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ABSTRACT

Fiestas of various kinds are a part of many cultures through

out the world. The Fiesta of Mission San Xavier del Bac, an event of 

Tucson Festival Week, has become a part of Tucson's cultural activi

ties over the 17 years of the Fiesta's existence. This research 
examines the cultural context in which the Fiesta takes place and 
records, insofar as is possible, the history of the event. Two hypo
theses are the focus of an examination of the events related to the 

San Xavier Fiesta. This Fiesta appears to represent the more 

traditional patterns of ethnic interaction in Tucson. The social 

structure evidence in the preparations for, and activities of, the 

Fiesta seem to be representative of the social organization of the 

community as a whole. Finally, a brief investigation is made into 
some of the literature pertaining to fiestas.
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CHAPTER 1

INTRODUCTION 

The Setting

Mission San Xavier del Bac is a Roman Catholic church located 

in the village of Bac on the San Xavier Papago Indian Reservation 

about nine miles southwest of Tucson, Arizona. Although the mission 

was established by the Spaniards, their entry into what is now Arizona 

considerably predates its founding. In 1539 Fray Haros de Niza, 

guided by Esteban, a Moorish slave who had been in parts of the South

west in 1536 with Alvar Nuffez Cabeza de Vaca and other survivors of 

the ill-fated Narvaez expedition to Florida, passed through Arizona 

in search of the fabled Seven Cities of Cibola. The next year Fran

cisco Vasquez de Coronado explored parts of Arizona as did other 

Spaniards in the following decades. However, Arizona continued as 

an uncolonized frontier of New Spain for more than a century and a 
half.

In I69U the Jesuit priest, Father Eusebio Kino, passed through 
Bac on his way to visit the ruins of Casa Grande. He returned to this 

Sobaipuri Indian village several times before starting construction 

on the mission of San Xavier del Bac in 1700. Kino was not able to 

become, as he wished, a resident priest at the church which remained 
a Jesuit mission for many years.
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There is a record of Father Alonso Espinosa’s building a 

church between 1757 and 1765, although there is no record of what 

happened to Father Kino's church at Bac, nor even of its exact loca

tion. The Jesuit period in Arizona lasted until 1767 when the decree 

which expelled Jesuits from Spanish lands became known and enforced 

in New Spain.

A year later, in 1768, the Franciscans began sending priests 

to the mission, and the present structure was started about 1775 by 
that Order. The Franciscans remained at Bac until early in the 19th 

century when a period of decay set in as Spain's hold on the frontier 
became increasingly tenuous.

The situation worsened with the beginning of the Mexican revo

lution in 1810, although the last priest of the Spanish Franciscan 

period remained until 1831. After that date, Bac became a part of the 

Magdalena parish and was visited only occasionally by lay clergy or 

by priests. Consequently, the building fell into decay.

In 185U, the.United States acquired southern Arizona from 

Mexico via the Gadsden Purchase, and with it the land on which Mission 
San Xavier stands. However, it was 1863 before the Bishop of the 
Santa Fe Diocese was able to send a priest to the mission, and it was 

1866 before the future of the mission was secure. In iQjh the San 

Xavier Papago Indian Reservation was established. The second Fran

ciscan period at the mission began in 1913 and continues to the 

present with a good deal of renovation having taken place on the 

church from 1937 to 1969 (Fontana 1961: 1-20j Brother Lawrence Hogan,

2
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personal communication 196$?). The mission continues to serve Papago 

Indians as an active institution.

The Tucson Festival Society

It is the Tucson Festival Society which organizes and sponsors 

the San Xavier Fiesta held at the mission every spring. The Tucson 

Festival Society was founded in 1950 as the Tucson Festival of the 

Arts (Arizona Daily Star 1969, April 12). The Festival of the Arts 
was conceived "...to bring together the many past and present cultural 

strains that form the rich heritage of the Southwest..." (Tucson 

Festival Brochure 1962: back page).

In the spring of 1950 a group of prominent Tucson citizens 

met to "weave together by the imperishable bond of artistry the many 

colored threads that make up the civilization of the Southwest"

(Tucson Festival of the Arts Printed Program: 1951). The group was 

called together by Elenore Altman of the Music Department of The 

University of Arizona. The meeting constituted the first organized 

attempt to institute a festival of this nature in Tucson. The initial 

group who met to plan for the festival included Mrs. Altman; Frances 

Gillmor, writer; Rosemary Taylor, writer; Elliot Arnold, writer;

Father Victor Stoner; Melvin Solve, then head of the English Depart

ment at The University of Arizona; and Edward Spicer from the Depart

ment of Anthropology at The University of Arizona.

These people planned for the first festival which was held in 

1950 and which was supposed to represent the Indian, Spanish, Mexican- 

American and Anglo-American aspects of Tucson culture. Many experts
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from the various arts were called upon to assist in this project.

These included members of the Phoenix Symphony; Brazilian singer Bidu 

Sayao; Oliver LaFarge, the Indian authority; Letitia Evans the chore

ographer; Alan Lomax the folk-song expert; and many local musicians. 

Many businesses in Tucson offered some form of support, either mone

tary or by putting signs in their stores to announce the festival 

(Tucson Festival of the Arts Printed Program: 1951).
The first year or two the Festival of the Arts had its prob

lems. However, by the fourth year, 195U, The Arizona Daily Star 

reported, "Following a stormy and somewhat controversial birth the 

Festival has grown in stature in the community and now...is apparently 

established as an important segment of our community" (The Arizona 

Daily Star 1969, April 7).

The Tucson Festival Week, as the Festival of the Arts is now 

called, has remained an established tradition in Tucson through the 

years, and is very much a tradition in 1969. There have, of course, 

been slight alterations from year to year, although the events them

selves have not been changed. Alterations usually occur in the form 

of trial additions, and if an addition is successful it remains in 

the program. In 1969 there were three additions to the events of 
Festival Week. The first was the showing of a collection of classic 

western films by the Arizona Pioneers’ and Historical Society, called 

the Western Classics Film Roundup and held from April lit to 20. The 
second was the first Indian Wars Memorial, portraying a typical day 

in the military life of the 1880’s, added to the Pioneer Jubilee,



April 19, 20. The third addition was that of performances by the 

famous Los Voladores de Papantla of Vera Cruz, the high flying act, 

to the Fiesta de la Placita (The Arizona Daily Star 1969, April 7).

The following is a list of the major events of Festival Week

1969:
La Merienda, April 10, the annual cocktail party held for all 

those who volunteer their services to Festival Week.

Festival Art Show, April 10 to May 11.

San Xavier Fiesta, April 11.
Fiesta de la Placita, April 12, 13, supposed to be a typical 

Mexican fair with street dancing, cafes, and the sale of food and 
souveniers.

Sunday Evening Forum, April 13, a weekly community event in 
the winter held in The University of Arizona auditorium (the Sunday 
event of Festival Week ties in with the theme of Festival Week and is 
co-sponsored by the Festival Society).

Western Classics Film Roundup, April lit to 20.

International Music Festival, beginning April 18.

Parada de los Ninos, April 19, a parade for children in cos
tumes representing the various cultures of Tucson, with prizes for 
the children.

Festival Craft Fair, April 19.

Pioneer Jubilee, April 19-20, a Mormon Pageant sponsored by 
the Arizona Pioneers' and Historical Society with a barbeque, enter
tainment and costumes (Tucson Festival Week Flier 1969).

Since the time of its inception the Festival has grown con

siderably. "Today hundreds of Tucsonans give their time, their 

talents and their money to insure that the Festival continue to be a 

vital part of the Tucson community. Thousands of Tucsonans and winter 

visitors watch the pageantry which unfolds history and exposes the
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rich cultural heritage of the Southwest" (The Arizona Daily Star 1969, 

April 7).

The Problem

The San Xavier Fiesta is an annual event held the Friday 

after Easter Sunday, The Fiesta was created in 1952 and designed by 

its creator, Muriel Thayer Fainter, to be a part of Tucson Festival 
Week. The Fiesta commemorates the founding of the mission as well as 
the advent of the Spaniards into the area.

There are two major theoretical issues involved in this thesis. 

The first relates to ethnic interaction. Tucson is a city which is 

composed of several ethnic groups among whom there occurs very little 

interaction. The San Xavier Fiesta is, perhaps, the only event of 

the year which brings together in a common endeavor four of the major 

ethnic groups of Tucson, thus giving their members an opportunity 

mutually to influence one another. It is my hypothesis that there is, 

in fact, little interaction during the Fiesta —  which reflects the 

situation in the community throughout the year —  and once the event 

is concluded it does not stimulate increased contact among the ethnic 

groups of Tucson during the remainder of the year. Thus, the event 

does not contribute to increased interethnic interaction but instead 
mirrors the lack of it.

The second theoretical issue involved in this thesis relates 

to feast day celebrations. It is my hypothesis that a fiesta mani

fests the everyday community roles of the people involved in it.

That is, high status people of the community will have key roles to
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play in the fiesta while, conversely, people of lower status in the 

community play minor roles in a fiesta. Thus, the observance of a 

fiesta may tell one much about a community and its power structure.

I hope that an analysis of the statuses and roles of the people in

volved in the San Xavier Fiesta will demonstrate how a student may 

learn from examining one event in the life of a community.

Field Methods
The field methods of this thesis are essentially quite simple. 

Basically, I used participant-observation, undoubtedly one of the most 
frequently utilized methods among cultural anthropologists. I was 

fortunate in being able both to observe and to participate in the 

arrangements for the Fiesta in 1969, as well as in the events of the 

evening of the Fiesta itself. Also, I interviewed several members of 

the Fiesta committee. The notes of Mrs. Thayer Painter and of Miss 

Wilma Kaemlein were used in writing the chapter on the history of the 

Fiesta. The chapter on the ethnic groups of Tucson and their inter

action is based on the research of others, and where possible sub
stantiated with observation and interviews. The final chapter which 

involves the literature of fiestas is based on library research.

Thus I employed a variety of methods in gathering and presenting the 
data of this thesis.



CHAPTER 2

THE CONTEXT

Tucson, Arizona is a community composed of a variety of ethnic 
groups. In 19l*6 the population of greater Tucson consisted of Anglo- 

Americans, Mexican-Americans, Negroes, Yaquis, Papagos, and Chinese.
The Anglo-Americans were numerically dominant. There were also a 
few individuals of ethnic groups not mentioned above, but since they 
were not present in numerically significant numbers, they need not 
be considered in this chapter (Getty 19l*9$ 30, 37-38).

The Anglo-Americans lived on the north and east sides of the 
city; the Negroes lived in the areas of A Mountain, Meyer and Convent, 
and Meyer and Main Streets (Getty 19U9: 155-188). The Chinese were 
largely scattered. "As far as place of residence, the Chinese live 
in every part of the city and are scattered throughout every other 
ethnic group" (Abrahams 1959: 10).

The Yaquis lived in Barrio Libre and the general southwest 
area of the city, and in Pascua Village in northwest Tucson (Getty 
19l*9: 158-159; Oswalt 1951*: foreword page). The Papagos lived on the 
San Xavier Indian Reservation and in the City of Tucson (Arizona 
Commission on Indian Affairs 1957; Fontana i960).

In 191*6, the City of Tucson was "organized on an ethnic group 
basis rather than on a community-wide basis" (Getty 19l*9 : 563). In 
terms of residence patterns, some of the Mexican-Americans, Anglo- 
Americans and Chinese in Tucson lived in the same general neighborhood.

