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FOREWORD TO THE
SECOND EDITION

In writing Navaho Religion, Gladys Reichard undertook a
stupendous task, at which she was eminently successful. She
set out to expound all the manifold elements—some, to the
uninitiated observer, large, and some small, but all, to
Navaho thinking, important—that make up a complex and
apparently disorderly ceremonial system, to classify and ex-
plain the symbolism, and, in her Concordances, to reduce
most of the diverse elements at least tentatively to order.

The Navaho religion is based on a central core of doctrine
and philosophy which the author sketched understandingly
in her Introduction. This embodies broad ideas that one rec-
ognizes immediately as part of the reservoir of universal
religious thinking. The ordinary Navaho probably has but an
incomplete grasp of these ideas, as the ordinary member of
the Christian or other religion is uncertain when it comes to
concepts of the same sort. The reservoir is in the mind of
mankind, but by no means all mankind draws from it. Where
the ideas are expressed in symbols, these serve one believer as
doorways into the inner courts of understanding, another
rather as doors at which thinking stops in favor of literal
acceptance. Among a preliterate people with an individually
independent and entirelv unorganized priesthood, such as
the Navahos, even the priests will vary enormously in depth
of thought and in interpretation.

At what stage in the development of their religion the
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FOREWORD TO THE SECOND EDITION

lofty central elements came into the thinking of the Navahos
we do not know and cannot profitably speculate. These ele-
ments serve now to inform and bind together what strikes
the observer as an almost infinite elaboration of ceremonies,
of divisions within groupings of ceremonies, of rites and acts,
and a symbolism that extends from high art forms to the
inner significance of apparently casual gestures, single words,
the most ordinary objects. From one point of view, Navaho
religion offers lofty doctrines that have affected the religious
thinking of more than one sophisticated non-Indian, from
another, a notable aesthetic richness, and from a third, mere
complexity. It has something of the quality of a great river
delta, in which the single broad current proliferates in an
elaborate pattern of streams, branches, and intersecting rivu-
lets. From ground level these seem a mere tangle, but if one
attains a suitable vantage point, one sees that they are in
fact parts of a pattern, that they fall into a natural order
governed by such basic laws as gravity. even though the
factor of chance is also present.

No student knows Navaho religion whole, as he might, for
instance, know Roman Catholicism. The most learned and
intellectual Navaho priest—what we lamelv call a “‘singer”
or “medicine man”’—knows a major chant, perhaps two or
more related ones and their branches, he has observed many
others, and there may be some whose performance he has
never attended or whose name he hardly knows. Washington
Matthews, who in the 1880’s first gave us a glimpse of the
riches of Navaho ceremonial and its attendant art and litera-
ture, was best acquainted with the Night Chant. Reichard’s
entry was through the Shooting Chant. (Incidentally, I
earnestly hope that her arguments for retaining the well
established term “Chant’ in preference to the meaningless
but currently fashionable “Way” will prevail.)

As Reichard pointed out, the increasing number of written
studies and attempts at classification enabled her to set in
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tentative order far more of the ceremonial material than she
could have mastered of her own knowledge. We may specu-
late on what all this complex would become were 1t to survive
not only until it was all written down, but until Navaho
singers and theologians had become equipped to exploit fully
the written word. Unfortunately, it is most unlikely that this
interesting development will ever come to pass.

To the writing of this book Gladys Reichard brought un-
usual equipment. She was a trained anthropologist who had
spent more than thirty years in study of the Navahos. She
did not merely visit them; she lived with them and even
mastered their art of weaving, after no little exasperation.
Similarly, she did not only observe and study the ceremonies,
she participated in them. Her books Dezba and Spider Wo-
man amply testify to the warm, human understanding and
affection that informed her studies. An able writer, aestheti-
cally sensitive, she had the quality that enables some stu-
dents to penetrate to the full values and beauties of an alien
belief and ceremonial, as many anthropologists never do, and
to communicate her findings.

This book does not touch upon the historical background of
Navaho culture nor the provenience of the various parts of
the ceremonial. Had it done so with anything like complete-
ness, the product would have been so expanded as to be un-
manageable; yet certain of the matters Reichard treats of
would be made more comprehensible by some brief reference
to pertinent history, in so far as we know it. The average
student of Navaho ethnology has at least a general idea of
this context, but some statement of it may be of benefit to
readers who take up this book out of general interest in the
study of religion or other universal topies.

Around the eleventh century of our era, people of Atha-
pascan stock began filtering into the American Southwest
from an original homeland in western Canada and Alaska.
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FOREWORD TO THE SECOND EDITION

Their descendants, the Navahos and the various Apache
tribes of our Southwest, sometimes referred to all together
as the “Apacheans,” despite great diversity, display common
physical and cultural characteristics that allow us to think
of those original immigrants as united by more than closely
related languages. Their southward drift may have been no
more than the automatic filling of vacuums, the movement
of hunters into undisturbed territories; it may have been
caused in part by the pressure of stronger peoples, such as a
westward drive of Algonquians spearheaded by what be-
came later the tribe we now know as the Blackfeet. The
Athapascans possessed a simple culture, materially very
simple, not highly developed in any respect. If we may judge
by their descendants, the cultural configuration included an
important, durable element of individualism, a love of per-
sonal—or at least familial—freedom. They were not disor-
ganized but unorganized, and they preferred to be that way.
They grouped themselves in small bands. Units larger than
the family were changeable, loosely controlled, easily dis-
solved. Some of them moved southward over the High Plains,
skirting the Rockies, some must have come down between the
cordilleran ranges, crossing the Plateau and Basin Areas, to
end by settling in the Southwest. The Navaho migration
legends mentioned by Reichard raise the possibility that
some might have come down along the West Coast and then
turned eastward to join the main body. The process of immi-
gration continued. under the pressure of the later Plains
tribes, until the early eighteenth century. It deposited in the
territories claimed by Spain the various groups that the
Spanish, taking over a Zufii name, termed generically
“Apaches.”

As they moved along, the Athapascans were exposed to a
variety of influences, which we can detect in the recent
cultures. Once inside the Southwest, the migrants made fur-
ther contacts with one or more of the differing ancient cul-
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tures of that area. What anthropologists tend to overlook is
that the Apacheans were not only on the receiving end; they
brought contributions of importance from the north. Here we
need more comparative data. It is characteristic that the
major northern contribution is not in material things, but in
the imaginative realm of myth and tale.

From the time of their settlement in the Southwest, inevi-
tably the various Apachean groups underwent continuing
changes. They became increasingly differentiated. In reli-
gion, they retained certain important common elements, and
they received certain new elements in common as well as
others that set them apart from each other quite sharply. Of
all these groups, the Navahos underwent the most striking
cultural change, drawing heavily from the Pueblos but adapt-
ing the Pueblo elements to a totally different, in fact, antag-
onistic, configuration. The probability is that Navaho culture
never did stop changing. When it might have become stabi-
lized, the advent of the Spanish gave this energetic people a
whole new warehouse from which to borrow—or steal.

The religion and ceremonial must have been undergoing
similar constant change. It still is, now under the degenera-
tive influences of intense contact with white men. Rites and
chants developed, mythology evolved into a manifestation
of true art. Among the Navahos, it is quite apparent, there
was a great flowering which, in material culture, seems to
have been at its crest from the period of the adoption of
large-scale farming and the subsequent growth of this group
into a numerically large people, which probably occurred
close to the beginning of historic times and up to the end of
the nineteenth century, after which the art of weaving de-
clined. Presumably it was during this same period of crea-
tivity that the myths and prayers were perfected and, with
the ceremonies, so luxuriantly elaborated.

Up to their final subjugation in 1868, the Navaho people
was not a tribe as we understand the word. It was a group of
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Apacheans speaking a single branch of the language, using a
single culture, and recognizing itself as one people, but with-
out a unifying political organization. This sense of unity
continued despite a continuing increase in numbers and an
expansion over ever wider territory, until, after 1870, the
power of the North American white man made the Navahos
into a tribe.

It is not at all surprising, then, that the ceremonies are so
many or that there are such differences of opinion about
them and so many apparent conflicts. It is remarkable only
that we find as much agreement as we do. In many widely
scattered settlements the people were fusing the borrowed
elements and those that were originally Northern Athapas-
can into one religion and upon this letting play a newly re-
leased creativity. There existed no central authority, no court
of last resort. Of course, contradictions developed that can
only be rationalized or waved away. The end product was a
single religious and ceremonial system, containing local dif-
ferences, but so much a unity that any Navaho from any
part of the wide Navaho country can comfortably take part
in any observance anywhere within it: this is the best argu-
ment I know of that anarchy may be a workable system.

Above I remarked that the Navahos adapted the many
elements they borrowed from the Pueblos to their own very
different cultural configuration. This thought is worth follow-
ing a little further. We have no historical record and virtually
no archaeological trace of the Navahos as nomads. The hunt-
ing and gathering people who traveled, during we know not
what span of time, from Canada to New Mexico obviously
experienced a fairly extended period of nomadism; but when
we first know of the Navahos, about 1625, they are anchored
to the large planted fields (in Tewa, navahu) from which they
received their Spanish name, los Apaches de Nabajil. Even at
the height of their herding. earlier in the present century,
they were nomadic only in that they shifted between a sum-
mer and a winter range, both definitely established; and,
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before their conquest in 1864, their fields and orchards were
what most impressed white observers.

The general Apachean insistence on individuality was not
affected even by the important change to farming. At the
peak of their agriculture, be it noted, the Navahos also
attained the peak of their raiding. Their insistence on reshap-
ing whatever they borrowed to fit a loosely organized, demo-
cratic, untrammeled way of life is one of the most striking
characteristics of an unusual people. They had ceased to be
nomads, but they would not give up mobility. The history of
Neolithic man throughout the world centers upon the forma-
tion of villages, the elaboration of social and material culture,
the centralization of authority, in response to the shift to
dependence upon crops and herds as sources of food. The
Navahos made that shift, they were craftsmen, they had
everything that should have led to a firmly ordered village
life, but they did not form villages and they limited their
material possessions to what could be packed up in an hour
and transported wherever one chose. This condition is only
now really changing; until very recently the ordinary well-
to-do Navaho family could load everything it owned into a
wagon or two and be off whenever it chose, Its travel would
be slowed by its sheep, and it might have to send back later
for its store of corn, but everything else could be transported
with ease. They refused to be possession-bound. This trait
may also bear upon their love of jewelry, worn massively by
both sexes, as a form of concentrated, transportable wealth.

