in order to assess cultural and genealogical links between members of the contemporary population living in the San Juan Mission/Berg’s Mill area of south San Antonio, Texas, and individuals buried at the mission whose remains were or had been included in archaeological collections.  Our overall objective was to determine whether or not cultural affiliation could be demonstrated between the contemporary population and people who had inhabited the mission during the eighteenth and early nineteenth centuries, including geographically defined Coahuiltecans.  In general, we wanted to determine the extent to which the contemporary population maintained and shared a sense of cultural identity and if any aspects of that identity were described and defined as Native American (Indian).

The short response to our overall goal is: yes, there does appear to be continuity in the lineal descent of the contemporary population from ancestors who lived in the area in the late eighteenth and early nineteenth centuries.  Cultural affiliation is also apparent among the contemporary population and there is a limited sense of “Indianness” among that population.  Because the identities of the individual remains are not known, we were unable to connect any of our interviewers with specific remains.  In the absence of such evidence, the lineal descent component of NAGPRA does not seem to apply to our study (also see Chapters 1 and 11).  Additionally, while there is a sense of Indianness shared by the individuals we talked to (and by the community as well), it is rarely defined in a tribal sense.  In other words, the population does not voice an affiliation with any recognized tribal groups in North America; therefore, NAGPRA does not appear to apply in this case.

The remainder of this chapter is divided into six parts.  In the first, our methodology is reviewed.  Second, we define our interview group and describe why it was chosen.  Third, the results of the lineal descent part of our project are presented.  Fourth, results of cultural affiliation are presented.  Fifth, we discuss aspects of tradition.  In conclusion, we look at the sense of community in the study area.

Methodology

We chose to document lineal descent by collecting genealogies from local families.  We were able to collect genealogies from four families representing three different contemporary social groups in the community.  To collect the genealogies, we asked interviewees to recount the histories of their families, as each was able.  We also asked interviewees to name relatives wherever possible.  What was a surprise to this ethnographer was the ability of each individual to work back over four to six generations into the past.  Three of the four individuals we interviewed are descended from various members of the same family.

The second goal was to document the presence of cultural affiliation among the contemporary population living in and around Mission San Juan.  To determine the presence and viability of a culture and community, we collected oral histories from our four interviewees.  We also attended meetings of the Berg’s Mill Men’s Club and the San Juan reunion.  Oral histories and cultural performances are the currency through which individuals, as members of communities, transact business and define themselves both internally and externally.  We therefore collected the oral histories to look for the presence of recurrent themes, historical events, and descriptions of people and places that might define group membership, local territory, and insider/outsider boundaries (see Appendix D for questionnaire).  Trips were made to San Antonio to meet with the various individuals.  Only one of the individuals contacted was unable to meet or answer questions.  We recorded a total of four life history interviews on approximately six hours of recorded tape that was later transcribed for analysis.

When our work on this project began, we thought that the identities of all interviewees would remain confidential throughout the study and in the final report as well.  However, as the project progressed it became clear that interviewees did not want their identities to be kept confidential and that they preferred that their own names be used in the final report.  Subsequently, each interviewee reviewed her/his own transcript.  With approval of the interviewees and NPS, we included the interview transcripts as Appendix E of the present report.  The original interview tapes are curated at the San Antonio Missions National Historic Park headquarters in San Antonio, Texas.

Defining Our Group

To identify potential interviewees, Thoms and Cohen met with the Berg’s Mill Men’s Club on one occasion.  Cohen also met with Janie Garza on two occasions.  Ms. Garza is an amateur historian and is very active in the Berg’s Mill community.  She played a key role in the San Juan reunion and has organized an informal history of the area.  While her family is not native to the area, she is an important resource.

Our meeting with the Men’s Club was an opportunity to present the project and ourselves to area community members.  At that meeting, we talked briefly about the two goals of the project.  In consultation with the Men’s Club leaders we identified Mickey Killian and Rebecca Stuart as potentially important sources of information.  Killian is a well-known leader in the community, is active in the Men’s Club, and has extensive knowledge of the history of the area.  Stuart is also active in the area and told Thoms and Cohen of her family’s roots in the community.

To make sure that our small sample of interviewees represented more than families involved with the Berg’s Mill Men’s Club, Cohen also contacted Rick Mendoza, a strong advocate for Indian identity but who is unaffiliated with the Men’s Club.  Mendoza brought Rey Ríos to the interview.  Ríos is a local resident who has strong cultural ties to the Mission San Juan community but who lacked lineal descent links to the community.  Mendoza allowed Cohen to take and photocopy information he had in his possession including church records, land records, and tax records.

Finally, we joined the San Juan community for its reunion on April 18, 1999.  We spent the day with members of the San Juan community, visited the mission, and viewed a small photograph collection and slide show organized by Janie Garza.
Genealogies

Family genealogies were collected for each  interviewee.  Mickey Killian (Figure 8), Rebecca Stuart (Figure 9), and Rick Mendoza (Figure 10) provided genealogical materials that linked them to late eighteenth century families in the area.  All three are descended from Santiago Díaz, who appears in the 1824 valuación of mission properties and was the alcalde of San Juan in 1819.

Mickey Killian believes Santiago Díaz (1768-1828) was born in, or living in, Mission Espada in the 1780s.  Santiago was married to Josefa Gutiérrez (listed on deed maps as daughter of Barbara Torres, identified as Indian, Mulatta, and Española on local records and born 1780).  According to Mickey Killian, Santiago’s son, Canuto Díaz, was born in 1812.  On the other hand, Rick Mendoza lists Canuto’s birth date as 1809.  This serves as an example of conflicting data that genealogy researchers sometimes confront.  Despite these questionable birth dates, all records concur that Canuto did have a daughter with his wife, Margarita Zamora (listed as Indian in the 1820 census of Béxar County).  Their daughter, Refugia Díaz (buried in the Mission San Juan cemetery), married Juan Montes (a Canary Islander) and gave birth to five children—Adelina, Nicasio, Eloy, José, and Manuel (either José or Manuel died in childhood, and according to Stuart, the other did not marry).  Adelina Montes (d. 1935) is Mickey Killian’s grandmother (Figure 8).  Nicasio Montes is Rebecca Stuart’s grandfather (Figure 9).  While the genealogies confirm lineal descent for our interviewees, we do not know the identity of the remains found during excavations at the mission.  Thus, any claims to those remains (and the artifacts associated with them) must wait until additional work is complete.

Cultural Affiliation

NAGPRA defines cultural affiliation as a relationship of shared group identity that may be reasonably traced historically or prehistorically between a present-day Indian tribe or Native Hawaiian organization and an identifiable earlier group (U.S. Department of the Interior 1999:214-215).  Assessing cultural affiliation, and the related issues of ethnicity and community, is complicated for Mission San Juan and Berg’s Mill, as the area has lost its unity due to changes in local zoning, the decommissioning of local airbases, and the transfer of church-held properties to the National Park Service.
Furthermore, there is a great deal of tension between the Berg’s Mill Men’s Club and the Catholic Archdiocese of San Antonio.  Fallout from the excavation work that the church supported in the 1960s continues to drive passions in the area.  There are at least three different native groups competing for authority and the hearts and minds of locals.  There is the mistrust that the local population feels toward any outsider and that mistrust made our work all the more difficult (see comments by Mendoza and Ríos in Appendix E for example).

Nevertheless, our collected oral histories and additional archival work supported findings by Cohen that there is a living tradition and shared identity among those people with whom we talked in 1999.  Furthermore, while the culture is not geographically cohesive, there is a shared sense of community among individuals who trace familial roots and kin relationships to San Juan/Berg’s Mill (as witnessed by our team when we attended the family reunion).  A more specific concern with regard to this project is whether any of the interviewees can be clearly identified as having Native American ancestry.  This is a difficult question to answer.  There is a sense among many of the people we talked with (members of the community with roots to early settlers and mission Indians as well as newcomers to the area) that the community is Native American in origin and retains a sense of 
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“Indianness” today.  However, because of policies of assimilation and acculturation conducted by the Spanish and U.S. Indian officials that sought to integrate Native Americans, finding a clear NAGPRA link to a specific and recognized North American tribe is unlikely.

To best report on our findings, the following information is organized into two topics.  We review materials recorded in interviews that have bearing on the question of whether or not we can determine cultural affiliation as defined by NAGPRA, as well as in a more general sense.  Then we look specifically at the question of community.

Tradition

What is cultural affiliation in a general sense?  A dictionary definition typically argues “a social group of any size whose members reside in a specific locality, share government, and have a cultural and historical heritage” (Barnhart 1947).  Anthropologists are more flexible and do not tie a group to a specific location. When talking about populations within a nation-state, the anthropologist also typically moves from a discussion of community to one of ethnicity.  One definition of an ethnic group, and a useful one for our purposes, is offered by Manning Nash (1989:4-6).  He tells us that, “The reality of ethnic identity [is] its content, and its boundary lines—being a historical product and thus subject to change, redefinition, and varied salience in the lives of members of the group.” He goes on to enumerate the foundation upon which ethnicity is constructed, “the body, a language, a shared history and origins, religion and nationality” (Nash 1989:4-6).  Hobsbawm and Ranger (1983:1) add that ethnicity is not a primordial quality, but instead “a set of practices, normally governed by overt or tacitly accepted rules and of a ritual or symbolic nature, which seek to inculcate certain values and norms of behavior by repetition, which automatically implies continuity with the past.”  Finally, Barth (1969) points out the ways in which ethnicity, identity, and cultural affiliation organize or order social relationships by establishing boundaries between groups of people.

For the people with whom we talked, we can argue that we have a viable ethnic group and that they share cultural affiliation.  They are bound by language, history and origins, religion, and nationality.
  Most of the individuals with whom we talked share English as a common language, in addition to speaking Spanish.  Importantly, geographical site names (often affiliated with families and special events), slang, and vernacular terms are also shared.  For example, regardless of their ages, which range from mid-30s to mid- 60s, all interviewees with whom we talked recalled childhood events such as:

· swimming in the acequias (irrigation canals) and fishing in a small lake, or pie lago (literally, “foot lake,” in this case indicating a small reservoir off the acequia).