8
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However, the majority maintained separate neighborhoods, except for 

the Chinese. The major area of culture in which all ethnic groups 
participated was related to economic considerations, for example, the 

participation in such tasks as buying groceries, shopping and cashing 

checks.
Schools were largely ethnically separated. In the public 

schools where there were people of different ethnic backgrounds in 

the same school, there was little interaction among them of a social 

nature. Also, the public schools were not integrated in 19U6 (Getty 

19h9: $&?)• Formal associations were maintained within each ethnic 

group as were the informal associations. The formal associations 

which pertained to the city as a whole were primarily Anglo-American, 

with other groups such as the Mexican-Americans and Chinese partici

pating only in a limited way (Getty 19U9: 565-568).

Government was participated in almost exclusively by Anglo- 

Americans, and occasionally by a few Mexican-Americans. In regard to 

religion —  Roman Catholic, Protestant and Yaqui —  the Protestant 

groups were mainly Anglo-American, while there was some interethnic 

attendance at the Roman Catholic churches. Thus the ethnic groups 

of Tucson maintained "at least partially separate subsystems in all 

but one aspect of culture (occupation)" (Getty 19U9: 568). In other 

words, in 19U6 members of ethnic groups of Tucson remained very much 

within their own groups whenever they had a choice with respect to 

their relationships and activities. One of Getty's informants stated 

the matter as follows: "One may fraternize with people of different
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ethnic groups during the day, but have nothing to do with them so

cially" (Getty 19U9: 572).
Several members of the San Xavier Fiesta committee who were 

interviewed for this thesis stated various purposes of the Fiesta. 

These include the preservation of the cultural heritage of the area; 

the promotion of interethnic interaction; to give the Indians an 

opportunity to perform their ceremonial dances; and to stage a pageant 
at Mission San Xavier which could be included in Festival Week for the 
benefit of thousands of spectators.

The interethnic interaction which existed in Tucson prior to 

the inception of the San Xavier Fiesta was limited. Because one of 

the stated aims of the Fiesta is to increase the interethnic inter

action, and because I have hypothesized that it has not, it is neces
sary to look at more recent studies to see what has happened in this 

respect since the Fiesta began in 1952.

A study of the Mexican-American community in Tucson completed 

in 1968 shows there has been little change in the intervening years. 

"Most of Tucson's 50,000 Mexican-Americans live residentially sepa

rated from the Anglo majority and other minorities" (Spence 1968s 66). 
This is not only a residential separation, in which the Mexican- 

Americans live in the southern and western parts of the city, but it 

extends to a whole range of activities which contribute to the main

tenance of a separate and distinct sociocultural system (Spence 1968: 
2). Another study shows how sodalities, such as occupational associ
ations reflect this separateness (Officer 196U: 292).



Another factor which perpetuates the separate cultural pat

terns of the Mexican-Americans is the issue of socio-economic status. 

"The economic patterns of the Tucson Mexican-Americans are signifi

cantly different from /sic7 the Anglos residing in Tucson, and even 

those Anglos residing in the same area, shopping in the same markets 

and having children in the same schools" (Spence 1968: 16).

Although Spence's study found no overt discrimination on the 
part of the dominant Anglo-American community, the Hexican-Americans 

who are accepted by the Anglo-American community are those who are 

middle class and who can function in the middle class ways of the 

Anglo-Americans. These are the people considered to be Americans of 

Mexican descent, rather than Mexican-Americans. However, for the 

most part, the study found that there were no major links, whether 

public or private, with the Anglo-American dominated middle class. 

Also, the study showed that the Mexican influence on Mexican-Americans 

in Tucson in 196? was both strong and growing (Spence 1968: 8-9, 13, 

71). This is another factor which should lead to the maintenance of 
separate ethnic ways for the Mexican-Americans of Tucson.

The primary interaction of Mexican-Americans is within their 

own families and within their ethnic community rather than with either 

the dominant Anglo-American community or any of the other ethnic 

groups in the city (Spence 1968: 71-73). In short, Tucson has a 

Mexican-American community which is both structurally separated from 

and un assimilated into the Anglo-American community. Interaction with 
the other ethnic communities of Tucson is small.

11
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The problem of clearly identifying the residential area of 

the Papagos living on the San Xavier Indian Reservation is quite easy 

since the boundaries of the reservation are clearly delineated. The 

reservation is located in the lower Sonoran Desert vegetation zone of 

southern Arizona. The inhabited parts of the reservation are from 

six to ten miles from downtown Tucson. The reservation's 71,090 acres 

are surrounded by a fenced boundary. The population in I960 was 1*97> 
a number which has tended to remain relatively stable. The population 

in 1937 was !?1S> (Fontana I960: 22).

"Kinship, including kin groupings and kin behavior, is today 

the significant level of organization" (Fontana I960: 36). Improved 

transportation in the years leading to I960, and continuing with the 

recent completion of a freeway exit to the Mission and populated area 

in 1969, allows extended kin ties to be maintained such as on occasions 

as weddings and funerals. There is no indication that better trans
portation has increased contact with other ethnic groups.

The statistics which indicate stability in the population of 

the San Xavier Reservation, especially in the face of statistics 

indicating world population growth, suggest "...that the San Xavier 

population is self-selected and is made up, perhaps, of the least 

assimilable individuals, or at least those individuals who have chosen 

not to situate themselves in communities in which they are greatly 

outnumbered by non-Indians" (Fontana I960: 26-38).

Interaction with other ethnic groups varies considerably with 

the individual Papago. Most Papagos, of course, interact primarily
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with Papagos. However, one might go to school for 12 years and not 

be inside a non-Indian home, and others living on the reservation 

might spend most of their lives mrking off the reservation (Fontana 

I960: 225>)• The key issue here would seem to be the comment made 

above that those Papagos who wish to interact with other ethnic groups 

are those who live off the reservation. One concludes there is little 

interaction with other ethnic groups except in the area of economic 

interests, including occupations, as well as minimal interaction with 
those tourists and religious who came to the mission.

The majority of interaction which takes place among the ethnic 

groups of Tucson may be viewed in terms of Cooley's primary and 

secondary group distinction. Secondary groups interact in somewhat 

minor and superficial ways.

Secondary relationships may be illustrated in the everyday 
touch-and-go contacts that one may have with the grocery 
clerk, the elevator operator, or the policeman on the beat.
In a similar manner, numerous indirect interactions occur 
daily, e.g. when business transactions are entirely completed 
by wire, mail, and check. Such contacts...do not require 
that the parties know each other in any inclusive sense.
Likewise, very little sentiment is attached to the relation
ship. It is viewed simply as a means of getting things done....” 
(Lundberg, Schrag, and Larsen 1963: 71).

Such secondary group relationships stand in direct contrast to 
the primary groups which form "the social nature and ideals of the 

individuals;" in other words, the group with whom the person identi

fies (Cooley 195)6: 23). It is the primary group interaction which is 

characterized by intimate association. Primary groups include the 

family and such units as play groups among children, but the essential 

component is intimacy (Cooley 1956: 23-26). None of these factors are



Ik
present in the interethnic relations which take place in Tucson. The 

above discussion indicates that the vast majority of ethnic inter

action in Tucson is of the secondary group, or impersonal, type.

In 1969 there is still little interaction, for the most part, 

between the Papagos living on the San Xavier Indian Reservation and
r

other ethnic groups in greater Tucson. What contact does occur falls 

for the most part into Cooley's category of secondary relationships.

In short, the reservation situation tends to be one of isolation 

(Fontana 1969: personal communication).

In the City of Tucson there are many Papagos who live off the 

reservation permanently. These Papagos, numbering about 1000 in 191)7, 

reside in the metropolitan area of greater Tucson. It is, however, 

estimated that about 90 percent of these 1000 Papagos live scattered 

throughout the southwestern section of the city.

The majority of their interaction with other ethnic groups 
is in terms of economic contact and hence, they exemplify Cooley's 

secondary relationships. The Papagos living in Tucson also work 

there, do their shopping there, and otherwise come into contact with 

other ethnic groups in superficial and impersonal ways. The 1957 

"Proceedings of the Arizona Commission of Indian Affairs" suggest 

there is acceptance of the Papagos living off the reservation by 

other ethnic groups. Certainly, there is evidence that they are not 

discriminated against on the basis of race with respect to employment. 

However, there is no record anywhere in the proceedings which suggests 
social interaction with other ethnic groups (Arizona Commission of 
Indian Affairs, Proceedings: 1957).



15
In 1969 the Yaqui communities of Barrio Libre and Pascua are 

still located where they were in 19U6, at the time of Getty’s study. 

Barrio Libre and Pascua are separate ceremonial centers, as well as 

being geographically separate residential areas, Yaqui communities 

are centered around their churches, and a person's participation in a 

particular church for Easter ceremonies determines with which commu

nity he associates himself. These communities are not clearly de

lineated, geographically, so the ceremonial center with which a person 
is affiliated is crucial in determining the community to which one 

belongs. Changes in loyalty and affiliation from one ceremonial cen

ter to the other may and d o; occur.

There exists an inter-community rivalry which is traditional 

between Barrio Libre and Pascua. For the most part it is a peaceful 

rivalry, although occasionally tempers flare. Such problems are 

smoothed over and the rivalry continues.

There is now an additional Yaqui community of 200 acres of 

land acquired from the federal government in 196U situated on the 

southwestern perimeter of greater Tucson. This community is known 

as New Pascua. It is not structurally distinct from Old Pascua inas

much as many of the inhabitants of Old Pascua have moved to New Pascua. 

The promoters of the new community hope that someday all of the re

maining residents will also move. New Pascua has been occupied since 

1966 (Pascua Yaqui Leaflet, n.d.). However, with the exception of 

work with the non-Indian students who helped start village construc

tion in 1966, there has been no extensive recorded interaction with



other ethnic groups except, possibly, with some of the nearby San 

Xavier Papagos who attend social dances at New Pascua.

y In 1937 Spicer said of the Pascua Yaqui, "Pascuans have con

tacts, either face to face or indirect, with a host of persons who 

live in Tucson, elsewhere in Arizona, in Sonora and even in more dis

tant places" (Spicer 19U0: 271)• However, those contacts with non- 

Yaquis which Spicer studies, and therefore one suspects which were 

the most frequent, tended to be in terms of economic experiences, that 

is, with storekeepers and employers (Spicer 19l*0: 271). In another 

report on Pascua Spicer reports (Spicer n.d.) that in Ipltl social 
relations were closest with the Mexican Americans and farthest from 

the Anglo-Americans with other Indian groups falling somewhere in 

between. He also reports that the Yaquis have stereotypes of the 

other ethnic groups in the Tucson area, and at that time they felt 

superior to ethnic groups other than the Anglo-Americans.

In 1968 there were more tourists as well as a larger Tucson 

resident population to view the Yaqui Easter ceremonies. Yet there 

is little interaction between the Yaquis and the people who come to 

watch their ceremonies, as anyone who has witnessed any of the cere

monies is well aware. It is difficult to tell how much interaction 
there is with the neighbors, especially the Mexican-Amerleans who 

live close to Barrio Libre and Old Pascua since there are no studies 

on this subject. The studies of Spence and Winheld on the Mexican- 

Americans of Tucson, however, suggest that the interaction must be 

small (Spence 1968; Winheld 1969). Some recent studies of the Yaqui

16
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contact with personnel of the Office of Economic Opportunity and 

studies of the Pascua Yaqui Association do not indicate any signifi

cant increase in interethnic contact (Bainton 1968; Smith 1967)# How

ever, the Pascua Yaqui Project did result in increased interaction 

between several Yaqui members of the project and the Anglo community 

over a period of about three years (Spicer, personal communication).

The Anglo-Americans today dominate the population of Tucson 
both numerically and culturally. There is little social interaction 
with the other ethnic groups who participate in the San Xavier Fiesta 

(Population Data 1967-8; Spence 1968: 2).

