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In 1743, Col. José de Escandón, the career army 
officer who had been given the task of completing 
the colonization of the northeastern frontier region 
he named Nuevo Santander, conducted an 

inspection tour of the missions in the larger Sierra Gorda region staffed by 
Augustinians, Dominicans, and Jeusits (parts of the modern states of 
Querétaro, Hidalgo, and Guanajuato). Escandón targeted the Augustinians 
for his most severe criticism. Despite nearly 200 years of missionary 
activity, the Augustinians had not accomplished the goal of evangelization 
and integration of the indigenous Pames and Jonaces. In his report 
Escandón noted of the Jonaces living in the Pacula mission district that: 
“Hállanse los indios mecos de ella [Pacula] dispersos viviendo en los cerros 
y bosques, cuasi con la misma barbaridad, que lo hacían en el Gentilísimo” 
(Gómez Canedo 184). Escandón wanted the Jonaces congregated in a 
single mission community and wanted them to be properly catechized, and 
criticized the Augustinians for not having done more (Gómez Canedo 183). 
For the Spanish, the way of life of the Jonaces was contrary to the ideal that 
linked “civilization” to urban life. The Jonaces could not be civilized until 
they lived in proper towns. The Augustinians had failed to accomplish this, 
so now he handed the job over to the Franciscans. 

 
The Reform of the Sierra Gorda Missions 

The Sierra Gorda region lay beyond the porous Chichimeca frontier 
where bands of non-sedentary hunter-gatherers lived. The origins of the 
missions in the larger Sierra Gorda region went back to the first 
evangelization campaigns among the sedentary peoples of the first 
territories the Spanish subjugated in central Mexico, and began following 
the arrival of the first group of Franciscans there in 1524. Missionaries from 
different religious orders established doctrinas (missions) in the most 
important towns, and organized the missions based on the existing political 
structure of the altépetl with cabeceras and sujetos. In Mexico the first change to 
this scheme came when the Spanish began to colonize the near northern 
frontier in places like Guanajuato, San Luis Potosi, and Zacatecas following 
the discovery of silver mines. Some bands of nomadic hunter-gatherers 
collectively known as Chichimecas resisted the Spanish advance and 
invasion of their territory. In a conflict that lasted some fifty years between 
1550 and 1600, the Spanish attempted to subjugate the Chichimecas 
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militarily, but then adopted a policy of the establishment of missions to 
implement a program of social-cultural engineering with the goal of 
converting them into sedentary agriculturalists. The Sierra Gorda region 
was a zone of early missionary activity among Pames and Jonaces. 
However, the missionaries experienced considerable frustration over some 
two centuries in trying to convince the natives to abandon their way of life. 

The Augustinians approached the evangelization of the Sierra Gorda 
region from the doctrina they established in the late 1530s at Metztitlán 
located in the Sierra Alta region of what today is the state of Hidalgo. The 
Augustinian missionaries administered more than 100 visitas as far north as 
the Huasteca region of the modern state of San Luis Potosi, and as more 
missionary personnel became available they elevated some visitas to the 
status of independent doctrinas as in the case of Chichicaxtla, 
Chapulhuacán, and Xilitlán. These were settlements of small colonies of 
sedentary indigenous peoples located in Chichimeca territory. 

A report written around 1571 described the doctrina at Chichicaxtla. 
Francisco de Mérida and Isabel de Barrios held Chichicaxtla held its 
jurisdiction in encomienda. As many as three Augustinians staffed the 
mission, although at the time of the drafting of the report there were only 
two. They administered another eleven communities as visitas. The 
Augustinians assigned missionaries to frontier missions based on their 
language skills. One of the missionaries stationed at Chichicaxtla reportedly 
spoke Náhuatl, and the other the local Chichimeca language, most likely 
Jonaz. This detail in the report also indicates that the mission district 
contained a mixed population of Náhuas and Chichimecas, and was an 
example of the existence of small colonies of sedentary natives living 
beyond the Chichimeca frontier. However, Chichimecas constituted the 
majority, and the evangelization program focused its efforts on them. The 
report also noted that the Chichimecas had begun to comply with the 
Catholic sacraments, and in particular confession. A total of 849 natives 
reportedly confessed, and most also received the sacrament of communion 
(García Pimentel 128-130). 