· playing in the area, hunting for small mammals and birds, and working in gardens.

· attending local Catholic school.

· drinking from a spring located behind the Tufa house (on mission grounds).

Mickey Killian, Rebecca Stuart, Guadalupe (Wally) Gaitán, and Enrique Flores talked about two older boys in the neighborhood, David and Alfred Martínez, who bullied the younger children by forcing them to dive from a tall pecan tree into the pie lago or else pay them a quarter.  All of these moments were also recalled by Janie Garza in a separate interview.

Wally sang “La Cucaracha” for tourists in San Antonio, recalling “We were a bunch of Huck Finns.”

Additionally, all recalled stories about their grandparents and ancestors:

· Becky Stuart, speaking of her grandfather: “He would say, ‘Yeah, I’m an Indian you know’ but he never did go into detail as far as how he was raised.  I don’t think that he was raised with an Indian culture because he never did pass that on to his kids.  I guess he just knew he had Indian blood in him.”

· Rick Mendoza, describing a photo: “That’s Dolores Sánchez.  She’s the one who came up to me after the meeting [a meeting concerning the repatriation of the human remains excavated from cemeteries at Mission San Juan in 1967 and 1969] and said ‘muy bueno mi hijo,’ (“very good, my son”) when we had that meeting at Slattery Hall.  She’s so proud of her heritage.  But she’s one of the people, the whole Sánchez family, they’re beautiful people.”

All interviewees recalled special events:

· Rebecca Stuart: “Sundays, yeah, Sundays.  There was always a family get-together because everybody lived in the neighborhood.  So Sundays was always a big get-together, you know, fried chicken and the watermelon and chili, and all that good stuff.”

· Rey Ríos: “We’ve been going to church at San Juan on and off for about 30 years there.  I have for 30 years or so.”

· Rey Ríos, on marriages in the area: “They [Beatrice Gaitán and Eduardo Ríos] were married just down from the four corners in Berg’s Mill in an abandoned building that looks like a Pizza Hut there.  It’s still there.”

Each individual interviewed also recalled special rituals:

· Rick Mendoza: “My grandma, Florinda, my father’s mother, she used to smudge her house, smoke the evil spirits out…They slept with knives because of the banditos that were out there…”

· Mickey Killian, when asked what holds the community together: “Well, I think the church is.  The church.  Not because of the religious aspects so much as the social aspects …It’s more of a social thing.  Of course the religious aspect is what draws, but then the social aspect is what maintains.  I think that’s always been the case.”

· The San Juan Family Reunion: People with familial and cultural roots in the area came from around Texas and the nation to celebrate their community.  Food (Texas BBQ) and music (Conjunto/Tejano) figured in the event, as did family ties and local history.  Janie Garza organized a slide show and photograph display to commemorate the event and place.

Most recalled feeling persecuted or oppressed as youngsters.  But what each meant by persecution and oppression is open for much interpretation and is likely a reaction to our questions and the perception that our project would not “help” their cause.  Rick Mendoza, Rey Ríos, and Mickey Killian each voiced a sense of resentment and anger at the government, the National Park Service, and the Catholic Church for injustices done to the local community.

Community

Whether or not San Juan remains a community today is at some level an irrelevant question.  The community existed in the past and, while dispersed, it remains a focus of personal effort and pride.  The natives of the area still participate in social life as a community.  However, there are problems.  Most of the infrastructure (economic, political, and social) we would expect to find in a community is missing.  What we have left are ritual and social activities.  The Men’s Club represents the central social focus of the community today.  In this regard, we might think about San Juan not as a community, but as a civic group that establishes a sense of belonging and pride for its members and associates.  Thus, it is important to realize that the locals clearly define a community and they do so in largely ethnic terms.  What that ethnic group is, is not as important as what it does.  The question of “Indianness” has become a rallying point for the community.  We can find connections to that past, but we can just as easily find connections to the Canary Islands, Hispanic North America, and Canada.

San Juan does exist, and its population is descended from families living in the area in the late eighteenth century.  It is in the records and continues to occupy the time of people living in and around the area today.  It remains a community for members who choose to participate in its life.  Some of these members can trace their descent to eighteenth century inhabitants of the area who are identified as Indian.  As a group, these members also share a past that continues to link them in powerfully social ways. Can we define the community as Native American?  Most locals we talked to would answer “yes.”  However, there remain many issues to be settled.  Many locals believe they are descended from the natives who were settled on Mission lands.  Most of these people can also effectively trace their descent from Canary Islanders, Spanish settlers, and other Europeans that settled in the area during the eighteenth and nineteenth centuries.  In addition, the Indianness noted by most of the population is a general one (with the exception of Mendoza who has defined himself as Coahuiltecan) and is unaffiliated with any contemporary and recognized tribal group.

Chapter 5:

PHOTOGRAPHIC COMPONENT

D. Gentry Steele

Two photographic objectives for the San Juan Mission Lineal Descent and Cultural Affiliation Study were envisioned: 1) provide photographic documentation of those individuals living in the proximity of the mission who trace their ancestry to the eighteenth and nineteenth century mission Indian population, and 2) document the relationship between Mission San Juan Capistrano park resources and the living descendants.

The Identified Descendants

Members of four families who identified some of their ancestors as members of the mission Indian population some time during the eighteenth and nineteenth centuries were available to be photographed.  All photographs were taken on the grounds of Mission San Juan Capistrano.  This location was chosen as the setting for the portraits because it was a familiar locality for the participants, and the grounds provided meaningful settings for the subjects.  Individuals from two families preferred to have the existing San Juan Mission church in the background.  One family group chose to be photographed with the post-Colonial, or Tufa, house in the background of their portraits.

Individuals to be photographed were invited to bring a family memento that represents for them a personal link to their mission Indian ancestry.  This suggestion was made so that any historical objects identifying their links to the past could be photographed with the permission of the owners and without them having to relinquish guardianship of their heirloom for even a short time.  Three participants responded to this suggestion and brought photographs of one or more of their ancestors.  Rebecca Stuart and Nicasio Montes brought photographs of relatives who told them of their mission Indian ancestry.  Mickey Killian brought a portrait of a woman of a much earlier generation who was identified by members of his family as one of their early mission Indian ancestors.  These historical photographs were incorporated into the current portraits to enrich the information content of the portraits.  The individuals being photographed were posed in a similar fashion to the individuals in the historical images to visually emphasize the link.  It was also hoped that the subjects having something to occupy their attention would be more relaxed while being photographed.  Portraits of the living members of three lineages who trace their ancestry to the mission Indians of San Juan Capistrano Mission (Figures 11 through 13).

Mission San Juan Capistrano and the San Juan and Berg’s Mill Community

During the period of this study, the Berg’s Mill community held a reunion on the grounds of the San Juan Mission.  Figures 14 through 19 were taken the day of the reunion.  Mission San Juan Capistrano serves as the spiritual center of the San Juan/Berg’s Mill Catholic community.  Stations of the cross are set up outside of the extant chapel, against the walls enclosing the plaza.  Figures 22 through 24 illustrate the crosses where they were placed on the mission grounds.  The church and the surrounding grounds also serve as the community’s primary locale for all large and many of the smaller social activities of the community.

On the grounds of the mission near the structural remains of the early church is a small, single room building called the Tufa house.  In the past, this house has served as a family residence.  At the time of Berg’s Mill community reunion, it was used to house the collection of family photographs and historical mementos on display and as a place for slide shows and stories told by the local residents of the history of the community.  Figures 19 through 21 were taken in the Tufa house.
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Figure 12.  Siblings Rebecca Stuart and Nicasio Montes.  Nicasio holds a picture of his father and his father’s brother, while Rebecca holds a portrait of her grandparents.  Like Killian, they chose to be photographed against the extant church for their portraits, June 2000 (photograph by D. Gentry Steele).
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Figure 14.  Members of the San Juan/Berg’s Mill community socializing around the ticket table at the Berg’s Mill Family Reunion, April 18, 1999 (photograph by D. Gentry Steele).

Figure 15.  Many of the younger children at the Berg’s Mill Reunion were entertained by swinging at a piñata, April 18, 1999 (photograph by D. Gentry Steele).
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Figure 16.  A late-afternoon impromptu street dance at the Berg’s Mill Reunion, April 18, 1999 (photograph by D. Gentry Steele).
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Figure 17.  Inside the Tufa house, an audience attends presentations given by local residents on the community’s history, April 18, 1999 (photograph by D. Gentry Steele).
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Figure 18.  An image of a Station of the Cross, marked by a large cross placed against one of the mission’s walls, embodies the strong religious ties binding the San Juan/Berg’s Mill community together, April 18, 1999 (photograph by D. Gentry Steele).
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Figure 19.  A Station of the Cross is marked by a cross placed against the wall surrounding the mission, April 18, 1999 (photograph by D. Gentry Steele).

Chapter 6:

GENEALOGY

Adán Benavides, Jr.

A principal tenet of NAGPRA is that demonstrable lineal descent of living individuals must be tied to individually identified human remains in the NAGPRA inventory.  However, the choice to examine such a descent for skeletal remains from Mission San Juan is not possible since the remains are not identified to known persons.  Another avenue was therefore elected; namely, to test the viability of extant historical records in determining the genealogical relationships between contemporary individuals and individuals associated with Mission San Juan during its Spanish missionary phase.  The focus of this chapter is an examination of the maternal genealogy of Mickey Killian (Figures 20a-b) who provided useful information regarding his ancestors, inhabitants of Mission San Juan and Mission Espada circa 1800.  He and two others, interviewed by the cultural anthropologist in this investigation, claim common descent from Santiago Díaz, a one-time resident at Mission San Juan.  The inquiry is restricted, therefore, to the following question: Can it be demonstrated through documentary records that Santiago Díaz is descended from an Indian family that was part of Mission San Juan during the Spanish era?