The major activity of culture in which there is interaction, 

among the various groups of Tucson is that of economics. The above 

discussion shows that this was true in the 19k0's and it is still the 

case 20 years later. Other than in the economic realm, interethnic 

relationships in Tucson have not increased or altered their form in 
the last 20 years. Thus an event which might change this pattern, 

such as the San Xavier Fiesta, has failed to do so. There is no 

evidence of increased interaction among the Anglo-Americans, Papagos, 

Yaquis and Mexican-Americans after 17 years of participation in the 
Fiesta.



CHAPTER 3

THE HISTORY OF THE SAN XAVIER FIESTA

In 1950 Tucson had its first Festival Week. The Festival 

Society felt that in making preparations for the third year the week 

of events should include an event at Mission San Xavier to preserve 

the cultural heritage of the Mission and the Indians. The Festival 

Society asked Muriel Thayer Painter, who was then on the program com

mittee, to plan a program for the Mission. Mrs. Painter was chosen 

since it was known that she had an interest in the Indians of greater 

Tucson and had friends among them. She had lived in Tucson for many 

years and had worked on the December fiesta at the Mission. She had 

also been involved in the Yaqui Indian festivals of Fascua and South 

Tucson, especially the Easter ceremonies. Mrs. Painter agreed to 

undertake the task of planning such an event because she felt it 

would provide the Indians with an opportunity to show some of their 

traditional dances to other ethnic groups of the city. Such an event, 

Mrs. Painter hoped, would also give the ethnic groups of Tucson a 
chance to get together and interact.

In March of 1952 Mrs. Painter went to San Xavier Mission to 
see Jacinto Flores, the sacristan at the Mission. At that time, 

since he speaks English, Jacinto was the liason between the Papagos 
and the Anglo-Americans.

18
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Mr. Flores took Mrs. Painter to the house of Francisco Xavier 

who was then chairman of the Papago District Council. She explained 

the plans for the fiesta, which included the participation of the 

Yaqui Matachinis and Pascola and Deer Dancers. Since the Yaqui tra

ditionally came to the Mission for the December fiesta, this was quite 

acceptable. Mrs. Painter also asked if the Papagos would do their 

traditional Circle Dance. This dance had not been performed in a long 
time, but Mr. Xavier thought he could find enough people who knew how 
to do the dance to have one on the night of the Fiesta.

The plans for the first year were on a much smaller scale 

than those for 1969. Much has been added in the years from 1952 to 

1969. However, the evening is basically the same as it has been from 
the first year.

Other details were discussed, including the matter of who it 

was who would be paid and how much money would be involved. It was 

also decided to notify the tribal chairman at Sells about the event. 

Both Mr. Flores and Mr. Xavier seemed to think that the event would 

be welcomed by the people on the San Xavier reservation, and the 

chairman said he would bring the matter before the district council 
at its next meeting.

At this initial meeting on March 16, 1952, several other 

matters were also discussed. It was decided to put the figure of 

the Dolorosa in the Mission gateway so that the Matachinis could 

dance in front of it. The matter of fireworks was also discussed, 

and it was decided to follow the same procedures as those of the
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December fiestas. The question of enlisting the aid of Papago police 

remained unresolved.
Mrs. Painter's next recorded trip to the reservation took 

place on March 18, 1952, when she went to Sells to see the tribal 

chairman, Tom Segundo. This trip was made in order to secure the 

tribal agreement to hold the Fiesta as planned, an agreement which 

Mrs. Painter felt it necessary to obtain since there had been some 

difficulty the preceding year concerning Papago participation in some 

event. Mr. Segundo told Mrs. Painter everything would be fine as long 

as the matter had been cleared with the people in Bac. He said he 

appreciated being consulted and asked for a copy of the letter which 

would be sent to Bac when the plans for the Fiesta had been completed, 

so that he might keep it on file.

Two days later, March 20, 1952, Mrs. Painter returned to Bac 

for further consultation with the Papagos. The major reason for this 

trip was money. The Papagos wanted more than had been offered by the 

Festival Society for their part in the Fiesta. Mrs. Painter had to 

discuss the issue and explain it was not likely she would be able to 

get more money for them. She made many trips out to Bac that spring 

inasmuch as it was necessary to see and talk with many people about 

the various parts of the Fiesta. However, Mrs. Painter's notes 

clearly indicate that her principal contact throughout all the prepa

rations was Jacinto Flores, the sacristan at the Mission.

On March 23, 1952 Mrs. Painter met with the district council 

at Bac in order to get a list of names of those involved in the Fiesta.
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Jacinto Flores supplied a list of names of those in charges 

Francisco Xavier; Felix Robles; Fernando Cristobal; Jose Encines and 

Augustino Chico. Joe Leon Flores was to help ring the bells.

Cornelias Norris was to sing for the dance. Participants for the 

tableau had not yet been chosen. Other matters were also discussed 

at this meeting. Francisco Xavier agreed to say a few words of wel

come in Papago and provision was made for the flares and bonfires.
The amount of payment on the night of the event and the program were 
agreed upon by everyone present. Mrs. Painter was asked to return on 

the following week. On March 30, 1952 she returned to the Mission to 
discuss the problem of who would participate in the Fiesta. The cast 

in the tableau included Augustino Marenos, Lupe Lopes, Manuel Norris, 

James and Christine Encinas, and Willy Serna. On April 2, 1952, Mrs. 

Painter again called to see Jacinto Flores. However, little was 

accomplished on this trip.

On April 7th the festival committee met at San Xavier in the 

afternoon. Jacinto Flores and the committee settled several issues 

such as parking for the Fiesta. Mr. Flores also explained about the 

circle dance. He said that "after the Apaches had raided the Papagos, 

Papago men would go out and attempt to recapture horses and stolen 

cattle. The circle dance was done when the warriors returned." On 

April 9th Mrs. Painter made still another trip to Bac. She discussed 

costumes for the tableau with Mrs. Norris and then went to see Jacinto 

Flores to discuss further details for the tableau. She also suggested
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to Mr. Flores that small bonfires be placed to outline the procession. 

He agreed that it would be a good idea.

On April lUth Mrs. Painter made yet another trip to see Jacinto 

Flores. At this time they agreed that allowing the Papagos to set up 

around the Mission on the night of the Fiesta would be a very good 

idea. On April l£>th Mrs. Painter took unbleached muslin to Mrs.

Norris so she could make men's shirts for the men who were to partici
pate in the tableau. On April 17th, the day before the Fiesta, Mrs. 
Painter made a final visit to Bac to make sure that everything was 

ready for the following day. This visit concluded Mrs. Painter's con

tacts with the Papagos prior to the Fiesta.

Preparations for the participation of the Yaquis in the San 

Xavier Fiesta began in February, 1952. On February lUth Mrs. Painter 

went to Pascua to speak with Anselmo Valencia about the participation 

of Matachinis, a men's ceremonial group in the Fiesta. She said she 

hoped there would be a Maypole dance after the fiestas and that the 

Matachinis would be able to participate. The matter of payment for 

their dancing was also discussed, but Mr. Valencia was not sure 

whether or not Matachinis would be able to participate on the night 

of the Fiesta. On March 7th Mrs. Painter again visited Mr. Valencia 
to further discuss the participation of the Matachinis in the Fiesta. 

He said he thought they would be able to dance for the Fiesta and be 

also thought there would be a deer dancer and a Pascola dancer from 

Barrio Libre as well. On March 20th Mr. Valencia assured Mrs. Painter 

that the Pascola dancers and Matachinis from Libre Yaqui would remain
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to take part in the Fiesta and he assured her he would be able to get 

a permit for them to remain in the United States after Easter. Un
fortunately, the Matachinis, the deer and Pascola dancers from Rio 

Yaqui were not able to remain to take part in the Fiesta. However, 

on April 17th Mr. Valencia phoned Mrs. Painter and told her there 

would be Matachinis, a deer dancer, and two Pascola dancers ready to 

take part in “the Fiesta on the following day. She told him she would 

have a truck at the Plaza at 6:00 P.M. on the following evening in 
order to provide transportation for the Yaquis to the festival.

This is the extent of the recorded interaction with the Yaquis 

prior to the Fiesta in 1952. One suspects, however, that there was a 

great deal more. For example, there surely was interaction with 

Barrio Libre as well. There is no record of any such interaction.

The records of Anglo-American participation for the first 

several years of the Fiesta are also not as complete as one might wish, 

since Mrs. Painter did not keep complete notes until 1955* The com

mittee meetings were held at Mrs. Painter's house. Undoubtedly -there 

were many people whose help is not recorded. The Arizona Daily Star 

did, however, report the names of some of the people involved: the

program was arranged by Mrs. Muriel T. Painter; Father Celestine 

Chinn, O.F.M.; Robert Nugent; Peter Maronney, who wrote the script for 

the Fiesta; Harold Porter; and Mrs. Byron Ivankovich (Arizona Daily 

Star, April 13, 1952, p. Bl). On Friday, April 18th, 1952, the 

Arizona Daily Star reported that Lewis C. Douglass, the former Am

bassador to Great Britain, would open the Fiesta. It also reported
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that: George Cooper would be in charge of the lighting; Ray Holsclaw

would be in charge of the amplification; Captain Rudolph Black and 

Earl Billiter would be in charge of the fireworks; Paul Yeazell would 

be the narrator; the Desert Singing Guild would provide the music; Ben 

Bowsky, John Lamb, Peter Colsun, and William Bingham would be the 

trumpeters; and finally that Joe Carran and William Hafford would be 

the Spanish soldiers (Arizona Daily Star April 18, 195)2, p. !)•
Beyond this meager outline of names little is known of the participa

tion of the Anglo-Americans who were instrumental in the formation of 
the Fiesta in 195>2.

On Friday, April 18th, 193>2, the day of the first San Xavier 

Fiesta of the Tucson Festival Society, Mrs. Painter arrived at Mission 

San Xavier about U:00 o'clock in the afternoon. Mrs. Norris arrived 

a little later in the afternoon and started preparations for the 

tableau. Around 5:00 o'clock in the afternoon a severe dust storm 

surrounded the Mission and lasted for about an hour and a half. How

ever, the weather cleared in time for the Fiesta to take place. The 

Yaquis arrived shortly after 6:00 P.M., some in the truck provided by 

the Tucson Festival Society, and others in private cars.

Since the wind continued to blow all through the evening, it 

was decided not to have the bonfire on the hill, but the other events 

of that evening were essentially the same as those of the Fiesta of 

1969. At the conclusion of the procession the Papagos performed their 

circle dance, and the Yaqui Matachinis, deer dancers and Pascola 

dancers also performed their dance. At the conclusion of the festivi

ties payment was made to the various participants as was agreed.
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The Arizona Daily Star of Saturday, April 19, 1952, reported 

that the fiesta was very successful and that it was attended by about 

10,000 people (Arizona Daily Star, April 19, 1952, p. Al). On April 

20, 1952, Mrs. Painter called at the Mission and spoke with Father 

Celestine. He said he was very pleased with the fiesta. On the 

following day Mrs. Painter visited Anselmo Valencia. Mr. Valencia 

said that the Yaquis were well pleased with the Fiesta. Thus, all 
evidence suggests that the Fiesta was a success from the first year 

on.