In the late sixteenth century two missionaries staffed Chapulhuacán, 
and the mission district reportedly consisted of 21 communities (see Table 
1).  

 
Table 1:.Visitas and number of Tributaries of Chapulhuacán, c. 1571 

Community Number of 
Tributaries 

Ethnic Groups 

Chapulhuacán 200 Náhuas, 
Hñahñu/Otomi 

Ahuehueco 280 Náhuas, 
Hñahñu/Otomi 

Yopico 20  
Tzioac 30  
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Tenango 30  
Quizotlapán 30  
San Andrés 15  
Acapan 80 Hñahñu/Otomi 
Acuitlaco 15  
Tlauitecpan 40 Hñahñu/Otomi 
Tenacomol 20  
Santa María 70 Hñahñu/Otomi 
Xacalán 30 Hñahñu/Otomi 
San Nicolás 40 Hñahñu/Otomi 
Tavemetl 15 Hñahñu/Otomi 
Tlapopoch 30  
San Agustín 90 Hñahñu/Otomi 
Xalapan 30 Hñahñu/Otomi 
Santa María Magdalena 60 Hñahñu/Otomi 

Source: Robert H. Jackson, “The Chichimeca Frontier and the Evangelization of 
the Sierra Gorda, 1550-1770,” Boletin: Journal of the California Missions Studies 

Association 28:1-2 (2011-2012), 119. 
 
A c. 1571 report on Xilitlán [Tastoloxilitlán] noted that the Prior or 

main Augustinian missionary stationed there spoke Hñahñu/Otomi, and 
also visited Chapulhuacán (see Table 2).  

 
Table 2. Visitas and the Number of tributaries of San Agustín XIlitlán in 1571 

Community Ethnic Group Tributaries Reservados 
Xilitlán Hñahñu/Otomi 103 4 
Tazioloxilitlán Náhuas 59 4 
Tlazozontal Hñahñu/Otomi 144 7 
Quetentlán Hñahñu/Otomi 41 1 
Tlaletlán Náhuas 72 4 
Taxopen Náhuas 44 5 
Tamancho Hñahñu/Otomi 48 3 
Tlacho Náhuas 32 2 
Tancuco Náhuas 24 2 
Ziplatlán Náhuas 15 0 
Tilaco Hñahñu/Otomi 20 3 

Source: Robert H. Jackson, “The Chichimeca Frontier and the Evangelization of 
the Sierra Gorda, 1550-1770,” Boletin: Journal of the California Missions Studies 

Association 28:1-2 (2011-2012), 120. 
 

This indicates that Chapulhuacán was also an example of a community 
of sedentary Hñahñu/Otomi speakers living in Chichimeca territory (García 
Pimentel 132). Xilitlán was the third of the three doctrinas established 
beyond the Chichimeca frontier, and it served as the base of operations for 
the first evangelization campaign among the Chichimecas living in the 
Sierra Gorda. It was another example of a colony of sedentary natives living 
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in Chichimeca territory, and in this case there were Náhuatl and 
Hñahñu/Otomi speakers settled on the cabecera and eight visitas. Xilitlán 
itself had a mixed population of Náhuatl and Hñahñu/Otomi speakers, and 
the other communities either had Náhuas or Hñahñu/Otomi populations. 
Two Augustinians staffed the mission: one spoke Náhuatl and the other 
Hñahñu/Otomi. Tilaco, the site of one of the five Franciscan missions 
established in 1744, was also a community of Hñahñu/Otomi speakers, and 
the report noted that: “[Tilaco] has fifteen tributaries, all Otomís, and is 
nine leagues from this town [Xilitlán], because it borders [the territory] of 
the Chichimecas.” At the time of the report some 1,518 natives in the 
mission district already confessed. The report, however, did not indicate 
that the Augustinians attempted to evangelize Chichimecas, and instead 
they focused their attention on the colonies of sedentary natives (García 
Pimentel 130, 132).  The Augustinians used Xilitlán as a base of operations 
from which to establish a mission at Xalpa by the 1560s, and later at Pacula. 