Maternal Lineal Descent of Mickey Killian

Killian’s maternal grandmother, Adelina Montes, is descended on the paternal side from a long line of Canary Islander ancestors, one of them being the Delgado family.  Juan Joseph Montes de Oca established himself in the Villa de San Fernando in 1741, coming probably from Cuba (Killian 1982; Chabot 1937:191).  The Montes de Oca family as well as other Canary Islander families, however, had by the end of the eighteenth century married into local families—some of whom had, no doubt by 1800, descendants of mixed Indian or Black heritage.  The association of Killian’s ancestors to Mission San Juan, however, is closely identified to Adelina’s maternal Díaz family roots.  It is this family that becomes the special focus of this inquiry.

As one would expect, the records establishing Mickey Killian’s genealogy are more easily acquired for present generations than for those prior to about 1850.  Going up the maternal line, then, we find that Killian’s mother, Antonia Cantú, was the daughter of Adelina Montes.  The latter’s parents, Juan Montes and Refugia [María del Refugio] Díaz, were married on June 25, 1858 (El Carmen Church-MR 1855-1950, no. 25; SAACA-SFPC, MR 1856-1883, no. 137).  Refugia appears in the 1850 Census of Bexar County (p. 111) as “Refugio”—this is, in fact, the more correct form of the name María del Refugio; but she and her family used “Refugia” instead.  Her father Canuto Díaz’s first name is translated as “Newton.”  While most of the five children listed in the household in 1850 can be verified by the baptismal records of the San Fernando Parish Church, neither the baptismal record of Refugia nor the marriage record of Canuto and Margarita Zamora were located.  However, the couple had their seven children born prior to 1856 baptized at San Fernando Church, while two of the last three children were baptized at the Capilla del Carmen (Cadena family sheets; SAACA-SFPC, BAP 
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Figure 20a.  Maternal Ancestry Chart for Mickey Killian (based on Killian interview, Feb. 24, 2000; Cadena interview, Feb. 24, 2000; Kil\lian 1982).

1826-1843, nos. 572, 680; 1844-1850, nos. 881, 1091, 1382; 1851-1858, no. 1892, 3061; El Carmen Church, BAP 1855-1891, nos. 109, 239)

The family of Santiago Díaz and Josefa Gutiérrez, parents of Canuto, was traced through two principal sources: census records and sacramental registers of birth, marriage, confirmation, and death.  Census records and sacramental records provide the vital statistics for an individual in the era before public registry systems.  After the Council of Trent (1545-1563), the Catholic Church demanded the exact recording of personal information in sacramental records.  During the Spanish era in Texas, these records and censuses recorded the ethnic or racial category of individuals in the New World as Spaniards, Indians, and Blacks had children.  The records, however, demonstrate the inability of the recorders of information to apply these racial distinctions “clinically.”  After Mexican independence from the Spanish crown in 1821, the notation of racial distinction was lost as the Enlightenment’s ideals of democratic principles and social equality were upheld by constitutional reforms in Mexico.  Moreover, many lost sacramental registers hamper tracing the roots of the Santiago Díaz family.

The family of Santiago Díaz may be partially reconstructed from several sources.  The children born to Díaz and María Josefa Gutiérrez are verified in the baptismal and death mission records and the San Fernando Parish Church records that are now part of the San Antonio Archdiocesan Catholic Archives  (SAACA).  Censuses required by civil authorities provide additional, useful information.  Censuses provide a “snapshot” of a family’s structure during a given year.  However, censuses tend to be inexact for ages, especially those of adults.  As will be noted below, both census records and sacramental registers are also inconsistent in describing an individual’s racial mixture.
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Figure 20b.  (based on Killian interview, Feb. 24, 2000; Cadena interview, Feb. 24, 2000; Killian 1982; Chabot 1937:191-192).
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Figure 21.  Antonio Cantú’s certificate of baptism, November 26, 1899, naming her parents Lucio Cantú and Adelina Montes.  Courtesy of Mickey Killian.

Díaz-Gutiérrez Household

Extant sacramental registers provide us with the following list of eight children born to the Díaz-Gutiérrez household.

1. Rafael.  Baptized October 29, 1812, 6 days old (SAACA-SJ, BAP, no. 1101).  The parents are noted as residents of Mission San Francisco de la Espada.

2. Juan José.  Baptized February 20, 1816, 2 days old.  (SAACA-SJ, BAP, no. 1142).  He was buried on February 29, 1816, 9 days old (SAACA-SJ, BUR, no. 1241).  The parents are noted as residents of Mission San Juan Capistrano in both records.

3. María Paula.  Baptized March 2, 1817, 4 days old (SAACA-SJ, BAP, no. 1159).  The parents are noted as residents of Mission San Juan Capistrano (no. 1177.  May 12, 1819).

4. José María.  Buried February 3, 1818, 2 days old (SAACA-SJ, BUR, no. 1252).  The mother is erroneously noted as María Josefa Jiménez.

5. Guadalupe Dominga.  Baptized May 12, 1819, 2 days old (SAACA-SJ, BAP, no. 1177).

6. Juana.  Buried May 13, 1819 (SAACA-SJ, BUR, no. 1271).  Age not noted.

7. Margarita Jacoba, an Indian.  Baptized July 23, 1820, 6 days old (SAACA-SJ, BAP, no. 1191).  The godparents, Juan Gómez and Trinidad Falcón, are noted as Indians from Mission San Juan.

8. José Luis, a Mestizo.  Baptized August 28, 1822, 4 days old (SJ, BAP, no. 1197).  He marries Candelaria Martínez on December 27, 1845 at San Fernando Church (SFPC, MR 1798-1856, no. 435).  Both of his parents were deceased by then.

The Díaz-Gutiérrez household, based on extant census records, is given in Table 4.  Comparing the above list of baptized and buried children with that of the household based on census records provides a startling observation: five or perhaps six children born between 1812 and 1819 died shortly after birth.  The total number of known children between Santiago and María Josefa was 15.

Analyzing the ages provided in the census reports indicates that they are not exact from year to year.  Most troubling is the divergence in ages both of the parents and of the children in the two censuses of 1819.  The first, a compilation made towards the end of the year, is signed by Santiago Díaz himself since he was the Spanish alcalde (that is, mayor or chief magistrate; C-SJC 12/2/1819).  The second census of 1819 is a draft of two censuses of the families living at Missions Espada and San Juan (C-SJC 1819).  It is likely that lists made in previous years were used to compile the censuses, thus errors could be made in duplicating ages or failing to add the correct number from year to year.

Equally interesting is the divergence in racial or ethnic identification.  From the time of the first census record of the Díaz-Gutiérrez household, Santiago was identified as a Spaniard.  In the census of February 1815, he is identified as a “natural de la misión de San Antonio” (a native of Mission San Antonio de Valero).  The translation does not mean that he was a “native Indian”; rather, that he was a “native of” or “from” the mission—that is, that he had been born there.  It is from Mission San Antonio that he came—in this document one finds the sole concrete statement of his provenance (C-SJC 2/27/1815).  His absence from Mission San Juan in June 1815, however, provides the racial background of his wife Josefa.  She, as head of the household, is listed under the Mulattos and Mestizos (persons of mixed Indian and Spanish parentage)—and so are all of her children (C-SJC 6/13/1815).  When Santiago is again at home for the count of 1817, he is listed as a Spaniard.  The censuses of 1819 then diverge.  In the unsigned manuscript draft he is identified as a Mestizo and the alcalde; while in the other one—which he signed—he and his family appear as Spaniards (C-SJC 1819 and 12/2/1819).

The date of birth of Santiago Díaz is at variance since the only sources for his age are census records and his presumed age of 60 at the time of his burial on August 30, 1828.  It was then noted that he was married to María Josefa Gutiérrez, that he had left no will, and that he died of a fever (SAACA-SFPC, BUR, no. 1371).  The possible birth years for Santiago range from 1765 to 1784 based on the information presented in Table 4 and by his burial record.  It seems most likely, however, that he was born about 1775.  The first three census reports in Table 4 indicate that year; three other years range from 1773 to 1777; the year 1784 is derived from one of the suspect censuses of 1819 discussed earlier; and, finally, because his age in the burial record was probably an approximation.  Therefore, we may posit that Santiago Díaz was about 53 years old at the time of his death.

If Santiago was born at Mission San Antonio about 1775, who are his most likely parents?  It is significant that in the most complete inventory and census for Mission San Juan, that of 1772, only one Díaz family is noted.  That is the widow Rosalía Díaz (56 years old) and her son Josef Díaz (12 years old)—they were of the Pamaque and Pihuique tribes (C-SJC 1772).  No further information about her and her son, however, was obtained during the research project.  There are other Díaz families within Missions San Juan and Espada—but none could be linked to Santiago Díaz.  One must therefore look elsewhere.

The Cabello census of 1779 for the troops and citizenry of San Antonio de Béxar provides us with only two possible choices for a Díaz family for Santiago: José Salvador Díaz and Manuel Díaz.  The former had two sons, and the latter had none.  Thus, it seems appropriate to pursue the family of José Salvador Díaz (C-AGI/ITC 7/1-6/1779; Meacham, personal communication 2000).  What follows is a preliminary sketch that might be pursued in greater detail as part of a future project.

· According to the 1779 census, José Salvador Díaz was a field worker (campista), Spaniard, from Monterrey, 33 years of age, married, with one son and three daughters all under the age of 14.  In all of the censuses noted below, he and his wife Brígida Rodríguez are described as Spaniards.

· By 1793 he is noted as coming from Linares, 46 years old, a farmer married to Brígida, aged 38, with five children: a bachelor son of 17, another son 15, and three daughters aged 23, 20, and 11.  The eldest son would have been born about 1776, and the younger about 1778 (C-SFB 12/31/1793, no.23).