The Pueblo culture is exactly the opposite—a culture of
stability, copious possessions, and permanent housing in
quasi-urban villages. From the Pueblos the Navahos bor-
rowed wholesale, taking everything except what was really
important. In many Navaho myths we find clearlv reflected
the wonder felt by a simple, impoverished. wandering people
upon first encountering the elaborate mode of life, the com-
forts and riches, of the Pueblos.

In a modern Hopi village of four or five hundred people,
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almost as many elaborate and handsome masks may be
housed in usable condition, as well as a great variety of
paraphernalia. properties, and quantities of ceremonial gar-
ments. (Hopis. in discussing their aboriginal riches, usually
mention the garments as in the same value class as jewelry.)
These handsome, often impressive, articles are loaded with
svmbolism. In accord with his basic pattern, yvour Navaho
must reduce his ceremonial equipment to what is readily
portable. A well-equipped singer can bring all his parapher-
nalia on the back of his saddle. It fits the pattern that the
Pueblo element the Navahos have developed to the highest
point. far bevond Pueblo imaginings, is one which requires
no more than the grinding stone to be found in every hogan
and the simplest raw materials, plus memory and skill, the
hand and the brain: namely, the now world-famous sand-
paintings. Whatever has to be carried about is reduced, sim-
plified, as Navaho masks are vastly simpler than Pueblo. The
permanent equipment is supplemented by what can be made
for the occasion, be it a major sandpainting or a knotted
string. In this situation, it is readily understandable how it
came about that the Navahos enriched their comparatively
simple equipment with the most lavish attribution of sym-
bolism.

The historical dimension has much to add to our thinking
about the central divine group of Changing Woman, White-
shell Woman. and the twin warriors, Monster Slayer and
Child-of-the-water. What we know of these gods leaves us
with many unanswered questions and a feeling of a mystery
as vet unpenetrated. which history and comparative material
have not as yet resolved, but do make more apparent. In
Concordance A, Reichard devoted far more space to Changing
Woman than to any other deity. Itis evident that she found a
special quality in this goddess, with which I thoroughly
agree, and which I would describe as even more than the
essential womanliness Reichard mentions: Changing Woman
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is the nearest thing to what we would consider a truly good,

lofty divine being.
Reichard writes (pp. 406-7):
Changing Woman . . . is the most fascinating of many
appealing characters conjured up by the Navaho imagina-
tion. . . . Changing Woman is Woman with a sphinxlike
quality. . . . She is the mystery of reproduction, of life
springing from nothing, of the last hope of the world, a
riddle perpetually solved and perennially springing up
anew, literally expressed in Navaho: **. . . here the one
who is named Changing Woman, the one who is named
Whiteshell Woman, here her name is pretty close to the
[real] names of every one of the girls.”’*

In this brief and sympathetic statement is contained one
of the unsolved problems, Whiteshell Woman. She and
Changing Woman are sometimes two, sometimes one. In
some accounts, Monster Slaver and Child-of-the-water were
born to Changing Woman, by the Sun’s direct rays or from
Sun indirectly through water; in others, the first is Changing
Woman’s son, the second Whiteshell Woman’s. In either case
the children are twins, and most of the epic would go just as
well had the second goddess never been introduced. The
creation of the world, the emergence of mankind, and the
setting of the world in order by the twins (or by Monster
Slayver) form one grand epic evcle. At the end of it, White-
shell Woman 1s disposed of in a way that seems little more
than a bit of literary tidving up. Her child (if he be hers, or if
there be any difference between heing hers and being Chang-
ing Woman’s), Child-of-the-water. also has a quality of
superfluousness. He plays a brave part in the slaving of Big
Monster and takes the first scalp; after that, the authors of
the story do not seem quite to know what to do with him.

*I do not understand the last part of the quotation, which is apparently from one
of Reicl. rd’s informants. Women's names almost always refer to war and have
».¢ resemblance to those of these goddesses.
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He sits at home and watches a life token while his brother
goes forth to battle—like a woman, one feels. Of course, by
then he has been estalilished in the Navaho pantheon, and
parts are found for him, but he is never. or rarely. essential.

He sits like a woman—among the western Apaches he isa
woman, daughter of the great goddess and mother of Mon-
ster Slaver, when he is not a ridiculous uncle. The Jicarilla
evele and treatment of Child-of-the-water differ from the
Navaho only in detail. The Chiricahua Apaches make him
the hero and give Monster Slayer (Killer of Enemies) a
secondary role. and a thoroughly inferior. even silly one.
Killer of Enemies is referred to as a brother but is definitely
not a twin. The Mescalero Apaches follow the Chiricahua
pattern in some versions, and in at least one they eliminate
Child-of-the-water entirely.

Let us look to the north, to the Athapascans hetween the
Algonquian barrier along the Canadian border and the
Eskimos of the Arctic coast. Here we find no awe-inspiring
gods or goddesses, but tales of a monster slayer and monsters.
of the earth conceived of as anthropomorphic and female,
and suggestions of a similar concept of the moon. The
obserwvation that both the earth and the moon appear to
age and to be renewed, although in quite different eveles, is
so universal as to be banal. These various items, and several
others with a familiar ring to Navaho students, occur in the
north in a body of somewhat disconnected stories. The
people who migrated into the Southwest and encountered
the concept of the organized myth-cyele produeced far more
inspired mythmakers who wove these and matter from
many other sources into an epic. Reichard related Changing
Woman to the earth, probably correctly. but we cannot say
she 75 the earth, even though on a lofty level of thinking she
personifies it. It seems likely. then, that Whiteshell Woman
was related originally to the moon but lost that connection
when the present idea of the Moon-bearer was taken over.
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Casting doubt on this idea, however, is the lack of a concept
of two goddesses among the other Apacheans.

Among them, Whiteshell Woman disappears—or does
she? For all but the Navahos and Jicarillas, the great
goddess, mother or grandmother of the hero god, if anything
explicitly greater even than Changing Woman, is White-
painted Woman. In the languages of these tribes, the word
for “‘white-painted’” just misses being a homophone for the
Navaho “changing.” Thus, in Chiricahua (transliterating
Hoijer’s recording into Reichard’s orthography), ‘‘white-
painted’’ is nadle'cé, and in Mescalero nadle'cn, while the
Navaho “changing” is nadle’hé.

We have here a very close phonetic resemblance between
two names, a fairly close conceptual resemblance between
White-painted Woman and Whiteshell Woman (the names
do not sound at all alike), and a possible confusion between
ancient concepts of earth and moon. The possibilities lead
one’s thoughts in a spiral. This goddess or these goddesses,
in turn, are the source of a culture hero who is also very
much of a creator, and who may be one god, or one of two
brothers, or nephew to a surplus uncle of dubious character,
or twins.

These divinities form a major, core element of Apachean
religion. What we know about them presents a historically
tantalizing puzzle. They also hint at a mystery in the
religious sense, a symbolization of concepts lying, so far as
research has revealed up to now, below the level of verbaliza-
tion employed by modern believers. One thing is clear:
somewhere along the line the idea of twins or pairs came
into Apachean thinking but never was comfortably assimi-
lated. I think it unlikely that the idea of twin heroes came
from the wretched little Pueblo war gods, rather, as P. E.
Goddard has suggested, it is the pathetically appealing
Stricken Twins who derive from that source. In the present
state of our knowledge, one could speculate indefinitely, and
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to no good purpose, about this apparently intrusive element.
I dwell upon this curious complex of changes and apparent
confusion within a set of keyv concepts because it bears upon
the symbolization of numerous ideas of prime importance.

Reichard, a woman, has stated more clearly than others
Changing Woman's quality as “Woman . . . the mystery of
reproduction.” It is Sun who fertilizes her, but a thoughtful
man can see in Monster Slaver the Man. the setter in order
and the shaper, even though not the original creator, the
imposer of law upon a world in which, until then, his own
monstrous kin ran wild and mankind could not survive. We
can sce him and his mother as complements, under whatever
name they go., and note with interest that in this case the
functional male is not the breeder. The parallel cases known
to me usually involve Christian influence, which I do not
think can be found here.

The initial historical notes in this foreword were set down
as a brief statement of context for readers not familiar with
Navaho studies. From there I have gone on to what, when
Nuataho Religion first appeared. I hoped to discuss with
Gladys Reichard when next I saw her. Circumstances pre-
vented that discussion. and now it cannot occur. so I add
certain observations as a way of sprinkling a bit of pollen
in tribute to her great work.
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PREFACE

The materials on which Navaho Religion: A Study of Sym-
bolism is based are varied. With the aid of grants from the
Southwest Society and the Council for Research in the
Social Sciences, of Columbia University, here gratefully
acknowledged, I spent, since 1930, eight summers and parts
of two winters on the Navaho reservation, learning the
language and participating in the daily and the ceremonial
life. I planned the field project as a result of studying and
retranslating Gray Eyes’ dictation of the Male Shooting
Chant Holy, recorded in text by Father Berard Haile in
1924 and given me by the Southwest Society in 1928. Red
Point’s family settlement at White Sands, six miles south of
Ganado, Arizona, was my headquarters. There I witnessed
performances of the Male Shooting Chant Holy given by
Red Point, two of which were sung over me. After Red
Point’s death, in 1936, Jim Smith became my instructor,
especially for the Male Shooting Chant Evil; together we
made phonographic records of the prayers and songs.

Red Mustache of Kinlichee instructed me in the Big Star
and Endurance chants, and dictated the myths. Others from
whose knowledge I benefited were Black Mustache, Red
Point’s close friend, of Klagito: Boy Chanter of Salaine,
two chanters from the neighborhood of Rough Rock, a
Shooting Chanter from Keam’s Canyon, Yellow Lefty from
the vicinity of Tuba City, and another chanter whose name
[ did not learn. All these singers of the Male Shooting Chant
Holy had acquired their knowledge directly or indirectly
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from Gray Eyes, having been themselves his pupils or having
learned from one of his students.

In 1937, thih,* of Newcomb, New Mexico, dictated to me
The Story of the Navajo Hail Chant, and took me to chant
and other rite performances in the vicinity of his home.
The late Hastin Gani, father-in-law of Jim Smith, both of
Beautiful Valley, knew many chants; he specialized in the
Beauty Chant. I visited his family and saw him often, and
got much information and many explanations from him.
To the expert performances of the Feather and Wind chants,
sung by Feather Chanter of White Cone and the late Wind
Singer of Ganado, I owe perspective; to Rain Singer of
Ganado, careful details of divination and the Rain Cere-
mony.