In the mid-eighteenth century, reform minded royal officials began to 
question the role of the Catholic Church in the economy and politics and 
criticized the institution of the mission as retarding the integration of 
natives into colonial society. The Franciscan missions established in the 
Sierra Gorda in 1744 were one of the first implementations of a new model 
for frontier missions in line with Bourbon reformism. Despite efforts to 
change their way of life, the Pames and Jonaces generally resisted or at best 
settled on missions only for short periods of time. The Crown 
commissioned José de Escandón to colonize the region in northeastern 
New Spain, and he implemented a reformed mission model designed to 
accelerate and complete the process of the integration of the Pames and 
Jonaces that inhabited the Sierra Gorda region. In the detailed report 
drafted in 1743, Escandón strongly criticized what he saw as the failure of 
some 200 years of Augustinian missions in the region, and he assigned 
Franciscans from the Apostolic Colleges of San Fernando (Mexico City) 
and Pachuca to the missions with a mandate to get the job of congregation 
on the missions and evangelization done. As regards Pacula mission already 
mentioned above, Escandón noted that the mission had been founded 
some 160 years earlier in the 1580s, and had consumed “…crecidas 
cantidades de la Real Hacienda…y se halla tan lastimosamente perdida que 
por iglesia tiene un feo jacalón.” He also commented that the Jonaces had 
been brought together to test their knowledge of basic Catholic doctrine, 
but were found to know little (Gómez Canedo 183).  

Escandón wrote that the Augustinian mission at Xalpa was in an even 
worse state than the missions at Pacula and Giliapa. He described the 
church as being an “indecente xacal viejo,” and noted that “...las rancherías 
de que va hallan dispersos sus indios en los montes, imitando mas a las 
fieras que a los hombres, siguiendo la inicua policía de la gentilidad.” In 
referring to the Augustinian missionary Escandón noted that he “…cobra 
los derechos mas cresidos a los mecos…pues lleva doce reales de cada 
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casamiento, y uno por cada bautismo, siento meco el padrino, porque si es 
de razón, no le hace si no le pagan un peso…” (Gómez Canedo 190). 
Finally, on his visitation of San joseph de Valero, Arroyo Sarco, and Mesa 
Alta, Escandón wrote that the “…se hallan los indios viviendo debajo de 
los árboles sin sembrar sino muy pocos, comiendo por lo común de lo que 
hurtan, y muy cortos en la Doctrina Cristiana…” (Gómez Canedo 195). 
The expenditure of royal funds over many years had, in Escandón’s 
judgment, accomplished little towards the goal of integration. 

The Augustinian responses to Escandón’s report provide a clear picture 
of the status of evangelization efforts at the point of the transfer of the 
Augustinian missions to the Franciscans. In a letter directed to Escandón, 
Lucas Cabeza de Vaca, O.S.A., the last Augustinian stationed on the 
mission at Xalpa (Jalpan de Serra, Querétaro), identified a pattern of Pames 
resistance to evangelization. He noted that many Pames did not come to 
catechism nor attended mass, and that non-attendance was particularly a 
problem on the visitas of Pisquintla and Amatlán. Moreover, Pames 
continued to stage ritual dances at which they consumed wine and tepache (a 
fermented alcoholic beverage). Cabeza de Vaca suggested that two or three 
soldiers be stationed at Xalpa to help force the Pames to congregate on the 
mission (Ruiz Zavala I: 530-531). 

José Francisco de Landa wrote the official Augustinian response to 
Escandón’s 1743 report. Landa’s document echoed the frustration of the 
Augustinian, and conflicts between the missionaries and Spanish settlers, 
and particularly hacienda owners. Landa highlighted what the missionaries 
viewed as the obstacles to evangelization posed by two hacienda owners. 
The first was Cayetano de la Barreda, who also held the title of protector de 
indios (protector of the Indians). The Augustinians claimed that Barreda had 
not supported their mission, and also noted that he had some 300 mules 
pastured on mission land at Pacula. The report further claimed that the 
Jonaces who lived at Pacula returned to the mountains because Spaniards 
had usurped their lands (Ruiz Zavala I: 536). Moreover, José De Landa 
complained that Barreda provided soldiers to help the Franciscans force 
Jonaces to settle on Vizarrón, but did not provide the same assistance to the 
Augustinians (Ruiz Zavala I: 538). The second hacienda owner was Gaspar 
Fernández de la Rama, who owned the trapiche (sugar mill) and hacienda at 
Concá, close to the visita of Xalpa mission. De la Rama reportedly 
employed Pames, and provided his workers with alcohol. José De Landa’s 
report also alleged that De la Rama forced natives to work on his mill and 
hacienda (Ruiz Zavala I: 544). 