· In 1795, he is described as native of Linares, farmer, 53 years old, married to Brígida Rodríguez, native of San Fernando de Austria [i.e., Béxar], 48 years old, with two sons 20 and 16,  and

Table 4.  The Santiago Díaz-María Josefa Gutiérrez household based on extant census records.

	
	
	Age of Family Members/Racial or Ethnic Distinction


	
	

	Year
	Residence
	Santiago
	María Josefa
	José Rosalinoa
	María Leonor
	Romana
	María Jesusab
	Julián
	María Escolástica
	Canuto
	Margarita
	Luis
	Total

	1803


	Espada
	28/Esp
	20/Esp
	4?/Esp
	3?/Esp
	
	
	
	
	
	
	
	4c

	1804


	Espada
	29/Esp
	20/Esp
	4?/Esp
	2?/Esp
	1?/Esp
	
	
	
	
	
	
	5d

	1815


	San Juan
	40/Espe
	30/Esp
	15/Esp
	12/Esp
	10/Esp
	9/Esp
	7/Esp
	4/Esp
	3/Esp
	
	
	9

	1815


	San Juan
	
	35/Mul y Mes
	14/Mul y Mes
	13/Mul y Mes
	10/Mul y Mes
	9/Mul y Mesf
	8/Mul y Mes
	7/Mul y Mes
	4/Mul y Mes
	
	
	8

	1817


	San Juan
	40/Esp
	37/Esp
	17/Esp
	15/Esp
	
	11/Esp
	10/Esp
	9/Esp
	8/Esp
	
	
	8

	1819g

	San Juan
	46/Mes
	38/Mes
	19/Mes
	17/Mes
	
	9/Mes
	7/Mes
	5/Mes
	4/Mes
	
	
	8

	1819


	San Juan
	35/Esp
	34/Esp
	20/Esp
	18/Esp
	16/Esp
	14/Esp
	12/Esp
	10/Esp
	8/Esp
	
	
	9

	1823


	San Juan
	
	
	
	
	
	
	
	
	
	
	
	9h

	1826


	San Juan
	50
	40i
	
	
	
	
	20
	16
	14
	7
	3
	7
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Abbreviations: Esp (Español, Spaniard), Mul y Mez (Mulatto and Mestizo), Mes (Mestizo).

Sources: C-SFE 12/31/1803, C-SFE 1804, C-SJC 2/27/1815, C-SJC 6/13/1815, C-SJC 7/6/1817, C-SJC 1819, C-SJC 12/21/1819, C-SJC 4/27/1823, C-SJC 3/19/1826.

three daughters 23, 14, and 11.  The oldest son would have been born about 1775, and the younger about 1779 (C-SFB 12/31/1795, no. 38).  It should be noted that both Monterrey and Linares are in the province of Nuevo León.

· But by 1796, José Salvador is described as native of Béxar, a farmer (labrador), 55 years of age married to Brígida Rodríguez of the same place, 53 years of age, with one 14-year-old son, and three daughters aged 13, 12, and 2.  The remaining son would have been born about 1782 (C-SFB 12/31/1796, no. 161).

· According to the following year’s census he is listed as 46 years old, married to Brígida, aged 47, and having three sons aged 22, 20, and 17, and four daughters aged 16, 8, 6, and 5.  The oldest son would have been born about 1775, and the second about 1777 (C-SFB 12/31/1797, no. 109).

· By 1803, he is described as a farmer, 60 years of age and his wife Brígida, 55 years of age.  Three children remained at home: one son aged 26, and two daughters aged 20 and 18.  The remaining son would have been born about 1777 (C-SFB [12/31]/1803, no. 91).

One could well argue that the oldest son, born about 1775, was married by 1803 and had his own family.  That would fit the argument that Santiago Díaz was the oldest son of José Salvador Díaz.  A preliminary review of the baptismal registers of San Fernando Parish Church, however, failed to uncover documentary evidence of a relationship between Santiago and José Salvador Díaz.  It is doubtless that more intensive historical research in the records regarding Mission San Antonio will uncover other Díaz family relationships, perhaps even a link between these two men.

There are other Díaz families and individuals at Missions San Juan and Espada about 1800.  These individuals could be traced in greater detail to determine the likelihood of a relationship with Santiago Díaz than was possible during the course of this project.  No corroborating documentary records, however, established a familial relationship between Santiago and the other Díaz families located so close to him at these missions.

Individuals Related to Household

The variable description of individuals along racial or ethnic lines (as well as age) is shown by the family of María Josefa Gutiérrez, wife of Santiago Díaz.  In 1792, her father José Félix Gutiérrez is described as a farmer, Mulatto, native of Pesquería Chica (in Nuevo León), 31 years old, married to a Mulatto, Bárbara Torres, from the Presidio of Béxar, 25 years old, with one 8-year-old daughter and with a young 12-year-old sister-in-law in the household.  They were then working at Mission Espada (as sirvientes) (C-SFE 12/31/1792, no. 35).  The following year the family is somewhat differently composed.  Félix is described as a Spaniard, a farmer, and a native of Presidio de Río Grande, 45 years old, married to Bárbara whose age is 30, with two daughters aged 13 and 9, and with a sister-in-law aged 13 (C-SFE 12/31/1793a,b, no. 31).  The family is listed as Spanish in 1795.  Félix is aged 30, Bárbara is 25, and two daughters are aged 17 (12?) and 7 (1?) (C-SFE 12/31/1795).  Still other discrepancies appear in the 1797 census.  Félix is aged 40, Bárbara is 29, and two daughters are 13 and 2 (C-SFE 12/31/1797).  Several years later, with their older children out of the household, Félix Gutiérrez, 50 years old, is listed among the Spanish families at Mission Espada.  He is married to Bárbara Torres, 40 years old, living with their two children [sons?] aged 10 and 7 (C-SFE 1804).

Félix Gutiérrez (b. ca. 1759) died on November 3, 1823, at age 64, and was buried at Mission San Juan (SAACA-SJ BUR, no. 1829).  His wife Bárbara Torres was identified as a Spaniard at that time.  They had two daughters born in 1797 (whether twins or not is unknown), and both married at Mission Espada.  These were much younger sisters of Josefa, for whom a baptismal register has not been located (Cadena family sheets).  In 1826, their mother Bárbara Torres was listed as a widow, aged 50, at the former Mission San Juan (C-SJC 3/19/1826).

The range of Félix’s year of birth varies considerably, from 1748 to 1767.  Three fall within the period 1761 to 1767, making 1765 the more likely birth year.  Bárbara’s year of birth also varies, from 1763 to 1776.  Four years are concentrated between 1763 and 1768.  Perhaps her age in 1826 was underestimated by 10 years.  If so, she would have been born about 1767.  Their daughter María Josefa is not named in the censuses.  If she is the daughter listed as 8 years old in 1792, then she would have been born about 1784.  By 1799, María Josefa was married to Santiago Díaz and able to have their first child.  It was a physical strain to have had at least 15 children in the space of 23 years.  Neither she nor her husband lived to see their youngest child Luis marry on December 27, 1845 (SAACA-SFPC, MR 1798-1856, no. 435).

There is at least one other Josefa Gutiérrez at Mission San Juan during this period.  That Josefa had an illegitimate child, Juan José Gutiérrez, baptized on March 21, 1813, 8 days old (SAACA-SJ, BAP, no. 1109).  That same Josefa, or another, is married to José María Hernández, a resident of Mission Espada, whose son José Gorgonio was buried on September 11, 1816, 8 days old.  The latter Josefa is identified as an Indian hija (daughter) of Mission “Alinon” (?) (SAACA-SJ, BAP, no. 1244).  One of these women, originaria y con residencia en la extiguida misión de San Juan (that is, a [woman] native of and with residence at mission San Juan), widowed by 1829, petitioned for a half sitio (approximately half a league) of land at Los Arroyos (bordering the land given to Juan Montes) so that she could support her numerous family (GLO petition, Oct. 19, 1829) members.  She and other Gutiérrez families should be given detailed examination through family reconstitution based on sacramental registers and extant censuses.

State of Mission Records

The former mission compounds of San Francisco de la Espada and San Juan Capistrano and the nearby area experienced substantial demographic change after 1772.  The dwindling populations, as well as the pressure to secularize the former mission areas in the 1790s, led to a vacuum that was being filled by settlers from all parts of New Spain as well as San Fernando de Béxar.  The sacramental records and the census records that survive are replete with references to Mestizos, Mulattos, and Españoles coming from places in Nuevo León and Coahuila, as one would expect, but also with references to the occasional “foreigner” coming from as far away as New Mexico and Chihuahua in the north, from Oaxaca in the south, and from Mexico City and San Luis Potosí in the center.  These mixed-blooded people were no different than the Mestizos and Mulattos that were part of New Spain’s northern frontier in Texas.

Finding historical records to determine the ancestral strains of Blacks and Indians in the mixed-blooded people of northern New Spain is difficult for several reasons.  Miscegenation that occurred in the lowest social and economic classes was not always recorded in traditional church and civil records.  Additionally, when an event (for example, a marriage) was recorded, the ethnic classification may have been omitted, overlooked, or inaccurately noted.  Moreover, baptism of Indians in the Texas Franciscan missions was recommended at the time of death—this because it was feared that baptized Indians would fall into apostasy as they grew older.  Consequently, baptismal records for mission Indians may record only a Christian given name, have no surname, and record an individual at the end of the life cycle.  Thus, it may become nearly impossible to reconstruct family genealogies based solely on mission sacramental records.  Historical information, subjected as it is to the vagaries of time and circumstance, is at great risk of loss.  One may argue that the loss of Spanish colonial records is greater in poorer and more isolated areas like Texas.  Another factor that makes it difficult to trace Indian genealogies is that populations of northern New Spain were subject to drastic change as a result of disease.  The decline in native populations as well as the influx of migration in the eighteenth century, via Spanish-led expeditions that settled and resettled mixed-blooded peoples from core areas to the periphery of Texas, created situations that allowed further mixing of various ethnic and racial groups.