When Dr. Elsie Clews Parsons edited Stephen’s Hopi
Journal she found his Navaho notes, which were particularly
valuable since they had been taken so early as 1883-85. In
1924, Red Point painted in watercolors forty-eight sand-
paintings of the Shooting chants and dictated their expla-
nations for the late John Frederick Huckel. A selection from
the Huckel Collection, which is now at the Colorado Springs
Fine Arts Center, was published in my Navajo Medicine Man
(1989). From this collection, which contains sixty-three
other paintings, and from the manuscript which accompanies
them, I learned much, since they contain details not else-
where available.

Sandpaintings of the Navajo Shooting Chant resulted from
collaboration with Franc J. Newcomb, who collected the
eighty sandpaintings of the Bush Collection, at Columbia
University.

I am as greatly indebted to the uncopyrighted works listed

*For a note on Navaho language, see page xxxi
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in the bibliography as to those for which permission to quote
has been granted—by Harvard University, The Linguistic
Society of America, the University of Chicago, and Miss
Mary C. Wheelwright.

In addition to the persons and institutions mentioned
above, many friends, white and Indian, have contributed
vastly to my comfort and pleasure, as well as to my work.
Of many excellent interpreters, Adolph Bitanny was prima-
rily responsible for the illumination shed upon the intricacies
of the Navaho language.

I am especially grateful to Barnard College and Dean
Virginia Gildersleeve for extra time during which to pursue
the work; to Dr. L. C. Wyman and Dr. Clyde Kluckhohn
for discussions of incalculable value; to Dr. Roman Jakobson,
Dr. Claude Lévi-Strauss, and the late Dr. Clark Wissler for
suggestions in preparing the manuscript; and to Dr. H. S.
Colton, of the Museum of Northern Arizona, and his entire
staff for putting.all their facilities at my disposal.

Others who have helped me in innumerable ways are Mrs.
Roman Hubbell, Mrs. Barbara Goodman, Mr. and Mrs.
Lloyd Ambrose, Mr. and Mrs. Horace Boardman, Mr. and
Mrs. John Simm, and Mr. and Mrs. Fred Wilson. In assuring
all of my deep gratitude and appreciation, I take sole
responsibility for the conclusions reached and for errors of
fact or interpretation which may have crept into the work.

Grapys A, REICHARD

Barnard College,
Columbia University.






NOTE ON THE NAVAHO
LANGUAGE

Since the Navaho language is very different from English,
and particularly since the religion has a highly specialized
idiom, I sometimes use Navaho words, chiefly when I can
find no satisfactory English equivalent. They appear in a
phonetic typography, which has no capital letters, even for
proper names (such as co and be’yotcidi) and words that
begin a sentence.

In this as in all my earlier publications, I have consist-
ently held to the same phonetic system. I have accepted the
Sapir-Hoijer descriptions of the sounds (see Bibliography)
according to the system Sapir and Hoijer were using when I
started my work in 1930 (they have since changed the
characters). A brief explanation of those I use follows:

The vowels—a, e, i, and o (there is no u)—are pure, with
continental European values; they are very short. There are
several vowel modifications, all as important as the vowels
themselves: —* (superior dot after the vowel) indicates
lengthening of the vowel; < (cedilla under the vowel)
indicates nasalization of the vowel, as, for example, in
French ‘enfant’ (in Navaho phonetics, afa). Pitch is
grammatically important in Navaho. If the vowel or syl-
labic n has no diacritical mark for pitch, it is neutral in tone;
if it has an acute accent (£), it is high; an inverted cir-
cumflex (<) indicates a rising tone; a circumflex (=) indicates
a falling tone.

The following consonants have approximately the same
values as in English: h, k, kw, 1, m, n, s, t, ts, w, y, z.
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NOTE ON THE NAVAHO LANGUAGE

The symbals b, d, and g differ from English in being unas-
pirated; English speakers often hear them as p. t, or k.

jis a voiced spirant, like j in French ‘ je.” ¢ is the voiceless
form of j, pronounced as sh in English ‘show. dj is the
corresponding voiced affricative, pronounced as j in ° judge’’
te is the voiceless affricative pronounced as ch in ‘ church’

As T have said, s and z have the same phonetic values
as in English: that is, z is voiced, as in * zone ’; s is voiceless,
as in ‘so.” dz is the voiced affricative, as in ‘adze’; ts is
its voiceless counterpart. as in ‘bits.” In Navaho, dz and
ts may occur initially or intervocalically.

There are five sounds in the l-series: 1is the voiced lateral
as in ‘law ’; I Is the voiceless lateral approximately as in
English *play.” The voiced affricative dl, its voiceless
counterpart tl, and the glottalized affricative t! do not
occur in English. Examples in Navaho are dloh, ‘laughter’;
tlah, ‘salve ’; and tloh, ‘ hay, grass.’

The sound represented by the Greek gamma (vy) is a velar
voiced spirant, approximating r in German ‘ Garten’ (as
pronounced in Berlin}. 4w is its labialized form, which
before a, e, and i, particularly when intervocalic, may be
heard as w. x is the voiceless spirant, approximating ch
in German ‘ich’; xw is its labialized form, as in Navaho
xwi'h, ¢ satisfaction.’

+ is the glottal stop, as in Navaho ‘e’e’a’h, ‘ west.” It is
similar to the sound heard for the ‘tt’ in the New York
City dialect pronunciation of ‘ bottle.”

m, 0, t, k. t3 t&, t}, and v are glottalized forms of the
sounds described above—mone occurs in English or the best
known European languages.

‘For a comment on the spellings "Navaho' and *Navajo.”
see page 7490



INTRODUCTION

The Navaho, largest and most colorful Indian tribe in the
United States, is superficially the best known. Its members
wear costumes derived from old Spain and the cowboy
tradition, and they travel on horseback or in covered wagons
more frequently than in pickups, trucks, or sedans. They
crowd to the ‘squaw dance,” where, within a mile of high-
way or railroad, their eerie singing and strange rites carry
the ordinary white person miles from reality and back
uncounted years into what he considers the prehistoric
past. Occasionally he can watch a sandpainting being made
and used for its original purpose; more often he sees repro-
ductions which have for him an exotic appeal.

Navaho Religion: A Study of Symbolism tries to demon-
strate that there is much more to the dance, song, and sand-
painting than the primitiveness that meets the casual eye;
that there is a religious system which has for years enabled
the Navaho to retain their identity in a rapidly changing
world. Its aim is to show how and why these people are pre-
occupied with ritual, and further, how the principles of their
system differ so radically from our own as to be almost
incomprehensible to whites, even after considerable study.

The ‘ squaw dance’ is only one of many ceremonies per-
formed to protect Navaho society, its means of subsistence
and acquisition, its medicine, and above all, its peace of
mind. Song, dance, and sandpainting are each only one of
numerous parts necessary to the ceremony, which is actually
a complicated charm. To it Dr. Washington Matthews gave
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the name ‘ chant, since long and elaborate prayers chanted
or intoned are still another ritualistic requirement. Other
recorders, especially in the last fifteen vears, have called the
ceremonies ‘ways,” translating literally a Navaho post-
position. For instance, Night Chant has become Night Way
or Nightway; Mountain Chant, Mountainway or Mountain
Top Way; the War Ceremony ! has become Enemy Way.
In my opinion, the change has added to the terminology
but little to the understanding of Navaho ceremonialism,
and I am content to use the old term ‘chant.” Since no
English word is adequate to describe the religious complex,
explanation and interpretation must be substituted.

A Navaho ceremony, whatever it may be called, is a com-
bination of many elements——ritualistic items such as the
medicine bundle with its sacred contents; prayersticks, made
of carefully selected wood and feathers, precious stones,
tobacco, water collected from sacred places, a tiny piece of
cotton string: song, with its lyrical and musical complexities;
sandpaintings, with intricate color, directional, and impres-
sionistic symbols: prayer, with stress on order and rhythmic
unity; plants, with supernatural qualities defined and per-
sonified: hody and figure painting: sweating and emetic,
with purificatory functions; vigil, with emphasis on con-
centration and summary. But it is the selection of these and
other elements and their orderly combination into a unit
that makes the chant or ceremony effective. Few of these
details were unknown when I started myv work, but the
reasons for their selection and their meaning as a whole
had been only vaguely realized. This analvsis has shown
that the interpretation is based on an interlocking system
of associations.

A ceremony mayv last from one to nine nights—the Navaho
count by nights—and the intervening days. The first night
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of a typical nine-night ceremony consists of an hour or two
of singing, which accompanies a simple ritualistic perform-
ance. The early morning hours of the first four days are taken
up with sweat-emetic rites, composed of numerous and in-
tricate ritualistic acts whose purpose is to drive out evil and
purify the patient and all other participants. Several hours
of the early afternoon of each day are devoted to the prepa-
ration of prayersticks, over which a responsive prayer is
intoned by chanter and patient. The prayersticks are then
placed at designated points—under a rock, near an arroyo,
under a tree at the south, in a branch of a pine tree at the
west—where the gods must see them. The prayersticks carry
a compulsive invitation to the deities to attend the ceremony.
If the sticks are made properly and deposited according to
deific decree, and if the prayer is repeated without a mistake,
the gods cannot refuse to come. The two main emphases of
the first four days are on exorcising possible evil and on
invoking the deities.

At pre-dawn of the fifth day the contents of the chanter’s
bundie—all items sacred to the chant, though odd and non-
descript to the white man—are laid out on a mound which
forms an altar a few yards from the door of the dwelling in
which the ceremony is held. As each piece of ritualistic
property is placed, the chanter utters the appropriate sen-
tence of a prayer and the patient, as a symbol, takes hold
of the property. The altar is there to announce the prepa-
ration of a sandpainting inside the house, to inform the gods
that they are expected, to warn persons not concerned that
they should stay away. One painting is made on each day
of the second group of four days. A simple painting may
be finished by one or two painters in half an hour; an
elaborate one may require from three to forty assistants
working eight or ten hours. When the painting is finished,
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the patient sits on it, while the chanter applies sand from
the various figures of the painting to specified parts of the
patient’s body, and performs other ritualistic acts. All this
is to identify the patient with the deities represented in the
painting. The rite lasts about half an hour on each of the
fifth, sixth, and seventh days, and from an hour to two and a
half hours on the eighth, the last, day. A part of the sand-
painting ritual of the eighth day is the body or figure
painting, which serves to identify the patient with the deific
helpers. Early on this day a final rite, combining exorcism
and the attraction of good powers, is the bath. The patient,
with the aid of relatives, shampoos his hair and washes his
body in suds made from yucca (soapweed) root and dries
himself with coarse, ceremonially ground corn meal.