The report also challenged Escandón’s contention that the 
Augustinians had failed to teach the Pames and Jonaces Catholic doctrine. 
The report charged that the Jonaces living on the Dominican missions of 
San Miguelito and Soriano, the Franciscan missions San José de Vizarrón, 
San Pedro Tolimán, San Juan Bautista Xichú de Indios, and the Jesuit 
mission San Luis de la Paz also did not know doctrine (Ruiz Zavala I: 535). 



                          Jackson, "The Reform of the Sierra Gorda Missions" 
 

 

126 

As the report emphasized, “…los Indios que no saben la doctrina son los 
mecos, que andan dispersos por los Montes…” (Ruiz Zavala I: 544). 
However, the defensive tone of José De Landa’s report and the finger 
pointing masked the reality that the Pames and Jonaces resisted the mission 
program of directed social change and evangelization regardless of the 
order that supplied missionaries. They preferred to live on small settlements 
in the mountains. José de Escandón sent soldiers to try to force the Pames 
and Jonaces to settle on the missions, but many reportedly did not want to, 
and did not want to learn doctrine nor have their children catechized (Ruiz 
Zavala I: 544). However, once the Franciscans established the five missions 
in the region in 1744, they used soldiers to resettle thousands of Pames. 
The soldiers generally burned the Pames’s residences as a way to pressure 
them to relocate to the mission communities. 

A 1752 incident that Junípero Serra, O.F.M. reported, the discovery 
and destruction of a temple dedicated to fertility deity Cachum, points to 
another form of Pames resistance to the imposition of a new religion and 
world view. The incident validated Escandón’s critique of the Augustinian 
mission program. Serra’s close associate Francisco Palou, O.F.M., described 
the discovery and destruction of the site. The Pames had incorporated 
Spanish elements into the rites associated with the deity as seen in the 
practice of making offerings in the form of paper: 

 
El nombre que daban al referido ídolo en su lengua nativa era el de 
Cachum, esto es, madre del sol que veneraban por su dios...en lo más alto 
de una encumbrada sierra, en una casa como adoratorio o capilla a la que 
se subía por una  es calera de piedra labrada, por cuyos lados y en el plan 
de arriba había algunos sepulcros de indios principales de aquella nación 
pame que antes de morir habían pedido los enterrasen en aquel sitio. Un 
indio viejo que hacía el oficio de ministro del demonio, y a él ocurrían 
para que pidiese a la madre del sol remedio para las necesidades en que se 
hallaban, ya de agua para sus siembras, o de salud en sus enfermedades, 
como también para salir bien en sus viajes, guerras que se les ofrecían y 
conseguir mujer para casarse se presentaban delante de dicho viejo con un 
pliego  de papel en blanco, por no saber leer ni escribir, el cual, servía 
como de representación, y luego que lo recibía el fingido sacerdote se 
tenían ya por casados. De estos papeles se hallaron chiquihuites o 
canastos llenos, juntos con  muchísimos idolillos que se dieron al fuego, 
menos el citado ídolo principal. (Muñoz Espinosa and Castañeda Reyes 
Cachum 60-61) 

 
Pames, who had been baptized gave Serra a statue of Cachum that the 
Franciscan in turn took to the Apostolic College of San Fernando as a 
trophy of the evangelization campaign (James 35). However, the act of 
taking the statue to Mexico City did not eradicate the fertility religion. 
Rather, the practice of the fertility religion among the Pames persists today, 
albeit in modified form. Archaeologists have documented a complex 
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located on the Cerro de Sapo near Tilaco, used in ritual dances associated 
with the fertility religion (Muñoz Espinosa and Castañeda Reyes, "Los 
Bailes").  