Findings

This study has failed to link descendants of Santiago Díaz and Josefa Gutiérrez to Indian neophytes of Mission San Juan Capistrano.  Nonetheless, it is within the realm of reasonable thought that their children had Black as well as Indian ancestry that was akin to that of the Coahuiltecan-speaking groups of south-central Texas.  What this study does demonstrate is that, while the records are incomplete and spotty, they are useful in establishing lineal descent from former mission Indians.  Missions San Juan and Espada were the smallest of the four southern Béxar missions.  Missions Concepción and San José had larger populations and apparently have more complete records than either San Juan or Espada.  This suggests that those mission populations would be profitable areas of inquiry.  It also appears to this researcher that what is needed is the establishment of a dynamic database of known mission Indian families; that is, that it would be useful to create family record sheets from the available records on mission Indians and their descendants.  Making genealogical information in that form available to the public would allow modern descendants to trace their families back to mission Indian families that survived into the first half of the nineteenth century.  The ability to have reliable genealogical information in electronic form would facilitate demonstrable lineal descent of living individuals to any identified individual human remains in the NAGPRA inventory that may occur.

Chapter 7:

ETHNOHISTORY

Jennifer L. Logan

A review of the ethnohistoric data used by many researchers to construct a body of knowledge about the Coahuiltecan Indians is provided here for use by the National Park Service in addressing NAGPRA related issues.  The Indians brought into the Spanish colonial missions in Texas were drawn from a diverse indigenous population representing many different tribal groups.  The majority of the Indians brought into the San Antonio missions, including Mission San Juan, were primarily those living in what has been identified as the Coahuiltecan culture area—encompassing south Texas, along the Gulf Coast, and northeast Mexico—during the eighteenth century.  Because modern-day descendants of the mission Indians from San Juan are asserting a right to control their cultural patrimony, foundational knowledge on the lifeways of the Coahuiltecan Indians is critical.

Regional Ethnography and Ethnohistory

Cabeza de Vaca is credited as the first European to observe and report upon the peoples who came to be called Coahuiltecan, who resided mostly in the interior coastal plain but also along the lower coast, and the Karankawas, who lived mainly along the coast as far north as Galveston.  Two of the three ships in the expedition were shipwrecked in 1527 on Galveston Island after their captain, Governor Panfilo de Narváez, became separated from the expedition.  After landing on Galveston Island, named Malhado (Island of Doom or Misfortune) by the shipwreck survivors, de Vaca and his crew experienced cold, hunger, and illness.  The men were taken in by local Indians and eventually separated to live among different groups.  Cabeza de Vaca resided with the Capoques and the Han, both presumably Karankawa tribes, until 1532 (Covey 1993).  His writings indicate that during the initial part of his stay with these peoples he was made a healer, but his writings indicate that sometime thereafter he was subject to hard work and harsh treatment.  De Vaca became a trader as a means to escape to another group.  From 1530 to 1532, de Vaca served as a merchant and made extensive journeys to engage in trading activities with tribes located further inland.  This contact with inland peoples facilitated his eventual departure from the Texas Gulf Coast area.  Upon his reunion with his countrymen, de Vaca learned that only four others had survived: Andrés Dorantes, Alonso del Castillo, an African man named Estebanico, and Lope de Oviedo.  Oviedo chose to remain with the indigenous peoples with whom he had lived the past several years (Covey 1993:67-69; Favata and Fernández 1993:65-66).  De Vaca, Dorantes, Castillo, and Estebanico spent three years traveling across Texas and northern Mexico, eventually reaching the Pacific Ocean and finally Mexico City.

From Galveston Island, Cabeza de Vaca’s exact route through Texas is poorly known and much debated (Campbell and Campbell 1981:8).  Describing a region densely inhabited by a number of diverse tribes believed to be Coahuiltecan (Fox 1983:21; Hester 1980:40), de Vaca relates traveling in a southwest direction along the coastal plain, later veering west through southern Texas to the El Paso region or to western Mexico, and from there south to Mexico City (Figure 22).  Besides the Capoque and the Han mentioned above, the other Texas Indian groups identified by de Vaca are [in alphabetical order with Campbell’s (1983) spelling in parentheses]: Anagados/Lanegados (Anegados), Arbadaos (Acubadaos?), Atayos, Avavares/-Chavavares (Avavares), Camolas/-Camones (Camoles; coastal), Charruco, Coayos, Comos, Cultalchulches, Deaguanes/Deguenes/Aguenes-/Doguenes, Decubadaos, the Fig People (coastal), Guaycones (coastal), Malicones/Maliacones (Maliacones), Mariames, Mendica, Quevenes, Quitoles (coastal), Susolas, Yguaces/Yeguaces (Yquazes).  Of these groups, the Acubadaos, Anegados, Atayos, Avavares, Camoles, Coayos, Comos, Cultalchuches, Fig People, Guaycones, Maliacones, Mariames, Quitoles, Susolas, and Yquazes are situated in the Coahuiltecan culture area (Campbell 1983:356) (see Figure 23).

The hunter-gatherers of south Texas and northeastern Mexico were once thought to speak the same language (Coahuilteco) and share similar cultural attributes.  Linked on the basis of this widely spoken, common language, anthropologists have classified this diversity of cultural groups as Coahuiltecan (Table 5).  The Coahuiltecan peoples were mobile hunter-gatherers organized into small, kin-based groups that came together periodically, often when seasonally available food resources were abundant (Campbell 1983:343; Hester 1989a:195).  The dietary intake of the Coahuiltecans in general was centered on plant foods, small game, and marine resources.  Those living in the interior coastal plain relied on prickly pear, mesquite beans, and deer, while coastal groups subsisted on a diet rich in fish, freshwater mussels, land snails, root foods, and berries (Schuetz 1980b:64-66).  Karankawa peoples lived in small, nomadic groups and engaged in a hunting and gathering lifestyle particular to the coastal and island environments.  Like the Coahuiltecans, the Karankawa incorporated plant foods, small game animals, and deer into their diets, but with an emphasis on shellfish, waterfowl, and marine reptiles (Hester 1989a:196).  Roots and tubers, berries, and nuts were important seasonally available food resources (Newcomb 1983:363).

The Indians from which San Juan recruits were drawn throughout most of the mission’s history were centered along the coast (Figure 24), in close geographic proximity to the Karankawa homelands.  No individuals identified as Karankawa are known to have resided at Mission San Juan, however.  The relationship of the Coahuiltecans to the Karankawa is a topic that has been explored regularly in anthropological literature, particularly linguistic and bioarchaeological literature (Chapters 8 and 10).  It is known that the Coahuiltecans and the Karankawa shared similar lifestyles and interacted with one another regularly, but spoke unrelated languages.  Karankawa and Coahuiltecan are only two of many languages spoken in south Texas and northeast Mexico.  Other languages, many of which remain unknown, were represented as well, along with various cultural groups whose pre-contact homelands lay to the north and west.

Although much research on the Coahuiltecan Indians has been published, no true ethnographies (i.e., based on participant observation) detailing Coahuiltecan culture, either as hunter-gatherers or sedentary agriculturalists in mission contexts, exist.  The prevailing assumption that the Texas Indians, and Coahuiltecans in particular, have been extinct for over a hundred years has dominated research on Texas Indians throughout this century (Table 6).  For example, Newcomb (1961:25, 335) states that, since the advent of European settlement in Texas, many Native American groups “disappeared—the Karankawas, Coahuiltecans, Atakapans, Jumanos—irrevocably, finally extinguished” and that “the Coahuiltecans just seem to have faded away.”  In their introduction to the mission Indian groups of San Antonio, Campbell and Campbell (1996:1) assert that the hunting and gathering groups from which these peoples came “have been extinct for at least a century.”  And Skeels (1972:viii) writes that, by the end of the nineteenth century, “there were no survivors of the indigenous Indians, and today in Texas we are left with a few small bands of displaced persons who put on shows for tourists, but who have little claim to the rich traditions of the sixteenth century.”

Schuetz, however, challenges this perspective by pointing out that extinction of a lifeway is not tantamount to the extinction of a people.  She notes:

Anthropologists generally take the view that when a simple indigenous culture is assimilated by a more sophisticated one, the former somehow ‘fails’.  In fact, the phrase commonly used is ‘to become extinct’…But is this a valid assessment?…Contemporary man also tends to assume that an indigenous people whose ethnic identity has survived have come through the trial with their culture intact, or unchanged (Schuetz 1980b:2-3).  

Schuetz (1980b:126) asserted that the scarcity of written historic information on the Coahuiltecan Indians indicates that their original population was small, and that by 1800 “virtually all” of them had been missionized.

Mission San Juan

None of the bands encountered by Cabeza de Vaca and his companions have been recorded at Mission San Juan Capistrano, at least under the same names.  The mission that was to become San Juan was originally established in 1716 as Mission San José de los Nazonis by Fray Isidro Félix de Espinosa (Rock 1999:2).  Located near the present-day city of Nacogdoches in east Texas, this mission served the local Nazoni and Nadaco peoples, Caddoan speakers who later came to be grouped with what is today known as the Caddo tribe.  This and other east Texas missions were relocated in 1719 as the result of French hostilities (Johnston 1947:181-182), but San José de los Nazonis reopened in 1721.  Spain’s primary reason for relocating missions in east Texas in the late 1600s and early 1700s was to hold the frontier against potential French invasions.  Also, problems caused by difficulties in obtaining goods and services so far away from other Spanish centers were central to the reason for the relocation of San José de los Nazonis in 1729 (Scarborough 1929:243; Schuetz 1968:12-13).  Another major cause for the relocation of the mission and two of its neighbors was the vulnerability to attack by traditional enemies of the natives in the mission communities caused by the closing of the nearby presidio, in light of the onset of peace with France (Rock, personal communication 2001).  San José was reestablished as Mission San Juan de Capistrano on the San Antonio River in 1731, originally for the Venados and Tilijae (Rock 1999:8).  Although several of the San Antonio missions housed members of the Tonkawa, Apache, and Karankawa bands as well, it is generally assumed that the majority of Indian groups affiliated with Mission San Juan spoke the Coahuilteco language.