On each intervening night, that is, on nights two to eight,
the singing resembles that of the first night, becoming longer
as the ceremony progresses. Just as the sandpainting of each
day is representative of a group made up of numerous
paintings—Thunders, Snakes, Holy People, Arrow People,
and the like—so on each night certain groups of songs are
chosen from a vast number known to the chanter. He
designates and starts the song; the chorus of laymen assisting
him carries it on. If they do not know it, the chanter sings
until they learn it or until 1t is finished. Generally each rite
becomes longer and more elaborate as the chant proceeds.

The eighth day is called ‘ The Day.” It is often a very
busy one what with the bath, sandpainting, body or figure
painting, and preparation for the ninth night. On this, ‘ The
Night,” the singing lasts from late evening until dawn, the
purpose being to summarize all the purification, invocation,
attraction of power, and identification of the entire ceremony.
Song-groups representative of all the rites are included. The
night becomes a vigil, theoretically for all present in the
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ceremonial dwelling, practically for those most concerned.
To show he is in sympathy with the entire effort put forth
in the chant, the patient concentrates on all the songs and
the few ritualistic acts. Since power is to the Navaho like a
wave in a pool, always effective though becoming weaker the
farther it radiates from chanter and patient, each person
in attendance derives benefit from what is done in propor-
tion to his proximity to the ritual.

The Navaho has always been recognized as an individu-
alist. Since his inherited membership in a clan and a clan
group imposes upon him rigid restrictions, as well as obli-
gations to a great many people, and his acquiescence in his
religious system requires the strictest sort of discipline, one
may well inquire wherein his individualism lies. To answer,
one must understand the ramifications of the socio-religious
system.

Doubtless the most important factor is that he does not
feel bound. He retains his individualistic attitude because
of the system rather than in spite of it. Since his membership
in a clan and clan-group and an additional relationship to his
father’s clan and clan-group make it possible for him to
consider a great many persons obligated to him, he empha-
sizes his privileges rather than his duties, which, in the
opinion of an outsider, may be quite onerous. The elaborate
ceremonies are possible only if assets are accumulated—
sheep, horses, cash, labor, transport, and, above all, willing-
ness to provide. If Tall Navaho decides to have a Mountain
Chant sung, he calls upon Shorty to donate a sheep and
invites him to attend the performance. Shorty considers the
request an honor, for has he not upon several occasions bor-
rowed small sums from Tall Navaho which he has not yet
returned? But if in the course of the winter, eight other
ambitious relatives, some of whom Shorty hardly knows,
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request contributions, he may become a bit chagrined at
the drain on his resources; though he may grumble, he does
not assert his individuality and refuse, nor does he feel that
his individualism has been violated. If he cannot give a sheep,
he can at least promise to help with the singing, and his wife
will aid with the cooking and even contribute some flour and
baking powder.

When Tall Navaho's wife enters the hogan or ceremonial
enclosure, unmindful of ritualistic requirements other than
knowing that women sit at the north side of the hogan, she
may stalk casually to the right of the fire, since that is the
shortest way to the place she is bound for. The chanter or
someone else will say, ““Go around the fire,”” meaning ‘ move
in a clockwise direction.” She reverses, goes the roundabout
way, and takes her place. She does not interpret the request
as depriving her of her individuality any more than Shorty
does if the chanter tells him to wind a string around a withe
in a clockwise direction when he has unthinkingly started to
wind it counterclockwise. The homogeneity of belief inter-
prets dogma as protecting individualism rather than imping-
ing upon it.

From approximately eight thousand in 1868 the Navaho
population has grown to more than fifty thousand. This
small tribe, adapted to a pastoral life, occupies more than
25,000 square miles of land, most of which is accessible only
with difficulty. Consequently, the residence groups of two,
three, or at the most twelve houses and from three to fifty
inhabitants are, properly speaking, mere settlements; they
rarely attain, even in irrigated districts, the character of
villages. Of necessity, therefore, Tall Navaho, Shorty, and
their sisters have had to learn to act independently from
earliest childhood. In fact, there are many times when
inability to do so may be fatal, either to the person or to his
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herd—the right-minded Navaho puts the flock ahead of
himself since it represents the bulk of the family’s resources.
Theoretically, a Navaho female, child or adult, should never
be left entirely alone. Actually every individual spends many
hours alone.

I consider solitude the basic reason for Navaho develop-
ment of and insistence upon self-reliance. The right to come
to one’s own conclusion is respected, though the decision
itself may be ‘talked down’ in a family or local council.
The individual is persuaded; he is not high-pressured into
a judgment contrary to his own.

It is no wonder then that loneliness has become a mythical
and religious symbol, that from loneliness stem some of the
greatest powers the Navaho conceive. The co-operation that
extends from the individual, on the one hand to family and all
residential relationships, and on the other to clan members,
Sfather’s clan relatives, clan-group members, and finally, to
strangers, seems to be due to the fight against loneliness. I
believe that the Navaho derived his clan organization from
observations of some tribe or tribes he met in the past,
rather than that he himself originated it. However encoun-
tered, the clan organization was adopted, emphasizing help
as a primary ideal which gives the lonely individual security
in his broad and often unfriendly terrain. T am an alien, but
Navaho social theory included me as a responsibility, and
the persons practicing it unconsciously were able to give me
the feeling of security they themselves had achieved. This,
in brief, is an explanation of the privilege a Navaho individual
values in his personal subordination to his group, and an
explanation of his extreme pleasure in any group activity, be
it harvesting, building a dam, or attending a council meeting,
rodeo, ceremony, or Christmas party.

There is another limitation to which the Navaho submits—
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the finality of an older person’s decision. The judgment of a
grandparent has priority over that of a parent, that of an
older sibling over that of a younger, even if it be that of a
twin only twenty minutes older. The principle, though
verbally unformulated, is thoroughly binding in practice.
Once during a grave crisis in the relations of members of the
family of Red Point (hereafter abbreviated RP), my judg-
ment, reluctantly given, was accepted as final. Surprised as
I was at the whole affair, I was even more astonished to
learn that my decision was so important because I was the
senior of the group at the time. ““We have no older relative
to consult,” the quarreling man and woman explained after
requesting and acting upon my advice. They considered
this lack such a calamity that the family soon after made a
liaison with another large family living four miles away,
although the clan and other ascertainable relationships were
very tenuous. RP’s children gained an  older sister’ in the
person of the sixty-year-old mother of the second family,
and the arrangement has since been quite satisfactory.

A good Navaho is, therefore, an individual who can and
may make his own decisions, but he is most stable if he has
social corroboration. To this end he must develop fortitude,
particularly to endure the often exorbitant demands of his
physical environment, a major requirement of the economic
life and the religious dogma. Ideally, the ‘ good ’ individual
should be industrious, dependable, tractable, skillful, good-
humored. He should be able to live with others without
friction, for social relations are a part of the universal
scheme which demands harmony for right living. If he has
certain of these qualities he may be expected to obtain
wealth, which will help to make him respected. If, however,
his skill and management make him wealthy too quickly,
particularly if he gains property through stinginess or refuses
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to help his kin, he may be accused of chicanery, or worse, of
practicing sorcery, especially if one of his skills is chanting.

These qualities are the ideal; but, oddly enough, the
prototype in several biographical descriptions of successful
medicine men is a youth who has, of all the good qualities,
primarily intelligence but who, until he starts his professional
training, is the Navaho idea of a wastrel. He assumes no
responsibility. He resists the admonition to marry and settle
down. He may work, but he is sometimes lazy, at best
unsteady. He is a rover, traveling widely, becoming a pro-
fessional visitor, usually at a home where there is a desirable
girl or a bevy of attractive women. Just as soon as marriage,
which involves a tie, is hinted at, he mounts his horse and
moves on. He does not invest such property as he may gain,
but spends it in dissipation, particularly gambling, although
he may gain by the same means. An old man, reformed,
boasts of youthful philanderings and tolerates those of his
grandson or nephew, but does not condone their irresponsi-
bility for the results of their dalliance.

To even the most thoughtless youth the chants and
ceremonies have a great appeal, and crowds of young men
are a common sight at any religious gathering. There are
various reasons for their attendance: at a ceremony, com-
panionship and feasting are to be enjoyed; there may even
beracing and other sports; the young men may spontaneously
start a rodeo. Going. to the  sings,” as they are often called,
makes a good excuse for roaming. There is still more to it,
however. Often a chanter needs something that requires
sustained effort; he must have an herb that grows fifty miles
away. It is not unusual for an apparently undisciplined
young man to volunteer to go for it on horseback and to
bring it back on time. Many delight to act as chanter’s
assistant. They gather wood ritualistically for the sacred
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fire, sort out tiny bits of jewels for the prayerstick offerings,
patiently bunch twigs of blue spruce and Douglas fir to be
tied with careful knots to ceremonial articles. Most young
men enjoy making sandpaintings.

In the ceremonial hogan there is good, informative talk;
ritual preparation and its accomplishment give pleasure. No
phase of Navaho religion is doleful. Reverence means keeping
things in order, not pulling a long face. Few rites demand
silence. When it occurs, as during a prayer, it is to allow
concentration rather than to emphasize decorum. In addition,
singing seems to have tremendous appeal for the Navaho
youth. If a young man is not able to attend the sandpainting
rites or to take part in any of the eight-day activities, he will,
nevertheless, exert himself to be present at the Vigil, which,
according to white standards, is devoid of action, monotonous,
in fact often boring. I have never met a Navaho who thought
so. I have attended many a night’s singing, stayving from
beginning to end. Often the women give evidence of weariness,
some sleep for short intervals, but many men seem to get
more and more interested as the night advances. They sing
more vigorously as new groups of songs are introduced, much
as if they are progressively stimulated by their own efforts.
Since the songs carry symbolically the plot of what the
Navaho believes to be the original adventures of the chant
hero, it is likely that the singers follow the development as
carefully as we follow a good drama. They know what is
going to happen, anticipate the familiar, and take pleasure
in identifving themselves with it. Finally, with the dawn and
the end of the series, comes a feeling of elation at the accom-
plishment of a long, detailed, but jovous task. It seems to me
important that the most profane youth, though he may
assert that young people do not believe these things any
more, derives great comfort from the whole experience. Even

rlid



INTRODUCTION

the most sophisticated Navaho is occasionally sung over, but
he may have the sing at an isolated spot so as to escape
criticism and the accusation of being ‘ superstitious.’