The second year of the Fiesta, 1953, still entailed a great 

deal of work on the part of Mrs. Painter. That year she again began 

preparations in February by visiting the Mission and talking with 

Father Celestine who had been involved with the Fiesta the preceding 

year. She then visited Jacinto Flores the Sacristan. He told her 

when the council meeting was to be and generally when to do what for 

the Fiesta. Negotiations between Mrs. Painter and the Papagos were 

carried on for about a month and included her attendance at a council 

meeting and discussion over the amount of money to be paid to the 

Papagos. Again there were many details to be settled, such as arrang

ing for the wood for the bonfire and providing material for the 

various costumes. The majority of details and negotiations were the 
same as they had been-the previous year, except that it was not 

necessary to obtain permission to hold the Fiesta from the Tribal 

Council at Sells. A few changes were made, however. To the program 

was added the song "Buena Nocbe San Francisco," sung by the Desert
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Singing Guild during the procession, because St. Francis is carried 

then. Also, a group of Mexican singers was added to the program in 

1953# On March 19, 1953, the members of the San Xavier Fiesta com

mittee met at the Mission to discuss final plans for the Fiesta as 

they had done the previous year. On April 6, 1953, Mrs. Painter went 

to visit Jacinto Flores to make sure everything was in order for the 
Fiesta.

Finally, on the day of the Fiesta, April 10, 1953, Mrs. Pain
ter went out to the Mission in the morning. She went over plans for 

the Fiesta and checked on preparations, returning to the Mission early 

in the afternoon to supervise the event. The Fiesta went well as it 

had the previous year and the visit to the Papagos by Mrs. Painter a 

few days later showed that everyone had enjoyed the evening and that 

there had been no problems. The effort extended by the Chairman of 

the Fiesta committee indicated that Papago participation characterized 

all other phases of the Fiesta as well, e.g., the Yaqui participation, 

during the year 1953 and several of the early years of the Fiesta. 

Preparations and events of the San Xavier Fiesta, 195U, as far as the 

records indicate, were the same as those for the two preceding years.

Beginning with the year 1955, the preparations for the San 

Xavier Fiesta are recorded in greater detail. That year the committee 

included Muriel Thayer Painter as chairman, Robert L. Nugent in charge 

of general arrangements. Father Celestine Chinn O.S.M. in charge of 

the procession, and Peter Marroney in charge of the tableau. Others 

on the committee included Thomas H. Bahti, Paul Grimes, Mr. and Mrs.
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Byron Ivancovich, John Maul, Dorothy Musser, Mr. and Mrs. Henry 

O'Neil, Mike O'Rielly, Gilbert Gray, Mr. and Mrs. William Y. Peters, 

Harry Porter, Bette Short, E. H. Spicer, Guy Thackery, and Maria 

Urquides. The Papagos participating in the Fiesta included Jacinto 

Flores, Francisco Xavier, Fernando Carlos, George Unita, Elizabeth 

Unita, Jose Leon Flores, Virginia Orozco, Augustino Moreno, Roger 

Carlos, Joe Alvarez, Molly Manuel, Jean Lohena, Marchita Garcia, 
Fernando Cristobal, Nicholas Encinas, and Delphine Encinas. Those in 
charge of arrangements for the Yaquis included Anselmo Velencia,

Ignacio Alvarez, and Marcellino Hrnno, all of Pascua Village, and 

Miguel Garcia of Barrio Libre.

Preparations for the San Xavier Fiesta began in 195>$ on March 

21 when a general meeting of the San Xavier Fiesta Committee was 

called. At that meeting a report of the 195U fiesta was given and 

suggestions were discussed as possible improvements for the Fiesta in 

19#. General arrangements for the Fiesta included arranging for 

publicity for the Fiesta, arranging for additional buses to enable a 

greater number of people to cane out to the Mission from Tucson, 

arranging for transportation for the participants through a commer

cial bus line, providing road signs, making arrangements with the 

State Highway Patrol Reserve for parking as well as parking for in

valids, and arranging for road flares. Lighting had to be provided 

for the speaker's stand, the cross on the top of the hill, the tableau, 

and for the facade of the Mission, and lamps had to be set up for the 

crowd south of the barrier and for the dances after the procession.
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Barricades, provided by The University of Arizona, were erected around 

the area where the procession would take place in order to keep the 

crowds back. It was also necessary to install amplification.

Small bonfires were placed in an arc around the Plaza and a 

large bonfire was placed in the area where the Papagos were to perform 

their circle dance. The wood for these fires was obtained from the 

Papagos. Provisions were also made for Red Gross first aid to be 

present in case of an emergency. The Papagos were permitted to oper

ate concessions and both the Yaquis and Papagos were given permission 

to take up collections. Photographs of the event had been permitted 

every year, but the spectators were always requested not to take close- 

ups of the Indians. By 195U it had already become customary to invite 

all those people who were working around the Mission in preparation 

for the Fiesta at the time to have supper there. Preparations for the 

supper in 195U were made by Mrs. Henry O ’Neil and Mrs. Byron Ivaneo- 

vich. Several Papagos, chosen by Father Celestine, were paid to clean 
up after the Fiesta had been concluded. Mrs. Painter arranged for 

the publicity in 19$li as she had done in previous years.

In 195U the Horse and Fiddle Square Dance provided the horses 

and riders who represented the Spanish Cavalry in the Fiesta. The 

girls participating in the procession from the hill came from Imacu- 

late Heart Academy, Salpointe High School, and St. Joseph’s Academy.

The Civic Chorus under the direction of Harold Porter was also present 

that year. Paul MacCready was the narrator for the first time. Hi-Y 

boys and Boy Scouts were in charge of handling the crowd during the
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procession. Until 195U there had been traditional at the Fiesta to 

have two welcoming speeches, one by Francisco Xavier in Papago and 

the other by a Franciscan. This year a third one was added when 

Ignacio Alvarez from Pascua also spoke a few words of welcome in 

Yaqui.

Each year the fireworks had been in charge of Captain Rudolph 

Black of the Fire Department and Earl Billiter. In 195U Mrs. Painter 
considered the possibility of having a castillo or a tower of fire

works similar to those which end fiestas in Mexico. A 25-foot replica 

of the Virgin of Guadalupe was constructed to be the castillo. This 

was apparently a very popular innovation and has continued to be a 

part of the Fiesta in every succeeding year. The arrangements for 

the participation of the Papagos in the Fiesta in 195h were much the 
same as they had been in preceding years. The same is true of the 

arrangements for the Yaqui participation in the Fiesta. However, 

beginning in 195U Bette Short aided Mrs. Painter in her contacts with 
the Papago and Yaquis.

The numerous props necessary for the Fiesta included large 

banners to hang on the front of the Mission, a platform for the 

speakers, records for the overture, wood for the various fires, 

candles for the procession, paper cups to cover the candles, a re

cording of the hymn, Buena Noche San Francisco, a mesquite cross and 

costumes for the tableau, the figure of San Francisco to be carried 

in the procession, the figure of Our Lady of Sorrows placed in front 

of the Mission for the Matachinis to dance in front of, and numerous
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other minor items. The above includes major preparations for the San 

Xavier Fiesta in 195U as recorded.
The major members of the committee of the San Xavier Fiesta 

for the year 195)6 included the chairman, Mrs. Thayer Painter; the co- 

chairman, Bette Short; Robert L. Nugent of The University of Arizona, 

in charge of arrangements; Father Celestine Chinn, O.F.M., in charge 

of the procession from the church; and Peter Marroney, in charge of 
the tableau and the procession from the hill. There were, of course, 
many other members of the committee and many other people involved 

in the Fiesta. However, these were the same as they had been for the 

previous years. The Fiesta held in 1956 was very similar to that of 

the previous year, with minor changes which need not be recorded here. 

There were also several significant changes in the Fiesta in 1956. 

Niles Radio was hired for the first time to be in charge of the sound 

for the evening of the Fiesta. It was further decided that year to 

put the Alabado on tape rather than having the Civic Chorus perform 

for the event. Also in 1956 Mrs. Emilio Carrillo was asked by Mrs. 

Painter to be in charge of a group of mandas, religious promises to 

perform an action in hope of attaining some end, to be added in the 

procession from the church. These three innovations have continued 
in the Fiesta unchanged through the year 1969.

In 1957 Miss Wilma Kaemlein, who had been active in the Fiesta 

for several years, was co-chairman of the Fiesta. That year it was 

Miss Kaemlein who took over Miss Short's contacts with the Yaquis 
since Miss Short was too ill to do so. In all the years following
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it has been Miss Kaemlein who has worked with the Yaquis in prepara

tion for the San Xavier Fiesta. The year 1957 is also the first with 

records of numerous letters of thanks to the various people who par

ticipated in the preparations and the event itself of the Fiesta.

The San Xavier Fiesta committee for 1958 included Mrs. Thayer Painter 

as honorary chairman. Miss Wilma Kaemlein as chairman, Miss Sally 

Spencer as co-chairman. Dr. Robert L. Nugent in charge of arrange

ments, Father Louis Baldonado, O.P.M, in charge of the procession 
from the church, and Mr. Peter Marroney in charge of the tableau and 

procession from the hill.

In 1959 the major change which occurred was that Miss Wilma 

Kaemlein became the chairman of the Fiesta committee and Mrs. Painter 

became the honorary chairman. It was also this year that Miss Kaem

lein took over the responsibility of the preparations for the involve

ment of the Papagos in the Fiesta, and has continued to be in charge 

of these preparations ever since.

In I960 there were two chairmen of the committee, Miss Sally 

Spencer and Miss Wilma Kaemlein. Picture taking was still a problem 

since the Yaquis do not wish to be photographed. The year I960 is 

the only one in which bad weather is recorded for the Fiesta.

The Fiesta was dedicated to Father Kino for the first time in 

1961, previously having been dedicated to St. Francis Xavier. Also 

added to the Fiesta that year was a brochure which described the 

Fiesta and gave a brief history of the Mission. The Greyhound Bus 

Lines were used that year for transportation, and this is the firm
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that continues to be used. The first record of a Merienda, a party 

for all those who volunteered their efforts for the Festival Week, 

occurs in 1961 as well.

Aside from minor personnel changes in the committee, the 

years 1962, 1963 and 1961* saw no appreciable alterations in the Fiesta. 

There is no record available for either the preparations or the event 

in 1965.
In 1966 Mrs. William Hawes Smith was the chairman of the 

Fiesta Committee, a post which she continues to hold. It was this 

year that the committee decided no longer to include the mariachis 

in the Fiesta. The year 1967 saw no major changes in the Fiesta.
The traditional cue meeting was moved in 1968 from Good Fri

day to 5:00 P.M. on the night of the Fiesta. Twelve lanterns were 

added to the procession. The traditional supper was no longer served 

to those who helped with the final preparations, but a barbecue was 

instituted under the ramada and those who helped were given tickets 

for it. These are the major recorded alterations as they occurred 

up to the year 1969; the Fiesta of that year is recorded elsewhere 
in this thesis.



CHAPTER U

EVENTS AND INTERACTION PRIOR TO THE FIESTA

In 1969 the preparations for the San Xavier Fiesta began about 

six weeks prior to the event. The chairman of the Fiesta committee 

called the members of the committee to notify them that a meeting 

would take place at the Council of the Arts Building at 3:30 P.M., 

March 13. Because the meeting was scheduled for a mid-afternoon on 

a week day, it was not possible for all the members to be present. 

However, since the committee members were already experienced and 

familiar with their responsibilities, the absence of some of them did 

not create any problems. About 13 people were present, including the 

chairman, Mrs. William Hawes Smith; Peter Marroney, chairman of the 

Department of Drama at The University of Arizona, who directs the 

tableau; Miss Wilma Kaemlein, curator of collections in the Arizona 

State Museum, who is in charge of the arrangements with the various 

Indian groups; Brother Lawrence Hogan, O.F.M., from Mission San Xavier; 

Channing Smith, Department of Drama at the University, who is in 

charge of the lighting for the event; Mrs. J. Cameron Greenleaf, 

housewife, who is in charge of the tape recordings; and Fred Lowry, 

director of the Tucson Festival Society. The only non-Anglo-American 

member of the committee was among those who were not able to be 
present.