The number of indigenous groups associated with San Juan increased over time.  Within a few years of its founding, the Olojas (Pitalac), Pacaos, and Pajalat (Rock 1999:10) and the Orejón, Chayopin, Pamaque, and Piguique (Schuetz 1968:214) also became dominant in the mission.  It has been suggested that group fragmentation, displacement, and disease-induced population decline led to an ever greater number of native bands and groups being represented at




Figure 23.  Approximate location of tribal entities observed by Cabeza de Vaca within the south Texas study area (group locations estimated using descriptions from Campbell and Campbell 1981).

Table 5.  Named Indian groups at four Spanish Colonial missions in San Antonio (after Campbell and Campbell 1996, Table 1).

	Mission Concepción
	Mission San José
	Mission San Juan
	Mission Espada

	Group
	Language
	Group
	Language
	Group
	Language
	Group
	Language

	
	
	Aguastaya
	Unknown
	
	
	
	

	Apache
	Apachean (Athapaskan)
	
	
	
	
	
	

	
	
	Aranama
	Aranama
	
	
	
	

	
	
	
	
	
	
	Arcahomo
	Unknown

	
	
	
	
	
	
	Assaca
	Unknown

	Borrado
	Unknown
	Borrado
	Unknown
	Borrado
	Unknown
	Borrado
	Unknown

	
	
	
	
	
	
	Cacalote
	Unknown

	
	
	
	
	
	
	Caguaumama
	Unknown

	
	
	Camama
	Unknown
	
	
	
	

	Camasuqua
	Unknown
	
	
	Camasuqua
	Unknown
	Camasuqua
	Unknown

	
	
	Cana
	Unknown
	
	
	
	

	
	
	
	
	
	
	Carrizo
	Unknown

	
	
	
	
	
	
	Cayan
	Unknown

	Chayopin
	Unknown
	Chayopin
	Unknown
	Chayopin
	Unknown
	
	

	Coapite
	Karankawa
	
	
	
	
	
	

	Comanche
	Comanche
	
	
	
	
	
	

	Copan
	Karankawa
	
	
	
	
	
	

	Cujan
	Karankawa
	Cujan
	Karankawa
	
	
	
	

	
	
	Eyeish
	Caddo (Caddoan)
	
	
	
	

	
	
	
	
	
	
	Gegueriguan
	Unknown

	
	
	
	
	Guanbrauta-Aiaquia
	Unknown
	
	

	
	
	
	
	
	
	Huaraque
	Unknown

	Lipan Apache
	Apachean (Athapaskan)
	Lipan Apache
	Apachean (Athapaskan)
	
	
	
	

	Malaguita
	Unknown
	
	
	Malaguita
	Unknown
	Malaguita
	Unknown

	Manos de Perro
	Unknown
	
	
	
	
	
	

	
	
	Mayapem
	Cotoname
	
	
	
	

	
	
	Mesquite
	Unknown
	
	
	Mesquite
	Unknown

	Orejón
	Unknown
	
	
	Orejón
	Unknown
	
	

	Pacao
	Coahuilteco
	
	
	
	
	Pacao
	Coahuilteco

	Pachalaque
	Coahuilteco
	
	
	
	
	
	

	Pajalat
	Coahuilteco
	
	
	Pajalat
	Coahuilteco
	
	

	Pamaque
	Unknown
	
	
	Pamaque
	Unknown
	Pamaque
	Unknown

	
	
	Pampopa
	Coahuilteco
	
	
	
	

	
	
	
	
	Pana
	Unknown
	
	

	
	
	
	
	Pasnacan
	Unknown
	
	


Table 5.  Continued.

	Mission Concepción
	Mission San José
	Mission San Juan
	Mission Espada

	Group
	Language
	Group
	Language
	Group
	Language
	Group
	Language

	
	
	Pastia
	Coahuilteco
	
	
	
	

	Patalca
	Unknown
	
	
	
	
	
	

	Patumaco
	Coahuilteco
	
	
	
	
	
	

	Payaya
	Coahuilteco
	
	
	
	
	
	

	
	
	
	
	Peana
	Unknown
	
	

	Piguique
	Unknown
	
	
	Piguique
	Unknown
	
	

	
	
	Pinto
	Unknown
	
	
	
	

	
	
	
	
	Pitalac
	Unknown
	
	

	
	
	
	
	
	
	Pootajpo
	Unknown

	
	
	Queniacapem
	Unknown
	
	
	
	

	
	
	
	
	
	
	Saguiem
	Unknown

	Sanipao
	Unknown
	
	
	
	
	
	

	Sarapjon
	Unknown
	
	
	Sarapjon
	Unknown
	Sarapjon
	Unknown

	
	
	Saulapaguem
	Cotoname
	
	
	
	

	
	
	
	
	
	
	Siguipan
	Unknown

	Siquipil
	Coahuilteco
	
	
	
	
	
	

	
	
	Sulujam
	Coahuilteco
	
	
	
	

	Tacame
	Coahuilteco
	Tacame
	Coahuilteco
	Tacame
	Coahuilteco
	Tacame
	Coahuilteco

	Taguaguan
	Unknown
	
	
	Taguaguan
	Unknown
	Taguaguan
	Unknown

	Tilijae
	Coahuilteco
	
	
	Tilijae
	Coahuilteco
	
	

	Tilpacopal
	Coahuilteco
	
	
	
	
	
	

	Tinapihuaya
	Unknown
	
	
	Tinapihuaya
	Unknown
	Tinapihuaya
	Unknown

	
	
	Tejas
	Caddo (Caddoan)
	
	
	
	

	
	
	Tenicapem
	Cotoname
	
	
	
	

	Toaraque
	Unknown
	
	
	
	
	
	

	
	
	
	
	
	
	Tuarique
	Unknown

	
	
	
	
	
	
	Uncrauya
	Unknown

	Venado
	Unknown
	
	
	Venado
	Unknown
	
	

	Viayan
	Unknown
	
	
	Viayan
	Unknown
	Viayan
	Unknown

	Xarame
	Coahuilteco
	
	
	
	
	
	

	
	
	Xauna
	Unknown
	
	
	
	

	Yojuane
	Tonkawa?
	
	
	
	
	
	

	
	
	
	
	
	
	Zacuestacán
	Unknown

	Total: 32
	Total: 5
	Total: 21
	Total: 6
	Total: 20
	Total: 1
	Total: 25
	Total: 1



Figure 24.  Approximate pre-mission locations for groups admitted to Mission San Juan Capistrano, 1731-1772 (after Francis 1999:40, Figure 2-1).

the mission (Campbell and Campbell 1996:12).  Rock (1999:53) raises the possibility that intermarriage between bands, as evidenced in census records for San Juan, was prevalent in the pre-mission era and contributed to the cultural diversity of the mission.  A review of the ethnographic information given by Schuetz (1980b), Campbell and Campbell (1996), and Francis (1999) reveals 11 tribes or groups that are consistently associated with Mission San Juan.  Beyond these, however, the authors’ lists vary; Schuetz lists 12 tribes associated with the mission, as does Francis, while Campbell and Campbell identified 20 (Table 7).  Rock (1999) has identified a number of other groups representing San Juan’s indigenous population not previously discussed in the literature, including the Olojas, Pacabos, Pilatos, and Tlascalans.  A close examination of Schuetz’s (1980b) text uncovers two more groups, the Salcedo and the Vallejo, who were also associated with Mission San Juan.  

Mission San Juan also became home to many former residents of Los Adaes in Louisiana after it was closed in 1772.  The Adaesanos represented an ethnically diverse population (Poyo and Hinojosa 1991:96) composed of mestizo soldiers and Native Americans from a number of different tribal groups, including the Adaes, Bidai, Lipan Apache, and Tawakoni (Gregory 1983:54).

The San Antonio missions suffered from abandonment of their native inhabitants on a large scale at this time period as well, and that recruitment was the only means by which the missions could maintain a viable population (Poyo and Hinojosa 1991:72, 75; Rock 1999:58-60).  In fact, as early as 1690, Juan Bautista  Chapa  recorded  the  names  of  250

Table 6.  Examples of comments from ethnographic literature about Coahuiltecan extinction.

	Publication
	Comment

	Kroeber, Alfred L.

1939     Cultural and Natural Areas of Native North America.  University of California Publications in American Archaeology and Ethnology 38.  Los Angeles.
	“Every tribe in it [South Texas] has long been culturally extinct; some are absolutely so” (p. 20).

	Frederick Ruecking, Jr.

1954     Ceremonies of the Coahuiltecan Indians of Southern Texas and Northeastern Mexico.  Texas Journal of Science 7:330-339.
	“Of the eighty thousand or more Coahuiltecans who occupied this area, none remains” (p. 330).

	W.W. Newcomb

1961     The Indians of Texas, from Prehistoric to Modern Times.  University of Texas Press, Austin.


	“the Karankawas, Coahuiltecans, Atakapans, Jumanos—[are] irrevocably, finally extinguished” (p. 25).

“The Coahuiltecans just seem to have faded away” (p. 335).

	Mardith K. Schuetz
1968     The History and Archaeology of Mission San Juan Capistrano, San Antonio, Texas, Vol. 1.  Report 10, State Building Commission Archeological Program, Austin.
	“Today the old missions are surrounded by families who claim their descent from mission Indians” (p. 58).

	L.L.M. Skeels

1972     An Ethnohistorical Survey of Texas Indians.  Texas Historical Survey Committee, Office of the State Archaeologist Report No. 22.
	“There were no survivors of the indigenous Indians, and today in Texas we are left with a few small bands of displaced persons who put on shows for tourists, but who have little claim to the rich traditions of the sixteenth century” (p. viii).