All this inescapable tradition accounts for the develop-
ment of the Navaho chanter, who is no ordinary individual.
He differs from the youth untrained in ceremonial lore and
the youth who has not settled down, in that he has knowl-
edge and, in acquiring it, has accepted responsibility for the
welfare of his fellowmen. Not only is he charged, through
correct performance of a ceremony, with the well-being of
the patient he sings over, but he must risk the danger that
his knowledge, weakened by error, may harm him. Never-
theless, the intelligent youth, grown older, though he may
have been a waster, may be persuaded to take up the chant-
ing profession. To do so, one must have wealth, for a novice
must pay his teacher for all he learns. Of course, he gets paid
for singing after his training is complete. When he becomes
an independent singer he gives a fee to his instructor after
each performance—a sort of voluntary royalty. Sometimes
an older chanter accepts from a younger relative a mere
token payment, kinship being a substitute for property. On
the other hand, wealthy old men who are not learned may
furnish the means for a young man to take the proper chant
training. As in most societies, old men are more likely to
have wealth than young ones.

A chant may be learned in several ways. Once a novice
has decided upon the profession, he or his intermediary
makes an agreement with an older man who is an expert, and
pays a fee, the amount being unstipulated and voluntary. If
the novice has time, he may go to live with the chanter for
some months, even a year, studying intensively. Concen-
trating on the songs, prayers, and ritualistic acts, he will assist
whenever his teacher chants; the chanter will explain details
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and their reasons to his pupil. When judged competent, the
novice is sung over to initiate him, fix his knowledge, and
protect him from the danger of possessing chant power. From
this time on he is considered a singer and may be requested
to sing. RP spent months at Gray Eyes’ home learning the
Shooting Chant; tli'h left home to devote years to the
various types of the Night Chant, meanwhile giving up all
other activities.

Some men cannot arrange to specialize in this way. They
take up their training piecemeal, making it a point to attend
every performance the teacher gives, asking questions and
getting help from him more informally whenever possible.
Such men earn their way as they go, saving to pay for a
ceremony to bless a set of equipment now and then. There is
no time limit on learning; chanting is a lifetime interest. Jim
Smith (JS) had sung the Male Shooting Chant Evil and the
Male Shooting Chant Holy for a long time before he acquired
the wide boards and bundle prayersticks at the ceremony
described in Concordance C of this work. He had to borrow
these important items before he got his own. He is a popular
chanter, regards his knowledge with assurance, and doggedly
persists in filling in the gaps. He knows the Night Chant but
has never been able to have the masks dedicated for himself
and has never sung it.

I do not mean to indicate that all chanters are male. Most
are—all my instructors were—but there are respected
women chanters. Although all the Shooting Chant? singers
I encountered trace their knowledge to Gray Eyes, many
considered his sister a final arbiter in disputes.® A woman
was famed for singing the Night Chant, considered by the
Navaho as the highest achievement, and several sing the
Female Shooting Chant and have taught it to other women.
Unfortunately, I have never known a woman chanter. There
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were some mild complaints about my not being a Navaho
and about my using pencil and paper; but I never heard
any objection on the ground that I am a woman to my
presence at a ceremony or my ambition to learn. A wife is
more likely to help her husband acquire knowledge than to
set herself up as a chanter.

Usually men who take up chanting are approaching middle
age and those who have arrived are elderly or old. However,
one of my instructors was called Boy Chanter because he
had learned the Shooting Chant well enough to sing it by
the time he was twenty-six.

Although Navaho singers act independently and are not
organized into a priesthood, those who sing the same chant
often discuss differences. Their deliberations serve as a check
on the individual who may inadvertently make a mistake,
and may also bring out distinctions in teaching. Often a
discussion shows that one instructor advocated details or an
-arrangement of one kind, whereas another emphasized some-
thing different. Most of the discussions seem trivial to whites,
but to the chanters they are of paramount importance, and
they attest to the Navaho insistence on individual opinion.

From my sample of more than a dozen chanters, none may
be chosen as representative or typical; each differs in
important respects from the others. RP was energetic, active,
dominating. tli'’h was energetic, ambitious, self-confident,
gentle but firm; he sought no personal glory. Hastin Gani
(HG) was patient, somewhat phlegmatic and easy-going,
and not in the least aggressive; he practiced numerous cere-
monies—his specialty was the Female Beauty Chant. Red
Mustache (RM), like RP, was for many years undisciplined.
After much persuasion his maternal uncle prevailed upon
him to marry and learn to sing. As an old man he emphasized
his reform and his subsequent contentment with the course
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he had chosen, adding with pride that for some thirty years
he had been faithful to his wife. JS differs from them all in
having always been a solid, dependable, obliging, unerring,
but unimaginative citizen. He is purposeful and steady,
rarely gets excited even when all others about him lose their
heads.

Yet all the chanters I know have much in common. All
are friendly and gracious if properly approached. All value
the power inherent in knowledge. Possession of esoteric
information commands respect and predisposes chanters to
communicate more. In this they follow tradition. An old
man of the Mountain Chant myth admonishes his dis-
couraged sons, unsuccessful in the hunt: “You kill nothing
because you know nothing. If you had knowledge you would
succeed.” ¢ All chanters share the same assumptions: the con-
viction that dogma is final and everlasting, a common belief
in the universal order, assurance that man has or may obtain
power to fit into the world securely and smoothly, and faith
in their own power to correct error when it becomes necessary
to reduce the friction generated by ignorance in the universal
machine. These ideals hold them together, but the chanters
reserve the right to be themselves, to criticize and even, after
discussion, to continue to differ. In many respects chanters
differ from lay Navaho chiefly in the high specialization
attained by rigorous training and in their more marked
tdealisma.

When asked about the satisfactions of a chanting life my
acquaintances, all except t}i'h, mentioned first economic
security. They could hardly be expected to formulate certain
other rewards that are apparent to an outsider who has
observed them in action over a period of years: Ritualistic
power increases their influence in the community. Less
tangible, and impossible to separate from other aspects, is
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the singer’s aesthetic reward from his profession. The con-
viction of having done the right thing, of having been put
back into order after straying, is the great satisfaction the
Navaho derives from religious practice. The difference
between the greater and the lesser chanter is the degree to
which the sacredness of the charm that is his chant pervades
his life. The most ordinary Navaho may have no interest in
causes or meanings, but trusts in punctilious ritualistic
performance; the chanter is recompensed even more by his
erudition since he knows the reason for each detail.

The body of Navaho mythology is to Navaho chanters
what the Bible is to our theologians. The singer discussing his
belief, as well as the layman asked a direct question, resorts
for his answer to myth, which he considers final. It is there-
fore almost impossible to separate mythology or mythical
concept completely from reality or practice. Because nearly
every Navaho has some faith in his ceremonies, whether he
knows the significance or not, and because he cites myth for
his reasons, I consider the myth material a major contri-
bution to the analysis and interpretation of the religion.
Though in some of its concepts it may seem childlike, it is
never childish, and its very childlikeness is sometimes merely
evidence of a deep realization of spiritual things. Con-
sequently, Navaho chant mythology should no more be
relegated solely to the realm of children than our Bible.

The mythology has two aspects, the secular and the sacred.
In certain ways, especially in the plots, both aspects have
material common to many American Indian tribes. Among
the secular myths, some of the Navaho coyote tales, for
example, can hardly be distinguished from those of a number
of other tribes; and when they can be, it is because the
narrative style is characteristically Navaho. The sacred
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myths, which account for particular ceremonies, are dis-
tinctive in the way the plot assists the development of
ceremonial detail, and in the intentional though implicit
explanations of the parts and the whole. As in the deter-
mination of the chant, so in the myth, differentiation

depends upon selection.
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CHAPTER 1

NAVAHO CATEGORIES

AVAHO DOGMA is based upon a cosmogony that tries to
N account for everything in the universe by relating it to
man and his activities. It assumes that even before man
existed, the purpose for his appearance on the earth and his
use of all nature’s apparatus was formulated—by whom, no
one knows. To the Navaho religion means ritual. Each cere-
mony has its own myth, a long account of deific decrees, from
which it derives its authority. In it human activities are so
co-ordinated with supernatural adventures and ritualistic
explanations that the myth plot aids the chanter’s memory.
After the scene has been set and the plot developed, most
legends become purely descriptive of the sacred properties
and the accompanying ritual. The implied explanations must
be elucidated by the chanter.

Mythological decree is just as real—that is, ‘ circumstan-
tial'—to a Navaho as his dinner. Morgan, in his study of
dreams about human wolves, bases some of his most impor-
tant conclusions on a differentiation between circumstantial
and imaginary or mythological evidence.! My experience con-
vinces me that evidence cannot be separated in this way.
When any subject is discussed, whether a Navaho is ostensi-
bly indifferent to religion or a fervent believer, at some point
his only recourse is to tradition, especially when cause or
purpose is involved.

The song, the myth, the material properties, the ritualistic
acts, the rites that make up the ceremonies are held together
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by an elaborate system of symbolism, a sum total of numerous
associations. Various phases of nature, life, and human activ-
ity have a place in this system. Before the symbolism, which
is in a sense exotic, can be understood, some of the basic
Navaho beliefs must be examined.

One reason for the confusion is that the white man has
gone about interpreting Navaho religion as if it were the
same as his. Details that define Navaho beliefs, though per-
petually surprising in their originality, are not confusing once
the principles are grasped. The chant may sound like a jumble
of diverse elements; places are introduced, gods characterized,
ideals formulated by verbal, musical, and material symbols.
Properties demand a wide knowledge of plants, animals,
minerals. Tangible and intangible elements are interwoven in
the sand- and figure-painting, dance and pantomime, accom-
panied by songs, drums, and rattles. A good chanter so inte-
grates the innumerable details as to give an impression of a
smooth sequence. As we probe deeper we come to compre-
hend in some degree how the co-ordination is brought about,
but we are likely to conclude falsely that the whole thing is
merely a feat of memory, not a system at all.

In Navaho religion no one thing has more absolute signifi-
cance than another. We may speak of ‘ high gods * as mem-
bers of an elaborate pantheon, but Changing Woman or Sun
is no more important at a particular moment than the
humble roadrunner or a grain of corn. In the entire con-
ceivable span of time the  great gods’ may perhaps domi-
nate, for their power spreads over all space and time. Since,
however, for the most part the ceremony is concerned with
the specific moment, omnipotence and omnipresence are
subordinate ideas, if indeed they exist as absolutes.