33



3U
The purpose of the first meeting was, in general, to get the 

Fiesta preparations under way, and to discuss any possible improve

ments on the previous year's events which the committee members might 

wish to suggest. These suggestions are, when possible, adopted, but 

the more impractical ones are discarded. However, all changes which 

are instituted tend to be minor ones, since it appears that all the 

committee members wish to retain the Fiesta very much as it now is.

In March of 1969 the initial meeting of the Fiesta committee 
lasted about one and a half hours. There was much discussion, but 

most of the suggestions which were made were not adopted since they 

would have been very difficult to implement. The installation of 

stands for spectators, for example, while agreed to be desirable, was 

deemed unfeasible. A few minor changes were agreed upon, but for the 
most part the meeting served to start the various members working on 

their preparations for the Fiesta.

In most years there are several such committee meetings. How

ever, in 1969 there was only one meeting. There were several reasons 

for this, including the illness of the chairman. Also, the additional 

meetings were not essential since most of the committee members had 

been performing their respective tasks for several years, and were 

thus thoroughly familiar with their duties. Any problems or changes 

which might arise could be discussed on the telephone.

After the first meeting, the various committee members began 

time-consuming and numerous preparations for the Fiesta. The contact 

among the four ethnic groups involved in the event radiates out from
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the committee (Fig. 1). The interaction which takes place in connec

tion with the Fiesta appears to do so among people of leadership 

status in the various communities.

The annual arrangements for the participation of the Mexican- 

American community, since 1928, show this clearly. The Mexican- 

American woman who is in charge of preparations for that group is the 

wife of the owner of a dry cleaning establishment in Tucson. Mrs. 

Emilio Carrillo no longer attends the committee meetings, as she did 

when she first began taking part in the Fiesta, since they conflict 

with her working schedule. Furthermore, there has been no alteration 

in the participation of the Mexican-Americans which requires her 

presence at the meetings. She is notified of the date of the Fiesta. 

If problems or questions do arise, such as the possibility of obtain
ing new costumes for the people who portray those who have made 

mandas, she contacts the head of the Festival Society. Mrs. Carrillo 

then contacts the people in the Mexican-American community in Tucson 

who she thinks will be able and willing to take part in the Fiesta.

The number of Mexican-Americans who participate is 18. Mrs. Carrillo, 

however, yearly requests additional costumes, since there are many 
other people who would like to be asked by Mrs. Carrillo to take part 

in the Fiesta. However, the committee which is a part of the non

profit Tucson Festival Society, does not appropriate additional money 
for costumes.

In general, the Mexican-Americans who take part in the Fiesta 
remain the same from year to year. Thus the ethnic interaction of



36
Mexican-Americans which takes place prior to the Fiesta is limited, 

at present, to the woman who is in charge of the participation of the 

group with the chairman of the Fiesta committee and perhaps the 

director of the Tucson Festival Society if an emergency should arise.

The Papago Indians have been a part of the Fiesta from its 

inception. The evening’s activities which take place in the village 

of Bac are, in part, to commemorate the founding of Mission San Xavier 

in their behalf. By 1969 the contact between the Anglos and the 

Papagos in arranging for the event did not require a large number of 

people interacting inasmuch as the preparations follow much the same 

pattern every year. Although there are no Papagos on the Fiesta com

mittee, Brother Lawrence, one of the Franciscans at the Mission, is 

on the committee and attends to the role of the Mission at the meet

ings. It should be noted that the Papagos at Bac have a local com

mittee which is in charge of arranging the Papago fiestas. However, 

as far as I was able to determine, this committee does not take part 

in the plans for the San Xavier Fiesta which the Tucson Festival 
Society arranges.

Miss Kaemlein, who has been involved with the Fiesta since 

1953, is the principal contact between the committee and the Papagos. 

Miss Kaemlein calls on the man who has been elected to the post of 

Chairman of the San Xavier District Council and asks him for permis

sion to hold the Fiesta on Papago land and gives him a letter with 

the official instructions from the committee. He then takes the 

matter before the district council for approval. Since one of the
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major roles of the District Chairman is as liaison,between the Anglo- 

American and Papago communities, this contact with him is not really- 

extending the interaction between the two communities. Also, the 

District Chairman in 1969, Arnold Smith, is quite an acculturated man 

and has worked in the mines around Tucson for several years, thus 

having contact with the Anglo community which is unrelated to the 
Fiesta.

A few days later, Miss Kaemlein returns to the reservation 

to ensure that council approval has been granted and to take the cos

tumes out for the Circle Dance, which is a traditional Papago dance.

In 1969, the District Chairman was not at home so the costumes were 

given to his wife, thus extending the ethnic interaction to include 

the family of the District Chairman, as well as myself since Miss 
Kaemlein was kind enough to take me along with her. Mrs. Smith ac

cepted the costumes and made no comment to suggest that the usual 

council approval had not been granted, so we correctly assumed that 

the approval had been given by the council. This is the yearly amount 

of contact between the Papagos and members of the other involved eth
nic groups prior to the Fiesta.

If some problem or unforeseen event should take place, the 
District Chairman will probably call Miss Kaemlein. In 1969 such a 
problem arose over the wish of the Papagos Boy's Club to charge for 

parking for the Fiesta. The Papago District Council thought they 

might charge a minimal amount for parking since the spectators at the 

Fiesta would be parking on Papago land. The District Chairman



contacted Miss Kaemlein to discuss the matter with her. She felt that 

the date on which the matter arose was too close to the event to make 

such a change in plans and that it would be difficult to charge for 

parking without creating traffic problems greater than those which 

already exist on the night of the Fiesta. However, Miss Kaemlein 

suggested that such a problem was really more the concern of the direc
tor of the Tucson Festival Society, and therefore suggested that the 

District Chairman call him, which is what Mr. Smith did. Thus, in 

1969 there were two Anglos of the Fiesta Committee with whom the 

Papago District Chairman came into contact.

It is the District Chairman who chooses the Papagos who are 

to participate in the Fiesta. The basis for his choice is not known, 

but it is probably done partly on the basis of getting people who are 

willing to participate in the event. In any case, all other contact 
with the Papagos in preparation for the Fiesta is carried on by the 

District Chairman and thus does not extend the interaction.

The only other ethnic interaction which I was able to discover 
on the part of the Papagos was with the Friars at the Mission. One 

of the Anglo-American priests was asked to bless some of the food to 

be prepared by one of the Papago families for sale on the night of 

the Fiesta. However, since the priest was well-liked by the people 

of the reservation and therefore asked to perform many of their re

ligious ceremonies, this is a more or less normal interaction, not 

one which the needs of the Fiesta created. Thus the ethnic inter

action which the Fiesta stimulates in regard to the Papago prior to
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the Fiesta, or did in 1969, tends to be with the Anglo-American com
munity, and with the exception of one or two Anglo-American committee 

members, limited to people with whom the Papagos would normally deal 

even if it were not for the Fiesta.

The interaction which involves the Yaqui Indians is more ex

tensive than that which involves the Papago, if for no other reason 

than the fact that the Yaquis who participate come from two separate 
communities. Barrio Libre in South Tucson and Pascua Village. The 

contact from the Fiesta committee is again Miss Kaemlein. The form 

of interaction is much the same as with the Papago. It usually en

tails a visit from Miss Kaemlein to several of the key people of each 

community, such as the head of the Matachinis. These people are given 

a letter telling them in detail what it is hoped that they will do to 

take part in the Fiesta, and reminding them of the exact date. By 

1969 these visits are somewhat of a traditional formality since most 
of the people have been involved for many years and know what is 

expected of them, as well as the fact that the Fiesta is always the 

Friday after Easter. In recent years the Matachin organization at 

Pascua has barely been kept alive, and most of the participants are 
young boys, even at the Easter ceremonies. According to informants, 

it has been Juan Acuna who has held the organization together. Pedro 

Garcia has seniority and is in charge, but he does not do the main 

dancing. At Barrio Libre the organization is much more vital and 

contains many more adults. Miguel Garcia is the head and functions 

as such. As the leader he decides who will dance at each ceremony.



In 1969 Miss Kaemlein and I went first to Old Pascua to visit 
Pedro Garcia, the head of the Matachinis. However, as there was no 

one at home, I accompanied Miss Kaemlein to the home of Juan Acuna who 

is second in charge of the Matachinis, and who has a large share of 

the responsibility for that group. The matter of the Fiesta was dis

cussed with Juan and he agreed that his group would participate.

Since the whole AcuKa family was also at home, the interaction was 

extended beyond the person of Juan. The official letter was not given 
to Juan AcuKa, since he is not the head of the Matachinis, and after 

a brief chat we departed. It became necessary to make contact with 

Pedro Garcia later to get the letter from the committee to him. This 

turned out to be when Miss Kaemlein saw Mr. Garcia at one of the 

Easter ceremonies in which he was participating.

From Old Pascua Miss Kaemlein and I went to Barrio Libre. 
There, Miguel Garcia, the head of the Matachinis for Barrio Libre, had 

made arrangements for Miss Kaemlein to meet with Carmelo Castro, the 

head of the Costumbres and in charge of the village at this time of 

year. The Costumbres are the men who assume the duties of the church 

and matachin governors from Ash Wednesday through Holy Week. They are 

in charge of the over-all administration of ceremonial affairs for 

this period. They are also regarded as the protectors of customs and 

traditions, which is what the word costumbre means when translated 

into English. In Potam, a Yaqui village in Sonora, Mexico, the cos

tumbres are composed of two ceremonial societies, the Caballeros and 

the Fariseos (Spicer 19$k: 88-93)# The situation is similar in the
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Yaqui communities of Arizona, although the role of the costumbres is 

not quite as important as it is in Sonora. The costumbres are in 

charge for the period from the beginning of Lent to May 3> but their 

roles are most prominent during Holy Week. Also, they function at 

funerals throughout the year.

Through Mr. Castro arrangements were made to enable the Deer 

and Pascola dancers, non-religious performers at some ceremonies, who 

had come from the Rio Yaqui in Sonora, Mexico, to remain in Tucson 

for a few additional days after their participation in the Easter 

ceremonies so that they might take part in the San Xavier Fiesta.

Mr. Castro gave a list of names of those who were to participate to 

Miss Kaemlein, and she gave him the official letter of instructions 

from the committee, explaining that the committee would pay whomever 

fed the men for the additional days which they spent in Tucson.

The next contact with the Yaquis occurred five days before 

the Fiesta when Miss Kaemlein went to New Pascua to see about the 

participation of the Deer and Pascola dancers from Pascua in the 

Fiesta. In past years the men who come to Pascua from Rio Yaqui for 

the Easter ceremonies had found it necessary to return to Mexico im

mediately after Easter, rather than waiting the additional days to 

take part in the Fiesta. The man with whom these arrangements were 

to be made was Geronimo Estrella, the head of the Costumbres. Miss 

Kaemlein stopped by his house. Although he was at home, he was rest

ing from the strenuous activities of the Yaqui Easter ceremonies. In 

order not to disturb him, and because the date was so near that of
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the Fiesta, Miss Kaemlein left the official letter containing instruc

tions with Geronimo Estrella’s sister-in-law. In talking with this
V
lady, it was evident that she was certain that the Pascola and Deer 

dancers who had come to Pascua for the Easter ceremonies would remain 

for the Fiesta. Miss Kaemlein explained the contents of the official 

letter to her: a bus would come to the pueblo on the night of the 

Fiesta to pick up the Matachinis, the Pascola and Deer dancers, and 

additional riders if there were room on the bus, and at what time the 

bus would arrive at Pascua. Finally, the representative of the Fiesta 

committee explained, as she had at Barrio Libre, that whoever fed 

the Pascola and Deer dancers would be reimbursed. This contact con

cluded the necessary interaction prior to the Fiesta.