The veteran Franciscan missionary José Guadalupe Soriano, O.F.M., 
stationed on Tilaco in the early 1760s, noted that: 

 
Usan también de sus bailes que en Castilla llaman mitotes [...] Este baile lo 
usan cuando siembran, cuando está la milpa en elote y cuando cogen el 
maíz, que llaman monsegui, que quiere decir milpa doncella, y se hace este 
mitote a  son de un tamborcillo redondo y muchos pitos, y con mucha 
pausa comienzan a tocar unos sones tristes y  melancólicos: en medio se 
sienta el hechicero o cajoo con un tamborcillo en las manos, y haciendo mil 
visajes, clava la vista en los circunstantes, y con mucho espacio se va 
parando y después de danzar muchas horas se sienta en un banquillo, y 
con una espina se pica la pantorrilla y con aquella sangre que le sale rocía 
la milpa a modo de bendición. Y antes de esta ceremonia, ninguno se 
arriesgaba a coger un elote de las milpas: decían que estaban doncellas. 
Después  de esta ceremonia le pagaban al embustero , cajoo o hechicero, y 
comenzaban a comer elotes todos: después mucha embriaguez, a que son 
todos muy inclinados [....] (Muñoz Espinosa and Castañeda Reyes, "Los 
Bailes" 172)  

  
A new version of the ritual fertility dance is staged at Tilaco to coincide 

with the harvest. While essentially pre-Hispanic, the dance is cloaked in 
Catholic trappings. For example, the dancers confess and take communion 
before dancing. However, the dance remains indigenous and essentially 
non-Catholic. At about the same time as the reform of the missions in the 
mid-eighteenth century a native named Francisco Andrés led rituals at San 
Juan Bautista Xichú de Indios based on but that also paralleled and 
parodied Catholic mass. The parallel rituals included the use of peyote also 
known as Rosa María, and the use of corn tortillas instead of the host. 
Francisco Andrés also declared himself to be the Cristo Viejo, and presided 
over this parallel religion from the 1730s to the 1760s (Muñoz Espinosa 
and Castañeda Reyes Cachum, "La diosa"). 

Escandón’s critique of the Augustinians called for a new approach to 
evangelization based on much greater social control of the Pames and 
Jonaces, methods later introduced on the Alta California missions. 
Escandón gave the Franciscans from the Apostolic College of San 
Fernando jurisdiction over the Augustinian mission at Xalpa and the visitas 
at Tancoyol and Concá, and ordered the establishment of new missions at 
Landa and Tilaco (Figure 1).  
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Figure 1. The Franciscan mission at Tancoyol (Querétaro). 
 

The existing reports give clues to the methods used. The Franciscans placed 
greater emphasis on promoting the economic dependence of the Pames and 
Jonaces, which was also seen as the key to keeping the natives congregated 
on the missions. The Franciscans attempted to transform the natives into 
sedentary agriculturalists, and required them to work on communal projects 
that included agriculture, tending livestock, and building projects. 
Moreover, the Franciscans assigned the individual heads of household 
individual subsistence plots where they reportedly grew corn and frijol for 
their own subsistence (Gómez Canedo 213). The Franciscans had 
communal crops stored in a granary under their control, and distributed a 
daily food ration (Gómez Canedo 225). The purpose of the food ration was 
to prevent the Pames from leaving in search of food, and to enhance 
economic dependence on the missions. Escandón assigned permanent 
garrisons to the region in support of the Franciscans, something that had 
not been done before. 

The Franciscans congregated thousands of Pames on the new and 
reorganized missions. A census prepared in 1744 enumerated 3,840 Pames 
congregated on the five missions, with the largest number settled on Xalpa 
(Gómez Canedo 95-105). However, congregation facilitated the spread of 
periodic epidemics that decimated the mission populations, and flight was 
one common response to the outbreak of contagion. The dispersed 
settlement pattern prior to the establishment of the five missions had 
buffered the effects of epidemics. There were two severe epidemic 
outbreaks in the Sierra Gorda missions during the first two decades of the 



 Anejo 7 de DIECIOCHO 
 

129 

 

Franciscan administration. A report drafted about 1748 noted that in four 
years 1,422  Pames had died at four of the missions (there is no data for 
Tancoyol because a fire destroyed the burial register) (Gómez Canedo 215-
220). Martín de Heredia, O.F.M., Juan de Urinate, O.F.M., and Lucas 
Ladrón de Guevara, O.F.M., also died during the 1746-1747 outbreak 
(Gómez Canedo 137). A smallpox epidemic in 1762 killed hundreds of 
Pames, as well as three Franciscan missionaries. Some 200 Pames died from 
smallpox in 1762 at Tilaco (Gómez Canedo 124). The Franciscans 
attempted to maintain the population levels of the missions through the 
congregation of small numbers of non-Christians, although the populations 
of the missions slowly declined. In 1770, when royal officials secularized the 
missions, the population of the five missions was down to 2,824 (Jackson 
122). 