	Mardith K. Schuetz
1980b     The Indians of the San Antonio Missions 1718-1821.  Ph.D. dissertation, University of Texas, Austin.  University Microfilms, Ann Arbor.
	“Around the three lower missions today there are still many residents who proudly proclaim their descent from mission Indians” (p. 321).

	T.N. Campbell

1983     Coahuiltecans and Their Neighbors.  In Southwest, edited by Alfonso Ortiz, pp. 343-358.  Handbook of North American Indians Vol. 10, W.C. Sturtevant, general editor,   Smithsonian Institute, Washington, D.C.
	Comments that pronunciation of ethnic group names of southern Texas bands is difficult because “all Indian groups are extinct” (p. 347).

“In 1981 descendants of some aboriginal groups still lived in various communities of Mexico and Texas” (p. 347).

	W.W. Newcomb, Jr.

1988     Foreword.  The Indians of Southern Texas and Northeastern Mexico: Selected Writings of Thomas Nolan Campbell, by T. N. Campbell, pp. ix-x.  Texas Archeological Research Laboratory, Austin.
	“the Indians of the region vanished before anthropologists arrived on the scene in the last decades of the nineteenth century.  No direct observation and description of their cultures were possible” (p. ix).

	Bernard L. Fontana

1986     Indians and Missionaries of the Southwest During the Spanish Years: Cross Cultural Perceptions and Misperceptions.  Proceedings of the 1984 and 1985 San Antonio Missions Research Conferences, San Antonio Missions National Historical Park.
	“the cultures of these natives were gone long before ethnographers and oral historians arrived on the scene. . .there are in San Antonio no longer viable populations of descendants of aborigines of the area who recognize themselves as such” (p. 58).

	T.N. Campbell and T.J. Campbell

1996     Indian Groups Associated with Spanish Missions of the San Antonio Missions National Historical Park.  Special Report No. 16, 2nd edition (originally published 1985).  Center for Archaeological Research, The University of Texas at San Antonio.
	the hunting and gathering groups from which the mission Indians of San Antonio descended “have been extinct for at least a century” (p. 1).


Table 7.  Native American group affiliation of individuals in residence at Mission San Juan.

	Schuetz (1980b, c)
	Campbell and Campbell (1996)
	Francis (1999)
	Rock (1999)

	Borrado

Chayopin [Sayopine, Chaiopin]

Guanbrauta-Aiaguia

Malaguita [Maraguitas, Malahuites]

Orejón [Orejones]

Pacaos

Pajalat [Pajalate]

Pamaquea
Pana

Pasnacan [Paxnacan]

Piguiquea [Pihuique]

Pitalac [Pitalaque, Alobaja, Pacitalac]

Salcedo 

Tilijae [Alijae, Filixaye, Tilijayas, Tiloja, Titijay, Tolujaa, Teloja, Teloxa]

Venado [Benado]

Vallejo
	Borrado

Chayopin [Sayopine, Chaiopin]

Camasuqua (Pamaquea) Guanbrauta-Aiaquia

Malaguita

Orejón

Pajalat

Pamaquea
Pana

Pasnacan

Peana 

Piguiquea [Pihuique]

Pitalac [Pitalaque, Alobaja, Pacitalac]

Sarapjon (Pamaquea)

Tacame

Taguaguan (Pamaquea)

Tilijae [Alijae, Filixaye, Tilijayas, Tiloja, Titijay, Tolujaa, Teloja, Teloxa]

Tinapihuaya (Pamaquea)

Venado [Benado]

Viayan (Pamaquea)
	Borrado

Chayopin [Sayopine]

Malaguita

Orejón [Orejones]

Pajalat

Pamaquea
Pasnacan [Panascan]

Piguiquea [Pihuique]

Pitalac [Pitalaque, Alobaja, Pacitalac]

Tacame

Tilijae [Alijae, Filixaye, Tilijayas, Tiloja, Titijay, Tolujaa, Teloja, Teloxa]

Venado [Benado]
	Borrado

Chayopin [Sayopine, Chaiopin]

Guanbrauta-Aiaguia

Malaguita [“Maraguitas, Malahuites”]

Manos de Perro

Orejón [Orejones]

Olojas (aPitalac [Pitalaque, Alobaja, Pacitalac])

Pacabos

Pacaos 

Paguacans [Pasnacan, Pane]

Pajalat

Pamaquea
Piguiquea [Pihuique]

Pilatos

Sanipaos [Sanipas]

Tilijae [Alijae, Filixaye, Tilijayas, Tiloja, Titijay, Tolujaa, Teloja, Teloxa]

Tlascalan 

Venado [Benado]

Viayan


[ ] indicates name variants

a indicates collective name

Note: Handbook of North American Indians was used for standardized spelling of group names.

Table 8.  Names and tribal affiliations of mission Indian land grantees from San Juan.

	Name
	Tribal Affiliation
	Date
	Document
	Source

	*Bustamante, Luis
	Orejón
	1793
	Census
	Schuetz (1980b:10)

	*Bustillos, Antonio
	Pamaque-Piguique
	1793
	Census
	Schuetz (1980b:10)

	*Castañeda, Marcelino
	Pamaque-Piguique
	1793
	Census
	Schuetz (1980b:10)

	*de la Cruz Texada, Mariano 
	Tribal affiliation unknown
	1793
	Census
	Schuetz (1980b:10)

	*del Prado, Mathias
	Chayopin
	1793
	Census
	Schuetz (1980b:10)

	*Díaz, José
	Pamaque-Piguique
	1793, 1797
	Census
	Schuetz (1980b:264, 1980c:10)

	*Flores, Salvador
	Malaguita
	1793, 1824
	Secularization Record
	Schuetz (1968:58-59, 1980c:10), 

	*Quiñonez, José Ventura
	Malaguita
	1793
	Census
	Schuetz (1980c:10)

	*Rivera, Conrado
	Pamaque-Piguique
	1793
	Census
	Schuetz (1980c:10)

	*Rivera, José María
	Pamaque-Piguique
	1793
	Census
	Schuetz (1980c:10)

	*Valle, José Cayetano 
	Guanbrauta?
	1794, 1795, 1798, 1815, 1817
	Censuses
	Schuetz (1980b:264, 1980c:10)

	*Ximenez, Mathias
	Venado
	1793, 1794, 1824
	Secularization Record
	Schuetz (1968:58-59, 1980c:10)


Table 9.  Ethnic make-up of San Antonio and its missions from available statistical reports, 1790 and 1792.

	Ethnic Categories
	Villa of San Fernando
	Mission Valero
	Mission Concepción
	Mission San José
	Mission San Juan
	Mission Espada

	
	1790a
	1792
	1790
	1792
	1790
	1792
	1790
	1792
	1790
	1792
	1790
	1792

	Europeans
	--
	13
	0
	0
	0
	0
	0
	0
	0
	0
	0
	0

	Spaniards
	780
	666
	15
	15
	4
	14
	26
	27
	8
	4
	14
	32

	Indians
	269
	289
	82
	36
	48
	24 [63b]
	93
	80
	43
	25
	66
	38

	Mestizos
	30
	--
	--
	--
	--
	--
	--
	--
	--
	--
	--
	--

	Mulattos
	--
	213
	4
	19
	3
	9
	21
	17
	6
	22
	8
	7

	Of Broken Color
	324
	--
	--
	--
	--
	--
	--
	--
	--
	--
	--
	--

	Slaves
	17
	--
	--
	--
	--
	--
	--
	--
	--
	--
	--
	--

	Other Castes
	--
	121
	6
	0
	8
	11
	14
	0
	12
	0
	6
	0

	Total:
	1420
	1302
	107
	70
	63
	58
	154
	124
	69
	51
	94
	77


a Includes population of Presidio of San Antonio de Béxar.

[b] Count from 1792 “Indians Only” statistical report for Mission Concepción.

-- Category not used in statistical report.

Indian nations of Nuevo León, of which he noted, “almost none now remain.  The tribes soon will be extinguished completely” [Chapa 1997(1690):98-100].  Chapa [1997(1690):99] continues to report the necessity of recruiting Indians “from encampments forty and fifty leagues away” because of their scarcity in the immediate area.

Rock (1999:33) reports an incident in which five indigenous families from Mission San Juan fled to Mission Vizarrón in Coahuila, whereupon many eventually reunited with their kin.  Evidently, the indigenous peoples at Mission San Juan were drawn from south of the Rio Grande in addition to central Texas and the coast.  The formation of confederacies from numerous diverse nations also contributed significantly to the diversity found in the San Antonio missions, including San Juan, as members joined the missions.  Schuetz (1980b:46-60) writes at length about the sociopolitical organization of the various Coahuiltecan nations, which frequently banded together in confederations.  Some confederacies ranged over huge territories and regularly counted over 1,000 members.  One such confederacy, the Ranchería Grande, was located between the Little River and the Brazos River in the mid-eighteenth century and was composed of gentile Indians, apostates, and refugees drawn from a wide geographic area (McGraw and Clark 1991:285; Rock 1999:31).  To summarize, people of tremendously diverse cultural and ethnic backgrounds made up the population of Mission San Juan at any given time.
Coahuiltecan researcher Frederick Ruecking, Jr. (1954a, 1954b, 1955a, 1955b) advanced the concept of the Coahuiltecan culture during the 1950s, and his publications are still widely consulted.  However, Ruecking’s work on pre-mission Coahuiltecan culture also underscores the problems involved with research on Texas Indians before the 1800s—having engaged in no archival research and emphasizing the importance of similarities rather than differences in the cultural features of the Indians of south Texas and northern Mexico, Ruecking’s work gives readers the misleading impression that this vast area was the site of remarkable cultural homogeneity (Campbell and Campbell 1996:19-20).  Recent studies, however, reveal that while it is likely that Coahuilteco was a lingua franca throughout the San Antonio mission system, and spoken as both a first and second language by indigenous neophytes, invariably, it was not spoken throughout the Coahuiltecan culture area (Campbell and Campbell 1996:17-18).  In fact, in Campbell and Campbell’s (1996:68) assessment of the 20 groups of indigenous peoples linked with Mission San Juan Capistrano, only the Pajalat, Tacame, and Tilijae, and possibly the Peana, are believed to have spoken Coahuilteco.  The diversity in Coahuiltecan lifeways is reflected in other cultural differences that add to the complexity in identifying cultural affiliation from archaeological information.  Regarding earlier ethnohistoric research on Coahuiltecan peoples, Johnson asserts:

At this point in ethnohistorical research, it is crystal clear that the term Coahuiltecan ought to be tossed into the trash heap of misleading ethnic labels, while retaining Coahuilteco for a particular ethnolinguistic series of human groups just below the Edwards Plateau who hunted buffalo and did general food collecting (1994:279).