The final opportunity for ethnic interaction prior to the 

Fiesta in 1969 occurred the day before it was held. The event known 

as the Merienda, a cocktail party given for those people who have 

volunteered their help for Festival Week. The invitation states, 

"...the Tucson Festival Society invites you and your spouse to attend 

a gala party honoring those who have contributed time, talent or 

financial support to help make our 1969 Tucson Festival Week a suc
cess" (Tucson Festival Society 1969).

The invitations were extended to people who worked on the 
Fiesta committee, the Friars from the Mission, and to people who 

worked on other events of Festival Week. None of the Papagos or 

Yaquis who took part in the Fiesta were invited since they are con

sidered by the committee to be paid rather than volunteer workers, 

although, in fact, not all those involved are paid.



There is ethnic interaction at the Merienda. There were many 

Mexican-Americans there, probably for donating their services to the 

Fiesta de la Placita. However, the interaction did not extend to the 

San Xavier Fiesta since Mrs. Carrillo was not present. Because there 

are no rehearsals, the Merienda constitutes the final opportunity for 

interaction prior to the Fiesta.

The above incidents are described as they occurred in 1969. 
These are the major contacts which take place year after year prior 

to the Fiesta, according to my informants. The ethnic interaction 

tends to be brief and to the point. It takes place between much the 

same people every year, and even crises or unusual events which might 

occur are mediated via a predictable link in communications. Thus 

the number of people involved in the interaction is a tiny fraction 

of the total number of people involved in the Fiesta.



CHAPTER 5

INTERACTION AND EVENTS ON THE DAY OF THE FIESTA

The San Xavier Fiesta is held annually on the first Friday 

after Easter which fell on April 11 in 1969. It is perhaps the only 

event of the year in Tucson which brings four of the ethnic groups of 

the city into formal contact, and thus provides an opportunity for 
interaction. Preparations on the day of the Fiesta begin early in 

the morning. These preparations involve a variety of chores on the 

part of the Anglo-Americans, such as putting up the wire which sur

rounds the Mission on the night of the Fiesta, and the lighting for 

the Fiesta. In the afternoon, the Papagos begin to set up their 
booths in which they sell food and, occasionally, other items.

By 5:30 when I arrived at the Mission, U.S. Army soldiers 

from Fort Huachuca, Arizona, who had volunteered for this duty, were 

already posted around the Mission. They were directing the parking 

of cars. Spectators were wandering freely through the Mission. The 

soldiers, almost all of whom were Anglo-Americans, were very friendly 
and helpful, but they knew little about the Fiesta when asked. The 

numerous food stands set up by Papagos were already serving food to 

the tourists who had come early enough to eat before the Fiesta 

began.
In 1969 these stands sold only food, though in previous years 

there have been baskets and other items on sale. Since there is a



large demand for Papago baskets, their sale at the Fiesta depends on 

whether or not the Papagos have any on hand to sell at the time 

(Fontana 1969, personal communication)# In addition to the booths, 

one of the Papago families had a large barbecue under the ramada in 

front of the church, both this year and last year. Thus there was 

some opportunity for impersonal interaction to take place as the 

spectators bought food from the Papagos all during the evening. In 

short, there was a great deal of secondary group interaction.
Around 6:00 P.M. the majority of the Yaquis arrived on buses 

which the Festival Society provided for their transportation. 

Accompanying the buses, and giving directions to the drivers, was a 

young Yaqui man, Mario Flores. Mr. Flores was employed by the Pascua 

Yaqui Association as a liaison between the Anglo-Americans and Yaqui 

communities. Since he was performing the sort of task which he might 
do during his working hours, his contact with the bus driver cannot 

be viewed as an extension of ethnic interaction.

After they arrived at the church, the Yaquis divided into two 

groups as they traditionally do. The Matachinis remained just outside 
the Mission, on the left side in front of a statue of the Blessed 

Virgin. The statue had been brought out of the Mission for them since 

the Matachinis are dedicated to the Blessed Virgin and view their 

dancing at fiestas as a religious duty. The Matachinis then settled 
themselves and awaited their part in the Fiesta.

The Deer and Pascola Dancers entered the atrium and went to 

the left of the Mission. This is the traditional place for them to
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await their part in the procession. As a wall blocks them from the 

view of the spectators outside the Mission, the Deer and Pascola 

Dancers wait for their part in the Fiesta in a lively fashion. They 

sing and even dance a little while playing some of their musical 

instruments. A few people gather around to watch them, but there is 

no noticeable interaction with any other group. One exception to 

this statement was a brief conversation between Mario Flores and a 

lecturer from The University of Arizona who is involved with the bell 
ringing for the Fiesta. However, these men did not meet each other 

at the Fiesta, and so this contact cannot be attributed to it. In 

general, informants indicated that this behavior on the part of the 

Yaquis was traditional. Every year they go to the same places at the 

Mission to wait for their part in the Fiesta, and they remain very 
much to themselves.

Sometime between 6:30 and 7:00 P.M. Mr. and Mrs. Carrillo 

arrived, bringing the necessary costumes for their mandas, with the 

Mexican-Americans who were to participate in the Fiesta. These people 

entered the church to put on their costumes and wait for the proces

sion from the church to start. Once inside the church Mrs. Carrillo 

reported to one of the ladies on the committee that her group was 

present. Usually she reports to Mrs. Grunewald, but since Mrs. Grune- 

wald was not there this year, Mrs. Carrillo did not know the lady to 

whom she reported. Then the Mexican-Americans gathered together on 

the left side of the church toward the front, to put on their costumes 
and wait.



U7
As mentioned above, there were several Anglo-American ladies 

in the church who were helping Brother Lawrence Hogan to prepare the 

procession and give out candles to those taking part in it. Brother 

Lawrence was in the church, toward the front, supervising prepara

tions for the procession. There was also a group of Anglo-American 

men, dressed to look like Indians, who were to carry lanterns in the 

procession. These men talked and joked among themselves, and occa
sionally with one of the Anglo-American ladies. Also at the front of 

the church there were two Papago Indians who were to carry the banners 

in the procession. These men also remained at the front of the 

church and appeared not to interact with any of the other groups.

Thus, prior to the start of the Fiesta there were a variety 

of ethnic groups present in and around the church, but there was 

little interaction. Perhaps the only instance of interaction which 

occurred took place when Mr, Carrillo and his son left the church to 

converse with Juan Garcia, one of the Yaquis. These two men did in

deed meet at the Fiesta and their friendship has extended beyond the 

evening of the Fiesta into the rest of the year. This is the only 

example of such interaction which I was able to discover either from 
informants or observation.

The events of the Fiesta itself occurred exactly as the script 
in the Appendix indicates. Therefore, there is no need to repeat a 

description of those events here. However, it should be noted that 

everyone was extremely busy and once the procession was formed there 

was little opportunity for interaction until the formalities of the 
Fiesta were nearly concluded.
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After the procession, the barricades surrounding the Mission 

were removed and the Papagos began a Circle Dance while the Pascola 

and Deer Dancers, as well as the Matachinis, began their dances in 

traditional and separate places. For the most part, the spectators 

remained for about an hour to observe the Matachinis and Pascola and 

Deer Dancers, and a few to join in the Circle Dance. The Mexican- 

Americans usually depart before the dancing begins. Then the specta

tors who have remained leave, as do the Yaquis, both in private cars 
and in the buses. Before they leave, the Yaqui leaders from both 

communities are paid for the participation of their groups by the head 
of the Festival Society.

The evening is not over for the Papagos, however. They have 

social dancing even as they do after religious fiestas. In 1969 there 
were a few Anglo-Americans present, but they did not dance with the 

Papagos, nor was there any other evidence of interaction during the 

social dancing, especially as most of the Anglo-Americans who remained 
were watching from their cars.

Thus, in spite of the fact that the San Xavier Fiesta is one 

of the few events in Tucson that formally brings four of its major 

ethnic groups together, there is little communication other than that 

of a secondary group nature. Most informants said they did not make 

new contacts or friends with whom they interacted during the rest of 

the year, with the single exception of the Carrillos and Juan Garcia. 

However, it is the opinion of the current committee chairman that the 

San Xavier Fiesta should be an Indian event while the Fiesta de la
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Placita should be the Mexican-American event of Festival Week. Thus 

it is not likely that the Mexican-American participation in the Fiesta 

will increase. Most interaction which does occur here is of an im

personal nature, such as the purchasing of food from one of the 

booths. This sort of contact does not create new and enduring friend

ships. That is, it does not create primary groups. Thus it is that 

the Fiesta does not add to the ethnic interaction of Tucson, but 

rather reflects the normal absence of it in the greater community.



CHAPTER 6

FIESTAS: CONCLUDING REMARKS

A fiesta is not necessarily a purely religious event, although 

this is a connotation which is often related to the term. Fiestas are 

"given for just about every reason that one might think of and may 

roughly be divided into three groups: religious, civic, and tribal
..../the%7 differ greatly in different countries and in different 

parts of the same country" (Milne 1965: vii, ix-x).

The vast majority of literature which deals with fiestas of 

any sort is descriptive, and there is a wide range of types of descrip
tion. Perhaps the most common variety is that included in many 

ethnographies. This type of description portrays the fiesta, generally 

religious, merely as an event in the life of the people being studied, 

much as one describes any annual event in the life cycle of a people. 

An example of such is found in Chan Korn: A Maya Village. In the
process of describing village life, Robert Redfield and Alfonso Villa 

Rojas (1962: 153-55) describe the village fiesta which honors the 

patron saint of this Mexican village. The fiesta is described in de

tail which takes up the space of two-and-a-half pages of small type, 

and which includes the action, a word picture of the costumes, and a 

sketch of other aspects of material culture involved. Although Chan 

Korn was first published in 193b and many studies of that date are
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descriptive, many recent studies are equally descriptive, such as 

those of Adams (19f>9), Hutchinson (1957), and Lange (1951, 1952).
Perhaps the epitome of description is a book entitled Fiesta 

Time in Latin America (Milne 19&5). The book presents a list of 
major fiestas and describes many of the fiestas throughout Mexico and 

Central and South America, Milne choosing representative ones. Al

though this volume serves a worthwhile purpose, it nevertheless pro
vides a good example of pure description devoid of analytical 
interpretation.

Lying between pure description and an almost totally analyti

cal approach to the matter of fiestas is the type of study that 

describes the event but which also notes there is more to a fiesta 

than the action that takes place on the day of the fiesta.

Ralph Beals' (19U6: 120-163) study of CherA, another Mexican 
village, does not go into great detail regarding the significance of 

the religious festivals of the village, but at least it discusses the 

people who are involved in the preparations and it offers other de
tails that occur outside of the action of the event itself. Thus the 

reader is able to get a better view of the fiesta than a mere descrip
tion of the event.

In an early publication on Tzintzuntzan, a village in Mexico, 

George Foster (191(8: 205) also mentions factors other than formal 

events of fiestas in the village. He points out that fiestas are 

linked to both politics and the economy, but he does not go into de

tail on the subject of these ties with systems other than the 
religious one.
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Other sources allude to the economic importance of fiestas, 

which most people tend to view as religious occasions (Castillo I96I4: 
6l). Robert Redfield (19U6: 6$), in his study of Tepotzlan, Mexico, 

was aware of the fact that the major fiestas united Tepotzlan and the 

neighboring villages, thus giving them more and more religious impor

tance* Unfortunately, he does not elaborate on the details of this 

function. George Korb (1966: 76), in bis study of Ticaco, a village 
in Peru, also notes that the fiestas integrated the village and served 
to create recreation and redistribution centers, but again, he does 

not analyze the mechanisms that allow these functions to take place.