Although Navaho dogma stresses the dichotomy of good
and evil, it does not set one off against the other. I't rather
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emphasizes one quality or element in a being which in dif-
ferent circumstances may be the opposite. Sun, though
‘great " and a ‘ god,’ is not unexceptionally good. He seems
always to have aimed to make the world fit for man’s habi-
tation. Why then did he father the monsters, the terrible
creatures that long hindered the realization of this very
purpose? The answer to this and other similar inconsistencies
is that what is wholly good is merely an abstraction, a goal
that man as an individual never attains. Everything except
the concept itself may have some evil in it, but is classified
as good if good prevails qualitatively or quantitatively.
Similarly, few things are wholly bad; nearly everything can
be brought under control, and when it is, the evil effect is
eliminated. Thus evil may be transformed into good; things
predominantly evil, such as snake, lightning, thunder,
coyote, may even be invoked. If they have been the cause of
misfortune or illness, they alone can correct it. Like cures
like. Examples of good turned to evil are less common, yet
when Changing-bear-maiden’s lore, which was essentially
good, was combined with the power of Coyote, which was
innocent of control, it became evil. Good then in Navaho
dogma is control. Evil is that which is ritually not under
control. And supernatural power is not absolute but relative,
depending upon the degree of control to which it is subjected.
In short, definition depends upon emphasis, not upon
exclusion.

For this reason such words as ‘ always,” ‘never,” ‘ most
important ’ are out of place in describing supernatural ideas,
because no category is exclusive—all overlap or include
exceptions. The classes of deity illustrate the monistic
principle. The characterization of First Woman in some
settings puts her in a class wholly evil, yet she, like Sun,
seems to have had the vision of a world made for man, and
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the purpose of bringing it into being. When she withdrew
from that world she said she would bring colds and similar
afflictions, thereby allying herself with evil, yet the part
she played in the creation and training of Changing Woman
was totally good.?

To illustrate further the position of a being in more than
one category let us consider the chanter. Though by effort
and training he may get control of supernatural power, he
is not a success until he is that power. Before taking up the
singer's course he is human; while learning to sing he identi-
fies himself with the mythological heroes who experienced
dangerous adventures in order to gain the power of the
chant; as he intones their names and uses their symbols he
becomes successively the Persuadable, the Undependable,
even the Unpersuadable Deities; and as he uses the proper-
ties that stand for them he may become the Helper of Deity,
of man, and even of the evil powers. According to a basic
principle of Navaho ritual, identification, the chanter incor-
porates within himself the entire complex of godly notions
and even has the power to make others like himself, that is,
like gods. He is a center that receives power from all proper
sources and distributes it to all worthy subscribers.

The Navaho, though apparently specific, mayv actually be
generalizing. They often give particular reasons for belief or
ritual that max be identical with those given at other times
to explain other things. For example, to the question what
would happen if a man looked at his mother-in-law, the
invariable answer is: "He wouldn’t feel good. He would go
crazy and act like a moth at the fire.”” This seems a distinctive
enough punishment until we learn that the same fate is in
store for anyone who breaks an incest rule. who sees a ghost,
or wittingly desecrates a sacred object.? It is indeed a general
penalty for breaking familiar taboos.
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Again we may be misled into jumping to conclusions con-
cerning the character of certain supernaturals or their func-
tions when we read for the first time that someone, let us say
Coyote, “will have charge of dark cloud, heavy rain, dark
mist, gentle rain, and vegetation of all kinds.” It seems a lot
when we consider how thoroughly Coyote is despised. Then
we find that, at a time when his power was requested and he
obdurately refused, the gods offered to put him in charge of
darkness, daylight, heavy rain, gentle rain, corn, vegetation
of all kinds, thunder, and the rainbow, and he accepted.* This
list is not too different from the first, and at least concerns
the same individual. Continuing the analysis of mythology
we find that Frog, who was beaten in a race by Rainboy, was
recompensed for the loss of his body by the return of his feet,
legs, and gait, and by being put in charge of ‘ dark cloud,
heavy (male) rain, dark mist, gentle rain, and holiness wher-
ever they may be’; and further, that Rainboy, after initi-
ation, was put in charge of * heavy and gentle rain, snow, and
ice.”* By this time we may well ask, “Who ¢s in charge of
rain?,” for Changing Woman too has charge of female rain
and vegetation of all kinds.® We must, therefore, conclude
that despite the precise specification, these promises are
stereotyped, signifying, “We shall give you our best if you
will help us”; in other words, they are actually a rational-
ization or systemization. No particular being is in charge of
rain, because one is dependent upon another.

The confusion of analogical thought should constantly be
kept in mind when a classification is being studied. When
the Navaho says two things, which turn out to be very dif-
ferent, are the ‘same,” ‘similar,” he is not aveiding the
truth, but construing the words with meaning entirely dif-
ferent from ours. The primary meaning of ‘ alike ’ in Navaho
is “ used for the same purpose,” ‘ having the same function’
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—analogous rather than homologous. Consequently, things
may be ‘alike’ when they are symbolically associated or
complementary.

Several characteristics of the Navaho language frequently
cause misunderstanding. Words may be bipolar; that is, a
word may have a meaning obvious in a particular context,
and in another setting the opposite. An element that means
‘up ’ may also mean ‘ down ’; one that at times means ‘ on’
or ‘ upon ’ may mean ‘ off * or ‘ off from on ’; ‘ from (there)’
frequently means ‘ to here, hither.” Hence, good may some-
times be evil and vice versa.

Another linguistic habit, of considering a whole, all, or any
one of its parts as the ‘same,” affects classification. For
example, djic* means °medicine bundle as a container,’
‘ medicine bundle with all its contents,” © contents of medicine
bundle,” or a ‘separate item of a medicine bundle.” The
chanter knows perfectly well that the hide or muslin wrapper
is not the ‘same’ as the bull-roarer, that the ‘ wide board’
differs greatly from the talking prayersticks or from the
otterskin collar, yet in certain circumstances each is djic.
He is acutely aware of the context and, therefore, of ‘ same-
ness ’ and ° difference,” whereas his questioner is unable to
determine the meaning because he is ignorant of the cultural
context.

Aware of diversity in interpretation, the conscientious
investigator does not take as final a Navaho's statement that
another prayerstick, another rite, another song, is the same
as the one he has seen or heard. By attending the second
day’s performance as well as the first and, subsequently, the
third and fourth, he gets his most valuable data. Compiling

*See p xxxi for a note on the Navaho language. In thic work, the Navaho
phoneucs are printed in the same 1ypography as the rext. In accordance with
phonetic pracuce, capital letters are not used.
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the details day by day is very different from comparing
elements from various chants only, although eventually we
must do that too.

The following examples are given in some detail in an
attempt to make the reader realize that a revamping of
assumptions is essential if Navaho categories are to be com-
pared with our own. On the day Wyman saw the sandpaint-
ing illustrated in An Introduction to Navaho Chani Practice,
Figure 23, he asked what painting would be used the next
day. “Just like this, only blue,” was the reply. The next day
the painting was that of Figure 24 of the same work, a
picture much more complicated and with many different
features; even similar details in the second painting were
colored differently from those in the first.?” Both had the
same function, but the second elaborated on the themes of
the first.

In the field of ethnobotany, Wyman corroborates my con-
clusion. Defining the terms ‘ Navaho family ’ and ‘ Navaho
genus’ he writes: ““The Navajo think of plants as falling into
large categories according to their use (purpose or method).
... They regard the species in a category as being definitely
related in some way, although the same species may some-
times belong to more than one category. In a few instances,
these groups do contain a number of species from the same
botanical family, although this is because they have similar
morphological or pharmacological properties. . . . A Navajo
[botanical] family may be named for the ceremonial in
which the constituent species are used; the etiological factor
held responsible for the disease treated with the herbs; the
disease or disease group itself . . . ; the supposed pharmaco-
logical effect of the herbs; the method of preparation for use;
the method of administration. Family names may be com-
binations of these factors.””®
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Much attention has been devoted to classifying Navaho
ceremonies, but it is difficult to reconcile such statements
from informants and texts as: “The Shooting Chant is the
same as the Hail Chant. . . . Everything [in the Hail and
Water chants] is exactly the same. . .. Our paintings, prayer-
sticks, tobacco pouches, bundle properties, our rattles are
alike.”*

A superficial glance at the myth or any part of the ritual
of the Shooting, Hail, or Water chants shows marked dif-
ferences in the elements specifically mentioned. The purpose,
however, is the same; afflictions caused by lightning, hail, and
water are felt to be so similar and the association among the
symbols of the three chants so close that one may be substi-
tuted for another.

The chant name is another case in point. The choice is
arbitrary; one item of an associated group is just as likely to
be selected as another. The places, times, functions, and
origins from which chant names may be chosen are infinite.
The name selected for a particular chant may combine many
associations, either of the chant symbols or of symbols repre-
senting a cross section of the dogma.

¢ Shooting Chant’ is a short form of na’atoe’, concern-
ing-the-shooting-of-objects-that-move-in-zigzags.” Lightning,
snake, arrow, or indeed any one of many other names might
have been chosen; all indicate what the chant stresses. Hail
stands for things injured by cold storms. Most storms are
accompanied by lightning and wind, but summer storms with
hail are less usual, as are winter storms accompanied by
lightning. Consequently, a chant is differentiated from the
Shooting and the Wind chants, by its distinctive symbols
related to hail; at the same time these symbols are associated
with the main symbols of the other chants. Unlike the Shoot-
ing, Hail, Wind, and Water chants, the Bead Chant gets its
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name from the major conflict of the explanatory myth, whose
purpose was to obtain valuable ornaments symbolized by the
word ‘ bead ’; the Endurance Chant from its chief episode, a
race between the powers of evil, represented by Changing-
bear-maiden, and the power of good, symbolized by Youngest
Brother.

What for many years has been called the Mountain Chant
is named for the dwelling place of the many spirits the chant
invokes, summarized by Bear, Snake, and Porcupine. The
Night Chant, which supersedes all others, is named for
the time during which a major performance, the dance of the
masked gods, is held. Another common name for the Night
Chant, Grandfather-of-the-gods (v€’1" biteei’), refers to Talk-
ing God, leader of the dance.

The freedom of association illustrated by sandpaintings
and chant names indicates the existing confusion similar to
that which accompanies an attempt to classify disease, and is
comparable with that which arose in classifying plants. Since
the ideal is well-being, one of the most frequently encountered
irregularities is bad health. Causes of disease are fixed by
analogy; medically and ritualistically determined causes
coincide only by accident. A ceremony may be recommended
to drive away fear, to cure symptoms—colds, fever, sore
throat, fatigue, itching, lameness, rheumatism—and, since
disharmony may show up in ways other than illness, the
same ceremony may be held to attract the good offices of
animals, rain, and the protective gods. Although disease is
included, it is by no means the chant’s exclusive purpose;
affinity with our medical terms, if there is any, is fortuitous.
The ceremonies should, therefore, be classified on magical-
associational, rather than medical, principles.