Enrollment of converts at Mission San Juan fluctuated throughout the mission’s history.  The 1730s in particular were marked by periods of large-scale abandonment of the mission’s indigenous residents in response to disputes between church authorities and civilians, Apache aggression, and disease epidemics (Schuetz 1968: 32-33).  Population growth occurred at Mission San Juan through the 1750s and peaked in 1756, with 265 Indian neophytes in residence (Schuetz 1968: 34).  After the middle of the eighteenth century, recruitment at the missions began to decline.  Johnson (1994:191) notes that in 1762, 203 indigenous neophytes contributed to the population at Mission San Juan, but less than a decade later that number had dropped to 35 (McCaleb 1961:108).  Rapid depopulation after the 1760s characterizes the history of each of the San Antonio missions and was a significant factor leading to initial secularization of the missions in 1793 (Rock 1999:63).  By this point in time, the ethnic and cultural diversity of the San Juan mission community was considerable (see Chapter 1).

With partial secularization of the missions in 1793, land grants were given to 12 of the remaining indigenous residents of Mission San Juan (Table 8).  Because census reports clearly indicate that the mission was home to more than 12 Native American individuals, it is likely that the recipients of the land grants were descended from those for whom the mission was created.  From 1793 until the final secularization of the San Antonio missions in 1824, records indicate that the number of individuals listed as Indian or part Indian in San Antonio rapidly declined (Table 9).  This phenomenon can probably be attributed more to issues of changing social standing (Hinojosa and Fox 1991:106) than to dwindling numbers of individuals with Native ancestry.

Historical records, including church archives, seldom refer to Coahuiltecan Indians.  Instead, they refer to groups by their specific names, as demonstrated in the 1772 inventory of Mission San Juan (Rock 1999:47), in which Indian residents were listed by band.  With time, religious authorities dropped the practice of identifying the indigenous recruits by band and linguistic affiliation.  Schuetz  (1980b:198, 205) noted that, by 1819, decades of intermarriage had culminated in a shift in social identity so that “former mestizos had become ‘Spaniards,’ most of the Indians had become mestizos, and mestizaje had changed the complexion of the community.”  While there was widespread acceptance of Indian culture in San Antonio during this time period, lack of a power base resulted in the marginalization of the indigenous community even as the assimilation process was effectively realized (Hinojosa and Fox 1991:106).

In spite of a pervasive anthropological construct that Coahuiltecan lifeways and the peoples themselves became extinct after the late Colonial period, the continuing presence of Indians at the San Antonio missions long after secularization is widely acknowledged in popular literature throughout the last 100 years (Chapter 3).  The physical appearance of residents at Mission San Juan was consistently pointed out as the most striking evidence of a mission Indian heritage (Corner 1890, McCormick 1909, de Zavala 1917) among the San Antonio mission communities.  Anthropological acknowledgement of the continued existence of Coahuiltecan Indians, not just at the San Antonio missions, but in southern Texas and northern Mexico as well, came slowly.  Swanton (1952:312) concedes that “in 1886 Dr. A. S. Gatschet found remnants of two or three tribes on the south side of the Rio Grande and some of their descendants survive, but they are no longer able to speak their ancient language.”  In the late 1960s, Schuetz (1968:58) called attention to the need for a genealogical study of the families living in the vicinity of Mission San Juan who traced their ancestry to the mission Indians.  Subsequently, Campbell (1983:347) observed, “descendants of some aboriginal groups still lived in various communities of Mexico and Texas, but few attempts have been made to discover individuals who can demonstrate this descent.”  Interviews conducted for the present project with San Juan community members who trace their ancestry to mission Indians (see Chapter 4), as well as the project’s genealogical research (see Chapter 6), illustrate that productive lines of ethnographically oriented research may still be pursued to learn more about mission Indian lifeways.

Concluding Comments

Anthropologists first used the term “Coahuiltecan” as an axiom for hunter-gatherers who lived in south Texas and northeast Mexico during the early historic period and who were encountered by Cabeza de Vaca and other Spanish explorers.  Subsequent research, particularly by Campbell (1983) and Campbell and Campbell (1981, 1996) argued that the population at contact, much of which became concentrated at the missions, were from very linguistically and culturally diverse groups.  Since the late 1970s, these peoples have not been considered representatives of a single culture.  European contact and the ensuing depopulation and displacement of the native peoples resulted in further diversification in indigenous ethnic affiliations.  Chapa (1997:98) expressed a concern in the late seventeenth century that the Indians of Spain’s northern frontier would soon be extinct.  Many different groups were allied, however, in confederacies with fluid membership during the late seventeenth and early eighteenth centuries (Schuetz 1980b:48-60).  It was from among these newly configured groups that many of the first mission Indians were recruited (cf. Rock 1999:31-33; Schuetz 1980b:337-341).  Schuetz (1980b:126) believed that virtually all of the Coahuiltecan peoples had become missionized by 1800.

Hester (1989c:215) and Johnson (1994:279) suggest that “Coahuiltecan” be used in reference to groups who shared the Coahuilteco language and a number of cultural traits, or in a very general sense to refer to the hunter-gatherers of the region (Hester 1989a:194), not as a tribal or band designation.  Diverse groups of local Indian peoples, from the coast to the interior of Texas, were recruited to the missions.  Ethnic diversity is also found among non-local Indians.  A number of Indian and non-Indian residents at San Juan in the late 1700s were Tlascaltecans from Mexican settlements and mestizos or mulattos from Los Adaes in Louisiana.  Accordingly, it is not surprising that the skeletal population recovered from as many as four burial places used from the 1730s to the 1860s does not represent an ethnically homogenous population 

(see Chapter 10).
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Figure 11.  Mickey Killian, a local community member who has engaged in personal genealogical research for over 20 years and actively works with community members to establish their Native American heritage.  Killian preferred the presence of the extant church for the background of his photograph.  Remnants of the original San Juan Mission walls are in the foreground.  He holds a portrait of his great-grandmother, Refugia Díaz.  She was the granddaughter of Santiago Díaz, Alcalde of San Juan Pueblo in 1819, June 2000 (photograph by D. Gentry Steele).
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Figure 13.  Members of the extended family of Rick Mendoza, who unanimously selected the Tufa house as the background of their portraits.  Present in the photograph from left to right are: Rick Mendoza’s father, Joe Mendoza (seated); Rick Mendoza; Rick’s wife, Monica, and their daughter, Quetzali; Lola Carreón’s daughter-in-law, Maria Carreón; Rick’s grandmother, Lola Carreón; Rick’s aunt (paternal), Anita Rodríguez (née Sánchez-Mendoza); and Anita’s friend, Porfirio Tejeda, June 2000 (photograph by D. Gentry Steele).
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Figure 22.  Routes of Cabeza de Vaca across Texas and Mexico, 1534-1536 (after Krieger 1955:Figure 1).
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� In, Ethnic Groups and Boundaries: The Social Organization of Culture Difference, Barth argues that boundary maintenance is a motivating factor in evolution of ethnic/group identity.  Ethnic identity is “precarious” according to Barth, meaning it is built or emerges not from nature, but from social relations between groups.  Therefore, it is malleable, changes over time, and shifts in its usefulness.  Ethnic identity in this sense is deployed by a group (consciously, unconsciously or a little of both) in the effort to make political points and claim.


� There also appears to be a shared “body type” among the population with most fitting the category Hispanic-American; however, biological and genetic research would be necessary to determine whether genotypic commonalities follow phenotypic assumptions.


� To define ethnicity we can include all of the special attributes (and rituals are important here) that a group uses to set itself apart from the mainstream.  Anya Peterson Royce makes this clear in a set of definitions from her 1982 work, Ethnic Identity: Strategies of Diversity.  She states, “An ‘ethnic group’ is a reference group invoked by people who share a common historical style (which may be only assumed), based on overt features and values, and who, through the process of interaction with others, identify themselves as sharing that style.  ‘Ethnic identity’ is the sum total of feelings on the part of group members about those values, symbols, and common histories that identify them as a distinct group.  ‘Ethnicity’ is simply ethnic-based action” (1982:18).


� The concept of power in ethnic relations is an important and difficult topic.  Typically one thing that does define “ethnic” groups as opposed to national groups is that the ethnic group is in a position of weakness (economic, political, and/or social) in relation to the national population.  The factors the group identifies as “ethnic markers” become tools in countering power hierarchies (countering the hegemony of the state for example).  See Richard Handlers’ Nationalism and Politics of Culture in Quebec.  Indianness, for the folks of San Juan, has taken this role.


a Rosalío appears in some listings, but Rosalino in 1815 twice, 1817, and 1819.


b Appears as María de Jesusa in 1819.


c Census only gives the children’s ages, but it is inferred that the ages apply to the two oldest children.


d Census only gives the children’s ages, but it is inferred that the ages apply to the three oldest children.


e Identified as a natural (native) of Mission San Antonio [de Valero].


f Name given as María Jesús, but as a soltera (single woman). Thus changed here to feminine form.


g All of the children are listed with mother’s surname Gutiérrez in this census.


h Statistical census noting Santiago Díaz and a total of nine in the household.


i Surname appears as Butiérrez, a name that appears in some of the sacramental registers later in the nineteenth century.
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