There are several studies that go into more depth on the im

portance of religious and other festivals to the secular aspects of 

the various cultures. Foster (196?), in a recent analysis of 
Tzintzuntzan, goes into greater detail, and shows that the entire 

festival cycle is linked to both the social and economic aspects of 

the culture of the village. According to him, the yearly fiesta cycle 

”functioned to help maintain the economic equilibrium which the 

villagers see as essential to the social health of the community" 

(Foster 1967s 195). Although the cycle was sadly decayed by the 

time of Foster's study, he was able to analyze the traditional system 
as it bad been. He is able to demonstrate that in the traditional 

setting the religious events of the year were, indeed, linked with 

prestige, economic status, and, in short, with the totality of the 
economic and social systems of the village.

Not all religious festivals, or fiestas of any sort, are bene

ficially interconnected with the economic systems, however. In the
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village of Pascua, Edward Spicer (19U0) found that the religious cycle 

and events integrated the entire village into a whole and functioning 

social unit by fostering both cultural unity and continuity. Yet, the 

religious activities are divorced from economic activities to some 

extent. For example, when there was a conflict, as arose in the case 

of All Soul's Day, the religious duties won and the Yaqui Indian re

turned from his work picking cotton for the ceremonies. However, the 

situation is not as clear-cut as the above example might seem to sug
gest. Spicer also mentions that the money provided by the cotton 

picking season, ending just before the Easter ceremonies begin, 

enables these ceremonies to be extended and uninterrupted with economic 

pursuits, thus significantly contributing to the "maintenance of cul

tural unity in the village" (Spicer 19lt0: 237).

Interestingly, Spicer noted the same type of conflict among 

the Yaquis of Potam in Sonora, Mexico. The "lack of relation between 

the economy and the religion is one of the striking features of Yaqui 

culture" (Spicer 195>U: 5U). There is a relationship, of course, but 
not as important as in other cultures. For example, there are eco

nomic specializations involved with ceremonial activities, but Spicer 

stresses that the connection is not great and that the major relation

ships are between the religious and social systems (Spicer 195U: f>U).

The situation among the Navajo is similar to that of the Yaqui. 

A family must pay fees and give gifts to the personnel who put on a 

ceremonial in their behalf, various specialists must be paid, and food 

must be provided for spectators on sane occasions. This is true, at
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least, of the Ramah Navajo (Kluckhohn and Leighton 19U6: 226-27). 

However, as with the Yaquis there are occasions on which a Navajo will 

feel it necessary to leave a job, even a permanent one, to attend a 

major religious festival such as a Squaw Dance (Downs, personal com

munication) .

According to Kluckhohn and Leighton (19U6), all Navajo rites

have secondary social functions.

People are drawn to them not only because they wish to acquire 
•religious* benefits or because they are under pressure to 
assist; they also come because the rite offers a chance to 
see, and be seen, to talk and to listen.... Rites also play 
a significant role in interpersonal relationships among the 
people. One important contribution of the curing chants to 
good group relationships cones from the informal chat that 
goes on between the Singer and the patient and other members 
of the family (191*6: 228, 236).

Thus among the Ramah Navajo the religious ceremonies are closely re
lated to the social system and to a lesser extent to the economic 
system of the people.

Another study which should be mentioned is that of Evon Vogt 

concerning a fiesta at Laguna Pueblo, New Mexico. The event that he 

studied is similar to the San Xavier Fiesta in many ways except that 
it is almost completely planned and carried out by Indians. The 

Laguna Fiesta lasts two days and is participated in by the following 
seven groups: "Navahos (predominantly from parts of the Eastern

Navaho area); Lagunas; Acomas; Spanish-Americans; Anglos; Zunis; 

Eastern Pueblos" (Vogt 19#: 822).

The Laguna Fiesta is similar to the San Xavier Fiesta in that 

both events annually bring together several groups of people for the
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sole purpose of participation in the Fiesta. In both instances, the 

Fiesta is the only occasion during the year that brings neighboring 

cultural groups together so that they have an opportunity to interact. 

Interaction does take place during both fiestas, although the inter

ethnic interaction which Vogt reports far exceeds that of the San 

Xavier Fiesta, in spite of differential participation in the Laguna 

Fiesta.

There are, of course, striking differences in the two fiestas. 
One of these differences is the sponsorship which at Laguna is Indian 

rather than Anglo-American as at San Xavier. Another is the fact that 

there is more intercultural exchange of goods and services at Laguna, 

serving to integrate the various cultural groups more than the San 
Xavier Fiesta does.

The Laguna Fiesta is essentially a type of cross-cultural 
system in which there is a lively exchange of economic goods 
and entertainment services, the system being integrated 
among the cultural groups in terms of these secular activi
ties, but one in which the participating groups continue 
to be differentiated from one another on the level of more 
central social and religious values and meanings. In micro
cosm it reflects the system of cultural pluralism in values 
..., which emerged at an earlier period and still continues 
as an important feature of the Southwestern cultural area 
(Vogt 1955: 837).

Thus, there are some interesting similarities and differences to be 
found when comparing the Laguna Fiesta with the San Xavier Fiesta. 

However, I must disagree at least partially with one of Vogt's con

cluding generalizations. He says that fiestas which are managed by 

Anglo-Americans tend to actively promote Anglo-American value systems 

(Vogt 1955: 837). This does not overtly occur at the San Xavier



Fiesta, which is managed by Anglo-Americans. The promotion of Anglo- 

American values at the San Xavier Fiesta takes place in a very subtle 

manner. The events of the entire evening take place with the pre

cision and efficiency which is typical of Anglo-American values. Also, 

the promotion of inter-ethnic good will, one of the purposes for 

holding the Fiesta, is an Anglo-American value. Thus, while the 

Anglo-Americans are, indeed, promoting their values at the San Xavier 
Fiesta it is done in a subtle way.

Clearly the most complete and totally analytical study done 

on festivals, although restricted to religious festivals, is Henry 

Dobyns1 (i960) doctoral dissertation. The Religious Festival. Dobyns1 
aim is to relate small and well-studied social units to the larger 

social systems that are not as well known. Specifically, he seeks to 
relate some of the small communities to the larger sociocultural units 

of which they are a part (Dobyns I960: 1-2). He utilizes the institu

tion of the religious festival as his tool. For the purposes of his 

research Dobyns defined religious festivals as "human institutions 

which function periodically with personnel composed of a religious 
community" (Dobyns I960: 5). The religious festival, he contends, 

provides social and cultural integration. The social integration 

fosters the cultural integration, and thus they are seen as two phases 

of the same process (Dobyns I960: 21-2U).

His analysis of religious festivals throughout the world is 

both extensive and excellent, as is the typology which he develops, 

ranging from the family festival to the tribal festival, and which 
includes a category for the hybrid festival. His examples are widely
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varied, ranging from Southwestern festivals, such as the Christmas 

celebration at the village of Bac, to various celebrations of the 

Hindus and Muslims (Dobyns I960: 25-56)•

On the basis of his extensive and thorough study, Dobyns comes 

to several theoretical conclusions. Studying the relationships be

tween small social units and the larger social systems is a valuable 

method and yields much information about social behavior. He also 

says that one must distinguish between ascribed and achieved member

ship status, since membership in the larger social systems is achieved, 

and the large systems are linked with the local units into wholes.

Also, Dobyns found that his hypothesis that the religious 

festival is the most representative institution of the social system 
was not really true, as the religious festival is not the quintessence 

of the social system in which it occurs. However, Dobyns concluded 

that the study of religious festivals is very helpful for several 

reasons. The religious festival is both atypical and select. It also 

tends to Nintegrate other institutions into a compendence system of 

asymmetrical relationships in which the festival institution behaves 
dynamically and others integrated by it behave responsively” (Dobyns 

I960: li5l). The religious festival is usually coterminous with the 
limits of small scale societies,

Dobyns sees the pilgrimmage festival as the most representa

tive type of religious festival because it brings the largest number 
of groups of the great tradition into functional linkage.
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While the religious festival is generally integrative, it can 

be disintegrative to certain aspects of the culture. For example, the 

festivals among the Yaquis tend to be disruptive to the economic sys

tem under certain circumstances while serving to unite the community 

as a whole (Dobyns I960; UUU). Finally, Dobyns states that human 

institutions must be studied so that we may deal with identifiable 

categories of cultural context which are also representative (Dobyns 

I960; UUii-h57).

Conclusions

In the preceding chapters I have attempted to discuss various 

aspects of the San Xavier Fiesta, including the setting, the history, 

the interaction, other literature concerned with fiestas, and the 

events of the Fiesta as they occurred in 1969* The chapter covering 

the context in which the Fiesta takes place discusses the major ethnic 

groups of Tucson* It also shows that the ethnic interaction which 

exists is limited to secondary group interaction and has not increased 
in the last 20 years.

The history of the Fiesta is as complete as the sources will 

allow, covering the 17 years in which the San Xavier Fiesta has been 

a part of Tucson's yearly activities. The events and interaction 

prior to and during the Fiesta are those observed and reported by me 
only for the year 1969.

The main hypothesis of this thesis is that fiestas reflect or 

are the image of the social organization of the society or societies 

which put them on. They are a microcosm of the social organization



and the social structure of the -whole community. An analysis of the 

San Xavier Fiesta showed that the people involved in the Fiesta, from 

the various ethnic groups, did indeed reflect their communities, and 

the community of Tucson as a whole. Since an analysis of this Fiesta 

will tell one much about the social organization of the ethnic com

munities of Tucson it would appear that my hypothesis has been proved 

at least in this instance. However, I was not able to find data from 

other studies which might indicate that the same is true of fiestas 

in general.

The second hypothesis put forward is that the existence of 

the Fiesta has not increased the limited amount of ethnic interaction 

in Tucson. After examining the amount of interaction that occurred 
before the Fiesta was begun, and comparing that with the amount of 

interaction that occurred after the Fiesta had been taking place for 

17 years, there is no evidence of any appreciable increase connected 

with the Fiesta itself. At a time when ethnic relations are, and have 

been for the last several years, greatly changing, the Fiesta would 

appear to be a mechanism for the maintenance of the traditional form 
of interethnic relationships since it does not reflect any of the 
changes which are taking place.

It is unfortunate that my major hypothesis must remain unsub

stantiated outside of the San Xavier Fiesta. It is to be hoped that 

further studies of fiestas might provide substantiation, since such 

knowledge might be very useful to the cultural anthropologist doing 

field work.



APPENDIX A

THE SCRIPT OF THE SAN XAVIER FIESTA 

OF THE TUCSON FESTIVAL WEEK

This appendix is a copy of the Script used for the 1969 San 

Xavier Fiesta. It outlines the action of the entire Fiesta as well 

as detailing directions for the people involved in technical opera

tions. The incorporation of the Script as an appendix obviates the 

necessity of a detailed description of the events of the Fiesta in 

the text of this thesis; courtesy of the Tucson Festival Society.
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SAN XAVIER FIESTA

CUES SCRIPT

SALLY cues Preliminary Music at 
7iltO to test sound equipment

(Lower sound under welcome)
MIDGE cues BILL SMITH at 7:$0 BOMB AND ONE ROCKET

MIDGE cues Narrator Welcome and introduction of Padres 
and Indian Chiefs

MIDGE cues BILL SMITH BOMB AND ONE ROCKET

SALLY cues tape (Hymn 1:25 Minutes)
MIDGE cues CHAN to disconnect 

stand lamps South of barrier 
when hymn ends and when lamps 
are out cues BILL SMITH BOMB AND THREE ROCKETS

SALLY cues tape FANFARE followed by background music 
for Narration

MIDGE cues Narrator NARRATION (2:00 Minutes) 
NARRATOR

(GRUNEWALD ^inside Mission/ 
organizes segments of pro
cession into proper position)

Long before the craning of the Span

iard, the Sobaipuri Indians lived in 

this fertile valley. In time, they 

were joined by the Papagos, tribes 

who lived on the desert and belonged 

to the same great Pima nation. The 

decendents of both these peoples are 
here with us tonight.
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Nearly four hundred years ago the 

Spanish began the building of a long 

chain of Missions in this part of the 

new world. The Northernmost of these 

was San Xavier Del Bac.