The Bead Chant is said to be sung for skin irritations, yet
RP sang it for a young man who had some serious abdominal
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trouble and no itching. According to Kluckhohn and Wyman,
the Bead, Eagle, Feather, Wind, and Awl chants were sung
for head affections. The Night Chant is supposed to be
especially effective as a cure for insanity, deafness, and
paralysis; the Mountain and Hand Trembling chants pur-
port to cure mental uneasiness and nervousness—ailments
not further defined. The Shooting Chant is armor against
diseases caused by snakes, lightning, and arrows, but the
Wind Chant features snakes as extensively; it protects
against their power and the harm of storms.

A few mythical examples illustrate the ease with which
the Navaho make comparisons by selecting similars and
minimizing contrasts:

A wandering clan, People-of-the-large-yucca-place, affili-

ated with the dzil naxodilni* because their red arrow holders,
similar to shawl straps, looked much alike.1°

The People-of-base-of-the-mountain, finding that they had
headdresses, bows, arrows, and arrow cases similar to those
of the tane'szahni’, concluded that they were °close’
relatives. These two clans have since been so intimately
affiliated that their members may not intermarry.!!

When the People-of-water’s-edge met the People-of-the-
mud-place, they noticed that their names had much the same
meaning and that their headdresses and accouterments were
alike. They therefore became great friends, but not so  close’
that their members could not intermarry.!?

Traditionally the Navaho were willing to make clan
affinities on the basis of comparable traits; today they
readily accept friendship and co-operation by pointing out
analogies.
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CHAPTER 2

WORLD VIEW

The Universe

s ExPLAINED in Chapter 1, the Navaho reason from mytho-
A logical precedent. Myth must be viewed as teleological,
cosmogony is purposeful though sometimes the custom
or object explained is not even known until its mythical cre-
ation. Unless this paradox is accepted, the materials cannot
seem other than ridiculous. The religions to which we are
accustomed are recognized as beliefs rather than as proved
theorems, but even our scientists keep their science separate
from their religion. If we are tolerant of a religion not our own
we understand it better, and we should try to realize that the
Navaho does not make everything clear because he does not
feel any need for consistency. The chanter, accustomed to
concentrate upon the chant he knows or owns, has little per-
spective on the ritual as a whole. When inconsistencies are
pointed out, analogy and the system of assoeiations afford
easy explanation.

Among the primary mythical concepts are ideas about
time and space. If something happened once, it may happen
again. If there is life and activity in this world, there must
have been similar worlds elsewhere, below and above. Man
and his experience must be identified with events in earlier—
that is, mythological-—times and in the lower worlds. Hence
time and place are symbols of recapitulation. There is belief
in progress from the lower worlds to this, so far the best,
because it is man’s world. Progress is not evolutionary in the
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developmental sense. There is no belief in the physical
relationship of man to the primordial ereatures. Rather, prog-
ress is measured by intellectual criteria. Once the beings
gained knowledge, there was no need to worry about their
bodies; they were supernaturally transformed. Knowledge
was acquired and increased through difficult experience and
the struggle to learn nature’s laws, with help from the super-
naturals. Consequently, one who knows how to keep things
in order has the key to life’s problems. Thus progress should
not be measured by moral standards any more than by
biological evolution.

Since for eons man has been advancing toward oneness
with the universe, he identifies himself with all its parts.
This world may be considered a functioning central world;
others, left behind but remembered in myth, are underneath;
there are others above. The number of worlds is hypothetical,
there being little agreement about it; myth furnishes details
of four underworlds, of the sky immediately above, and of
one still higher, Land-beyond-the-sky.

The worlds are thought of as superimposed hemispheres,
each supported by pillars made of precious stones—four of
whiteshell at the east, four of turquoise at the south, four of
abalone at the west, four of redstone at the north.! Called
Those-who-stand-under-the-sky, they are regarded as deities.
The space between the hemispheres is filled with stars. Each
higher hemisphere is larger than the one below, since the
characteristics of the lower were imitated and added to, and
the whole was magically enlarged. Each time the vaguely
defined creatures had to move out of an earlier world one
took along a token quantity of soil from every sacred place
in it; in the world they were entering the soil was placed in
the same relative place it had occupied below; then a super-
natural being blew on and stretched it. The lower worlds
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were small and moved rapidly, making the inhabitants dizzy.
Although motion was a phase of life, it became bearable only
in this world, which was so large in proportion to the inhabi-
tants that its rotation was not unpleasant.?

In each of the lower worlds a color predominated and
affected the inhabitants. In the first, the red world, were
twelve kinds of black insects, including bats; in the second,
the blue world, there were blue birds—swallows and jays; in
the third, the yellow world, grasshoppers; in the fourth,
there were beings from all the preceding worlds and the
ancient pueblo people.® This world has all colors regularly
placed in the world quadrants—white (or black) at the east,
blue at the south, yellow at the west, and black (or white) at
the north.

In the lower worlds color took the place of light. Not until
the people reached this world and concerned themselves with
creating sun and moon did they formally differentiate color
and light (Chapter 15).

The sky pillars are connecting links between the worlds as
well as supports of each world. One other, the reed of emer-
gence, more frequently mentioned in myth, is a major place
symbol in ritual.* The reed grew rapidly enough to save the
people; it was commodious enough to hold many of them and,
in some unexplained way, they were able to climb it. The sky
of the world left behind (the under part of the world being
approached) was so hard and smooth where the reed met it
that the refugees could find no opening in it. One of the winds
showed them a vulnerable spot and there was always some
“person” with the power and physical strength to peck a
hole through. The Place-of-emergence therefore became a
local symbol of escape. Called ° Center-of-the-earth,” its
location in this world is so much disputed that it should not
be considered as fixed. There has been no exodus from this
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world to the sky nor is any predicted, hence there is no way,
at least for an ordinary person, to get to the sky. Rainboy,
guided by the gods, went on four conveyances; The Twins
traveled past dangers and over mountains as if they were
points on the earth, but ultimately reached Sun’s home in
the sky; they returned to earth by climbing down the Hole-
of-emergence, formed of clitfs made of precious stones. Pre-
sumably a theoretical passage, reed, or column leads from
this world to the world above it.

In characterizing their forebears the Navaho ascribe to
them sentience and a cognizance of human problems. From
the earliest conceivable times there was a roving, growing
population whose overwhelming need was food. The wan-
derers had no social institutions and had to learn to recognize
them among the people into whose territory theyv intruded.
As they were addicted to sorcery, theyv were antisocial; they
offended strangers by wife-stealing and other sexual offenses.
However, upon arriving in a new world the primordial
ancestors of the Navaho made vows to co-operate with the
natives; as they learned more and more they kept their
promises longer and longer. At each pause in the upward mi-
gration they accepted more social curbs—some were learned
from the old residents, some were commands of their own
leaders. The leitmotiv of the earlier worlds—confusion, uncer-
tainty, error—led to evil, witcheraft, and death. Each sub-
sequent step in the emergence changed the emphasis until
now, in this world, stabilitv. knowledge, and co-operation
are ideals, the chrysalis of ignorance having been shed in the
lower worlds.

The metamorphosis was brought about only because
among the original beings there were some gods who advised,
coerced, and guided them. The provenience of these deities—
the First Pair, Coyote, the prototyvpe of Talking God, and
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Black God—is nowhere accounted for; they appear and use
their powers for escape and transformation whenever the
myth requires a prestidigitator.

As one might expect, the origin and transformation of the
present Navaho world are more fully described than any of
the nether regions; it will be discussed below (pages 19-25).
Two higher realms of the universe are depicted in broad
lines, and conceivably there are other worlds above those.
The sky is a world just like this one; in it Sun, Moon, and
stars are visible to us as they move through the space between
the world hemispheres. Above the stratum into which we
look, the heavenly bodies have their homes, living much like
the people here on earth. The better-known Thunders also
live in the sky realm.

The Land-beyond-the-sky is inhabited by extra-powerful
storm elements—Winter, Pink and Spotted Thunders, Big
Winds, and Whirlwinds. They run a school for novices learn-
ing the ritual of the Male Shooting, Hail, Water, and Feather
chants; the pupils are conducted thither and back by other
gods.

Though previously they had been content with color, First
Man and First Woman, when they arrived in this world,
wanted light as well, probably because the world was large
and many places existed far from the mountains that had
previously furnished illumination. After due consideration
the First Pair made the sun of a large turquoise disk sur-
rounded by red rain, lightning, and various kinds of snakes.
It was heated with fire kindled by Black God’s fire drill.
From a piece of rock crystal the First Pair made the moon,
bordering it with whiteshell, forked lightning, and sacred
waters; it is slightly warmed by rock crystal’s light.5

Among the supernatural company there were two men,
one old, one younger, who had risen unexpectedly from a
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spring. For a long time the two had merely accompanied the
people, not performing any unusual deeds, but endearing
themselves to the travelers. They had planted the reed
through which the beings of the fourth world escaped to the
fifth. When First Man and First Woman had finished making
the sun and decided to place it in East Wind’s country, they
appointed the young man, who until then had no name, as
the sun-bearer. Moving to the east with the orb, he became
Sun. They put the old man in charge of moon and gave him
the name Moon-bearer or Moon.®

One version of the creation myth shows concern to account
for Sun’s position among the spheres. After the disk had been
lighted by dint of great effort, it became too hot and burned
the people because the sky and earth were too close together.,
First Man and First Woman raised the orb a short distance,
but it was still dangerously hot. They then made two poles of
turquoise and two of whiteshell, which they gave to Those-
who-stand-under-the-sky (Sky Pillars). The latter pried the
sky far enough from the earth to prevent burning, but
the heat was insufferable. Finally, they decided to stretch
the world and, by blowing hard, expanded it until the
temperature was comfortable for the inhabitants.

Sun’s permanent home, a major symbol of the Male Shoot-
ing Chant Sun’s House branch, is at the eastern quarter of
the sky. In it is a rattle that warns of his return. When it
sounds the fourth time, Sun arrives home, takes off the sun,
and hangs it on a peg on the wall—on earth the sun sets.
Formerly he moved from east to west and back in a day,
pausing at the center of the sky (noon) to eat his lunch. Since
Changing Woman has lived in the west, he stops there and
rests at evening. On dark, stormy dayvs he stays at home and
sends out his lightnings, which may do mischief.? Sun thus
carries out his daily schedule.
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His seasonal journey begins at the winter solstice; he climbs
the southernmost sky pillar and, as the season advances,
reaches the northernmost; he retraces the route, spending an
equal number of days at each pole.® On the rare occasions
when he becomes angry he hides his light partly or com-
pletely; the earth experiences a solar eclipse which presages
misfortune. The Navaho believed the influenza epidemic of
1918 was caused by the solar eclipse of June 8.