The fragility of the mission populations becomes evident on examining 
the net balance between baptisms and burials on the missions. Several 
reports summarize the total number of baptisms and burials recorded 
between 1744 and 1764. Over two decades there were 1,782 more burials 
than baptisms. During the same period of population of Xalpa dropped 
from 1,445 in 1744 to 869 in 1762.  The recruitment of non-Christians 
buffered to a certain extent the decline on the other missions. Flight from 
the missions which reflected the unwillingness of many Pames to abandon 
their way of life also continued to be a problem (Gómez Canedo 131). The 
pattern continued following the secularization of the missions. A report 
summarized baptisms and burials on three missions, Xalpa, Concá, and 
Landa, in the years 1792-1805. There was a total of 1,192 baptisms and 
1,388 burials, or a net difference of -196. The Pames population continued 
to decline following the transfer to secular clergy (Jackson 123-124). 

 
Yautepec (Morelos) 1761 

The Pames and Jonaces successfully used the rugged geography of the 
mountainous Sierra Gorda region to defend their traditional way of life and 
beliefs for several hundred years. What happened in the sedentary 
indigenous communities of central Mexico? A tale of evangelization from 
what today is the state of Morelos provides an example of an alternative 
religious reality. A 1761 case in Yautepec was an example of a late colonial 
cult that challenged Catholic orthodoxy, and was similar in some ways to 
the Cristo Viejo of Xichú. An indigenous leader named Antonio Pérez 
identified himself as "Dios,", and headed a cult that worshipped the Virgen 
del Volcán that allegedly appeared to Antonio in a cave on volcano 
Popocatépetl around 1759. The volcano was a sacred site in pre-Hispanic 
religious beliefs. The cult following not only included natives, but also 
mestizos and Spaniards. Yautepec and surrounding communities had 
experienced crisis related to the secularization of the doctrinas, that is the 
removal of the missionaries and their replacement by parish priests who 
imposed new monetary and labor demands on the population. The parish 
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priest assigned to Yautepec in 1759, Domingo Joseph de la Mota, 
attempted to suppress clandestine alcohol production, the practice of 
concubinage, and fandangos (music and dance). He was also aggressive in 
his financial and labor demands (Luna Fierros 2016). 

The cult came to light on March 1, 1761. A group of some 160 
followers of the Virgen del Volcán assembled on the banks of the Yautepec 
River. Antonio Pérez led the group in prayers before an altar with flowers 
and candles. The parish priest brought a group of local Spaniards to break-
up the meeting, and there was a violent confrontation that left one Spaniard 
dead and 40 cult followers arrested. Further investigation revealed that the 
cult had a following of some 500 people in Yautepec and neighboring 
communities, including Tepotzlán. They were mostly humble and poor 
folk, including some classified as Spaniards in the colonial caste system 
(Luna Fierros 181-183). 

The inquisition judged Antonio Pérez for idolatry, heresy, and as a 
dogmatizer, and ordered corporal punishment and his exile from Mexico 
(Luna Fierros 189). A royal decree of May 13, 1765 found that the cause for 
the rise of the cult was the inattention of the secular clergy, avarice of the 
justices, and the drunkenness of the natives. Mota’s description of the 
statue of the Virgen del Volcán indicates that it contained iconographic 
elements of pre-Hispanic beliefs in the fertility of the soil and abundance. 
He described the statue in the following terms:  

 
Era de madera con figura de mujer, poco mas de medio vara, sentada en 
una silla, cubiertos los hombros  con un pañuelo, y de la cintura abajo 
sirviéndole de naguas una palia de altar amarilla bordada en ella el 
Santísimo nombre de Jesús, con un sombrero de petate plateado, y un 
bastoncillo de madera. Dicha figura  no parecía ser verdadera imagen de 
Nuestra Señora por tener pechos monstruosos, descubiertos y porque el 
rostro parecía mas de hombre que de mujer. (Luna Fierros 199) 

 
Antonio Pérez most likely created the statue based on a pre-Hispanic one. 
He had placed the heart of a dove in it. He also preached that Jesus had a 
heart of corn, and that a corn stalk grew from his heart after he was buried 
(Luna Fierros 200-201). 