The famed Jesuit Pioneer, Eusubio Fran

cisco Kino began the first mission 

building near this site in the year 

1700. His Jesuit confreres continued 

his efforts until 176? when the Jesuit 

Order was expelled from Spanish lands.

Then, just two hundred years ago..in 

June of 1768, the Franciscan Friar 

Francisco Garces came to the village 

of Bac to continue the immortal work 

begun by the Jesuits.

The Franciscans came into this vast 

and arid land with little or no mate

rial supplies, though they were destined 

to create the finest architectural 

monuments ever known in the Southwest., 

the greatest of which stands before you, 

the glorious church of San Xavier Del 
Bac.



Tonight in this centenary year, we com

memorate the coming of the Franciscans. 

On the hill to the east, the coming of 

Father Garces is re-enacted. The first
***
CHAN cues MARRONEY to light 
white cross. (Amber flood) 
(Remains lit throughout 
fiesta)
MARRONEY cues tableau group 
into position at mesquite 
cross
SALLY cues tape (as cross is 
lighted)

sight to meet his eyes was the cross*** 

placed there by bis predecessors..a sym

bol of faith and a sign of welcome.

WHITE CROSS Music (65 seconds)

MARRONEY cues lighting of 
torches and horsemen into 
view (10 on each side of hill) 
Brinckerhoff on one side. 
Father Kieran on other

MIDGE cues NARRATOR as horses NARRATOR
appear The Franciscan Friar was escorted by

"Soladados de Cuera" - the military arm 

of Spain - so called because of the

leather armor they wore on this far fron

tier. The Padre found he was needed in

the village of Bac.....and blessed the 

ground on which this mission was to be 
built.

SALLY cues tape FANFARE

and

CHAN cues MARRONEY on Flash- ALABADO (1:25)
board to light tableau (hold (lower during Prayer)
through Alabado)



6U
MIDGE cues Priest (after tab- Prayer of Blessings (15-20 seconds)
lean has been lighted a few
seconds)
SALLY cues tape FIRELIGHTING MUSIC (3:10 minutes)
JOHNSON cues firelighters 
(when music begins) to light 
small bonfires
SALLY fades out music when 
lighting is completed
MARRONEY cues horsemen - ready 
to ride
SALLY cues tape FANFARE on tape 2

and
HORSE MUSIC (3:35 minutes)

CHAN cues MARRONEY on flash- 
board
MARRONEY starts horsemen down 
hill. Father Kieran leading, 
followed by Brinckerhoff, 
others double file down hill.. 
single file around arc
WILMA cues Matachinis to take 
places for blessing ground when 
horses are past the front of 
Mission
SALLY cues tape
CHAN cues MARRONEY on flash- 
board and
MARRONEY starts schoolgirl 
procession slowly down hill. 
(They proceed to front of 
church, pause, then join end 
of procession from Church)
MAURICE in lead

AVA MARIA (3:35 minutes)
(after Ava Maria switch to Buenos 
Noches (sic) tape and hold)

MIDGE cues NARRATOR as school The procession now coming from the hill 
girl procession starts down
hill Performs a ritual similar to one offered
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in honor of the Virgin Mary during 

the month of May.
SALLY cues tape again (lower
under narration) NARRATOR PAUSES.... ..
MIDGE cues NARRATOR The procession which now starts from

the Mission itself, is typical of 

ceremonies held by the Papagos each
JOHNSON cues firelighters to
douse fires on hill when December at the Fiesta of San Fran-
schoolgirls have left area.

cisco Xavier, their Patron Saint.

Dancing Indians - Yaqui Matachinis,

Pascolas, and the deer dancer - will 
bless the ground over which the pro
cession will pass. Each time they 
turn toward the figure of St. Francis, 
they genuflect in veneration.

A Franciscan Brother bearing the cross, 
will be followed by Papago altar boys. 
Lighted candles will be carried by 
Papagos, Yaquis and Mexicans and by 
children from the Mission School carry
ing flowers. Behind them will be a 
decorated litter with the figure of 
St. Francis of Assisi, the Patron 
Saint of the Franciscans.

A Papago choir will sing the tradi
tional and beloved Buenos Noches, San
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Francisco /sic7 a song always associ
ated with fiestas honoring this Saint.

The Franciscan Fathers will come next... 
then a group of pilgrims who have made 
"mandas" or vows. They wear garments 
similar to those of their patron Saints. 

Some will carry decorated church candles 
as offerings. The procession from the 
Mission will be joined by the school
girls from the hill.

Bombs and rockets will be fired during 
the procession as the use of fireworks 
in religious fiestas has long been tra
ditional in Mexico and the Southwest, 
They are important in expressing the 
joy and exhilaration felt by the people. 
The climax of the fiesta comes with the 
burning of the Castillo - the figure of 
the Virgin of Guadalupe outlined in 
fireworks.

To permit everyone to see the full 
beauty of the Fiesta...and for your 
safety, you are asked to remain behind 
the barricades.
FANFARE on Buenas Noches ^sic7 tapeSALLY cues tape



SIMULTANEOUS ACTION:

GHEENLEAF cues large bell - to 
ring throughout procession/on 
hearing fanfare
BILL SMITH on hearing big bell 
cues bombs and rockets to con
tinue until bells stop
BROTHER LARRY opens Mission 
doors, procession advances to 
front gate, pauses and waits 
in atrium for signal to proceed 
from WILMA
WILMA cues Yaqui dancers (on 
hearing big bell - back and forth 
in front of gate 3 times to bless 
ground.
CHAN lights facade of Mission 
(bright) and spot lights dance 
area in front of Mission (on 
hearing big bell)
GRUNEWALD, as front of proces
sion moves out of atrium, cues 
other groups to leave Church 
in proper order
FONTANA cues ringing of small SMALL BELLS 
bells in tower as litter leaves 
Church - continue until figure 
re-enters door.
SALLY cues tape as small bells BUENOS NOCHES /sic/ SAN FRANCISCO 
begin. Start loud, vary volume 
during procession. Bring up at 
end.
CHAN dims lights on Mission 
facade after litter leaves 
Church. As last of procession 
leaves lighted area, cut spots

PROCESSION CONTINUES AROUND ARC
BROTHER PIERRE and lantern 
carriers assist procession in 
proper spacing
CHAN turns spots on as Matachinis 
arrive back at gate

BIG BELL begins 
BOMBS AND ROCKETS
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GREENLEAF stops big bell as lit
ter re-enters church
FONTANA stops little bells as 
litter re-enters church
BILL SMITH stops bombs and 
rockets when bells stop
SALLY cues tape to fade out Switch to tape # 1 and hold

SILENCE
WILMA cues Matachinis to dance .
CHAN cuts spots after Matachinis . 
have danced back & forth three • 
times in front of church
SALLY cues tape (after Mata
chinis have finished)

SALLY cues tape
MIDGE cues BILL SMITH at fan
fare
SALLY cues tape as Castillo 
starts to burn
MIDGE cues BILL SMITH as Cas
tillo burns low 
No more until narration is 
finished, then at intervals
JOHNSON cues (at bomb and rockets 
after burning of Castillo) 
lighting of big bonfires in 
plaza
CHAN (at bomb and rockets) cues 
dim lights on mission facade
SALLY cues tape lower under 
narration
MIDGE cues NARRATOR So that you may take part in the

Fiesta, please wait until the barriers 
have been removed.,.then when your 
safety has been assured, you are

SANCTUS (1:30 minutes) on tape #1

NO ACTION
FANFARE
BOMBS AND THREE ROCKETS followed by 
burning of Castillo
CASTILLO (U:00 minutes)

BOMB AND THREE ROCKETS
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invited to come into the plaza and

JOHNSON cues guards to begin watch the dances by the Matachinis,
removal of fencing

the Pascolas, the Yaqui deer dancer 
and the Papagos in their circle dance 
by the big bonfire. The dancing will 
continue for a half hour or more so 
that everyone will have an opportunity 
to see without crowding.

The Matachinis are a ceremonial organ
ization of men and boys dedicated to 
the service of the Virgin Mary, and 
they dance in her honor around the May- 
pole. Their regalia consists of head
dress, split cane want, and rattle.

The Pascolas, who are "the old men of 
the fiesta", date back to pre-Spanish 
times. Their oval masks are carved 
from wood and painted black with white 
designs. The mask is worn when the 
Pascolas dance to the music of native 
flute and drum. The mask is pushed 
aside when they dance to the music of 
the harp and violin.

Joining the Pascolas is the Yaqui deer 
dancer. His dance is based on sacred 
pre-historic hunting rituals indicated
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by deer head headdress* Music is pro
vided by three singers, who play ras
pers and a water drum and sing ancient 
songs which tell of the rain and the 
clouds and flowers and the legendary 
land to the East. They sing of the 
deer and the forest which is his home.

The Papagos will do their circle dance 
called Kuihina (Kooey-he-nah) around 
the large bonfire. This dance is simi
lar to the victory dance of the old 
days when the warriors returned from 
battle with the Apaches. Special songs 
are accompanied by the basket drum and 
gourd rattle.

For religious reasons, spectators are 
asked not to take pictures of the 
Indian dances.

You are all invited to visit the puestos 
or booths to the West of the Mission, 
where some of the Papago women will sell 
baskets made here in the village. They 
have also prepared for sale, food that 
is typical of the Papago Fiestas. You 
will find delicious buns made of metate-



71
ground wheat flour and baked in an 
outdoor oven. You will also find 
Papago Popovers,...which are filled 
with a mixture of dried meat, green 
chile and onions. There are tamales 
and other delicacies, as well as coffee 
and soft drinks. And now...when the 
barriers have been removed you may 
enter the plaza, and join...the fiestal

CHAN turns stand lamps on, 
spots on all dance areas when 
dancers are ready, then bar
riers are down. Also continue 
dim lights on facade.

MIDGE cues BILL SMITH Periodic BOMBS AND ROCKETS
WILMA cues Yaqui matachinis 
Maypole dance in front of 
statue of Virgin

WILMA cues Deer and Pascola 
dancers

FONTANA cues Papago Circle dance
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The procession from the church must be ready to leave in the following 
order. The movement from the church is cued from the outside. You 
are responsible only for the following order of participants.

1. Processional cross carried by Franciscan Brother

2. Altar boys with candles

3. Lantern carriers

U. Two banner carriers

5. People with candles (distribute as they are just ready 
to leave church)

6. Two lantern carriers

7. Mission school children with flowered arches, yucca blooms, 
flowers, etc.

8. Two lantern carriers (could be somewhere in the middle of 
the school children if there are many)

9. Litter with St. Francis
10. Two lantern carriers

11. Papago Choir
12. Two lantern carriers

13. Franciscan Fathers and Brothers

lU. Pilgrims who have made Handas (Mrs. Carrillo)

lf>. Two lantern carriers

16. All personnel working within church wishing to watch pro
cession should follow the end of the procession and leave 
the atrium. They could take part in the procession until 
the first opportunity to leave it for watching.
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