There were other manifestations of the persistence of pre-Hispanic 
religious beliefs, and particularly of the rain and fertility deities that 
provided for an agrarian society. One is the embedding of religiously 
significant pre-Hispanic worked stones in colonial-era structures, and there 
are a number of examples from communities in Morelos close to Yautepec. 
There are several examples in Tlayacapan. One is the tecpan, or the seat of 
the indigenous government built in the mid-sixteenth century. There are 
embedded stones on the upper façade including chalchihuitl stones associated 
with the rain deity Tláloc and flowers associated with the fertility of the soil 
and the deity Xipe Tótec (Figure 2).  
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Figure 2. The upper façade of the Tlayacapan (Morelos) Tecpan showing 
embedded pre-Hispanic stones. 

 
There are also chalchihuitl stones in the upper espandaña (bell wall) and 
lateral walls of the barrio chapel of la Exaltación, which was built on the site 
of one of the pre-Hispanic temples in Tlayacapan. Other examples include 
embedded stones in the atrial wall and tower of the Augustinian doctrina 
(mission) San Guillermo Totolapan (Figure 3) and painted on the façade of 
the sixteenth century visita chapel Sr. Santiago Nepopualco, which was a 
dependency of the mission at Totolapan (Figure 4).  
 

 
 

Figure 3. Two chalchihuitl stones on the façade of a tower of San Guillermo 
Totolapan (Morelos). 
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Figure 4. Painted chalchihuitl on the façade of the sixteenth century visita chapel of 
Sr. Santiago Nepopualco (Totolapan, Morelos). 

 
This followed the practice of decorating pre-Hispanic temples with 
religiously significant worked stones. Examples include the rear wall of the 
main temple of Tlatelolco (Mexico City), and the so-called “pyramid of the 
sun” at Teotihuacán that most likely was dedicated to Tláloc. The section of 
the Templo Mayor of Tenochtitlán (CDMX) dedicated to Tláloc also has 
painted chalchihuit. The evidence indicates the continuing importance of the 
rain and fertility deities for commoners who supported themselves through 
agriculture. 

This was consistent with a larger pattern of the incorporation of pre-
Hispanic religious iconography in what ostensibly was Christian 
iconography documented in Morelos and for much of central Mexico 
following the Spanish conquest (see Wake 2010; Jackson, Visualizing).  
Deities such as Tláloc, Xipe Tótec, and Tezcatlipoca still had followings 
after the conquest and the beginning of the so-called “spiritual conquest” of 
Mexico. Embedded stones on the exterior of buildings but in some 
instances in the interior served as markers for sight lines in the sacred 
geography that defined the Mesoamerican world, and also identified 
Christian structures with the pre-Hispanic deities. The Franciscan doctrina 
church San Bernardino de Siena Xochimilco (CDMX), for example, has 
embedded flower and skull stones in the nave that were most likely taken 
from the pre-Hispanic temple that Franciscans chose as the site of the new 
sacred complex, and embedded chalchihuit stones along the upper façade of 
the church and in the bell tower (Figure 5) (Jackson, Visualizing 138-140).  
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Figure 5. Embedded chalchihuitl stones on the façade of the Franciscan doctrina 
church San Bernardino de Siena Xochimilco (CDMX). 

 
There are examples of atrial crosses with obsidian disks associated with 

Tezcatlipoca, and the San Miguel Ixmiquilpan (Hidalgo) church mural 
program that incorporates eagles and jaguars that represented the sun deity 
and Tezcatlipoca (Figures 6-7). Indigenous artists and workers extensively 
incorporated different representations of pre-Hispanic iconography in the 
new sacred complexes, and given the reality of the evidence of the 
persistence of traditional religious beliefs and practices the inception and 
content of the Yautepec cult should not have been a surprise. 
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Figure 6. A pre-Hispanic representation of the deity Tezcatlipoca as a jaguar. 
 

 
 

Figure 7. Murals in the doctrina church San Miguel Ixmiquilpan that represent the 
pre-Hispanic sun diety and Tezcatlipoca as a jaguar. 
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