This World

The fullest version of the cosmogony considers this one the
fifth world. Cicada, the first person to come up into it from
the fourth world, won it from the Grebes. The non-human
creatures emerged to find themselves on a lake surrounded
by high cliffs, from which spread a plateau. They had great
difficulty in discovering a way out of the lake. At length Blue
Body, a god who was with them, threw four stones he had
brought with him to the north, south, east, and west. These
stones split the cliffs and when the water flowed off in four
directions, a part of the lake bottom was found to be con-
nected with the mainland. As the mud was too deep for
traffic, Smooth Wind was invoked; he blew and dried out the
mud so that the people could disperse.®

Traditionally the Navaho tribe has always been on the
move. They love to travel, yet feel a deep attachment to
their present habitat. They have an extraordinary interest in
geography. The number of place names in myth and ritual
is legion. Some correspond to the names of identifiable places,
others seem to be mythical or ritualistic symbols referring to
localities in the lower worlds (pages 152f.).

The earth, very different from what it is now, had to be
transformed. Essential parts, as well as the earth itself, are
called ‘ our mother.” “These [the sacred] mountains are our
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father and our mother. We came from them; we depend
upon them. Between the large mountains are small ones
which we made ourselves. Each mountain is a person. The
water courses are their veins and arteries. The water in them
is their life as our blood is to our bodies.” ! In the Wheel-
wright collection there is a sandpainting of the earth; moun-
tains are depicted as parts of her body and streams as blood
vessels. Each mountain has an ‘inner form’ (bi" yisti'n),
something which gives it life, perhaps makes it sentient (cp.
Pollen ball, Concordance B).

Many physiographical features were planned by First
Man, who made a model of the earth from the soil brought
in small pouches from the lower worlds. Seven or more moun-
tains are mentioned in the myths, but attempts to identify
them with actual elevations are more or less futile. One moun-
tain of ritualistic importance lies in each of the cardinal
directions forming the mythical boundaries of the Navaho
territory. There is agreement about the location of the
southern mountain, Mt. Taylor (tsodzil), and the western,
Mt. Humphreys (doko’osti'd). The eastern mountain, sisné-
djini* (sisna‘djini),!* ‘ Black-belted-one,” and the northern,
dibéntsah, ‘Mountain sheep,” are variously identified
(Mountains, Concordance A). Other mountains between
these have ceremonial significance.

téol'’f (untranslatable) is not satisfactorily identified
with any present-day mountain. It is Changing Woman’s
place symbol because on it she was found as a baby and there
she lived until the monsters had been conquered.!? It is said
to lie somewhat east of dzil naxodili’, ¢ Mountain-which-
customarily-turns ’; it is sometimes considered as the center
of the world. ‘ Upper-mountain-ridge > (’akidahne’sta'ni’),
also near the center, is associated with evil.??

Chart I (insert) summarizes the mythical origin of the
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Drirection Color
east white
south blue
west yellow
north black
center
center

east of center

ridge running
north and south

‘way over on
west side’

prairie

CHART I
CREATION OF THE EARTH
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lightning
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sunbeam
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daylight
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blue sky
blue-horizon-light

yellow cloud
yellow evening
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darkness

mirage
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(continued

on next
page)
Vegetation Part of
Jewel Symbol Bard Symbol Symbol Sound Symbol Earth’s Body
whiteshell pigeon spotted thunder in
whiteshell with  white thunder white corn young eagle’s
belt of dark cloud mouth
turquoise bluebird blue corn
blue swallows
abalone vellow warbler black
yellow corn
jet blackbird red, white, blue thunder
various cornbeetle variegated corn four times
various bluebird
mirage
soft goods
grasshopper all kinds
various heart
flint sleull
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Peopled by

Rock Crystal Boy
Rock Crystal Girl
Whiteshell Boy
Whiteshell Girl
Dawn Boy

Dawn Girl

Boy-who-carries-
one-turquoise
Girl-who-carries-
one-corn-kernel
Turquoise Boy
Turquoise Girl

White Corn Boy
Yellow Corn Girl

Evening Light Boy

Abalone Girl

Pollen Boy
Cornbeetle Girl
Darkness Boy
Darkness Girl

Soft Goods Boy
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Mirage Stone Boy
Carpelian Girl

Jewels Boy
Jewels Girl
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Moved by
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blue wind

black wind (7}
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white lightning
dark cloud
male rain
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dark mist
female rain
wild animals
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male rain
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pollen

dark cloud
male rain
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Black God
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Mouster Slayer
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mountains and the associated symbols. The mountains are
fastened and covered with elements that represent natural
phenomena; their colors are associated with the precious
stones; they have bird, plant, and sound symbols; they are
inhabited by Holy People. The mountains represent parts of
the earth’s body—heart, skull, breast, and internal organs—
and, like the body of an earth person, they have the power
of motion, given them by the Winds. Other gifts have been
bestowed upon them. For example, sisnddjini’ was fastened
by a bolt of lightning and covered with daylight, and addi-
tional gifts of white lightning, dark cloud, male rain, and
white corn made it symbolically even more complete.

Changing Woman, when she sent her people eastward,
gave a different description of the world, which by this time
was habitable. Some details correspond amazingly well with
the terrain between the Pacific Ocean and Wheeler Peak in
the Taos Mountains, and north as far as the San Juan
River.1

Changing Woman, so named because she renews her
youth as the seasons progress, was created and trained to
bring forth twin sons, who freed the earth from the mon-
sters. Old, gray-haired, wrinkled, and bent in the winter, she
gradually transforms herself to a young and beautiful
woman.!® Restoration to youth is the pattern of the earth,
something for which the Navaho lives, for he reasons that
what happens to the earth may also happen to him. Regain-
ing strength after disease due to contact with strangers,
attack by evil or offended powers, or loss of ritualistic purity
is interpreted as rejuvenation like that of Mother Earth.

Although Changing Woman’s sons overcame the monsters
one by one, it was impossible to obliterate their carcasses.
Consequently, the Navaho country is still littered with
unburied remnants of their bodies. Big Monster, for example,
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is thought to have lived near Mt. Taylor. After killing him,
The Twins cut off his head and threw it far to the east, where
it now stands as Cabezon (Spanish ‘ head *) Peak. The blood
of Big Monster flowed in a great stream down the valley until
stopped by the flint club of Monster Slayer. It coagulated
and may be seen now as the lava formation in the vicinity of
McCarty’s Wash. Another time The Twins raised a storm to
kill other monsters whose heads may still be seen as volcanic
peaks around the base of Mt. Taylor.*?

Similarly., Cliff Monster, who lived at Winged Rock, turned
into lava rock when overcome bv Monster Slayer. This spec-
tacular rock, which resembles a winged creature poised, is
called Shiprock by the whites. The long lava dike at the
southwest is said to be the blood of the Cliff Monster.

Besides accounting for the peculiarities of places, the
cosmogony teaches that the earth should not be injured. As
each monster fell, the earth shook, causing earthquakes.
Mountains were weak and ill because the bodies of enemies
had been left unburied on the surface of the earth. They
should be disposed of in an orderly manner. The death of the
monsters and their fall, as well as enemy corpses, impaired
the vitality of the earth; its devitalization communicated
itself to the people; hence they became ailing. If the earth
is placated, as it may be by revenge and compensation,
people’s indispositions may be cured. Because the monsters
were enemy prototypes, offerings and prayers should be made
to the earth when victors rejoice over a defeated enemy.V

Vegetation is considered the © dress " of the earth and the
mountains, a gift bestowed at creation, a function of Chang-
ing Woman’s annual rejuvenation. The Navaho have a
sentimental attitude toward plants, which they treat with
incredible respect {Chapter 8). However, in contrast to the
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numerous etiologies of corn, accounts of the origin of particu-
lar plants are few. In some myths corn is considered primeval,
for First Man had some in the first world. Other myths
account for it as the gift of a god or a neighboring people.
Whatever its origin, its value is constantly emphasized.
According to one myth, Talking God gave corn to White-
shell Woman and her sister, Turquoise Woman, saying,
“There is no better thing than this in the world, for it is the
gift of life.”” Later, when he visited them again and they
told him they still had it, he said, “That is good, for corn is
your symbol of fertility and life.”” 18

Fach animal has a place in the universal scheme. The rare
game animals (dini’)-—deer, antelope, elk, and mountain
sheep—are especially valued ritualistically, even though
today they are so scarce that many children bave never seen
one.'® Throughout mythology and ritual, vegetable and flesh
food are felt to belong together. Contrary to many remarks
in the literature on Navaho ritual, there is no such thing as a
corn or a game ritual, since one involves, if only implicitly,
the other. When Changing Woman placed on the forehead
of Monster Slayer a black stick which grew and symbolized
deer antlers, he felt three kinds of seeds in his hand.?® The
story of the contest with Deer Owner is pointed up so as to
contrast and eventually associate the advantages of meat
and vegetables as a diet, for the hero who overcame him
traded knowledge of agriculture for the release of the rare
game animals.

The hunting animals carried packs of corn on their backs,
for they had charge of the corn-growing rite of the Fire
Dance.?!

Mountain sheep, as valued game animals, play a major
role in mythology and ritual. Many characteristics of the
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Hunchback God are like those of the mountain sheep. If
Hunchback God is not actually the animal, he at least had
supernatural control over it, and the hump on his back, like
those of the hunting animals, is made of clouds containing
seeds of all types of vegetation.”®

The complementation of corn by game is brought out by
Talking God, who, in the myth of the Night Chant, instructs
the hero: “Never give corn to eat of its own substance. If you
give it, corn will thereafter ever eat corn until all the land is
destroyed. Then men will starve and have to eat one another,
and thus destroy their own race. Give corn flesh to eat. For
like reasons corn must be fed to the masks in the ceremonies.
Should meat be fed to them, men would, thereafter, eat
men.” 2 The masks of sacred buckskin represent game
animals. According to tradition punishment was inevitable
if the injunction was disobeyed.

Once, many years ago, when the ceremony of the corn was
taking place and a young virgin was grinding meat to feed the
corn, a wicked woman went out from the lodge and fed corn

to the corn hanging on the poles of the drying frame. That
year the people starved and men ate the flesh of other men.?

Since time is relative and, ritualistically speaking, past,
present, and future are interchangeable, the cosmogony
would be expected to include some prediction of the world’s
fate. Stevenson’s informant believed that this world had
already been destroyed five times, by whirlwind, hail, small-
pox, coughing, and the slaughter of the monsters.? One of
Stephen’s informants mentioned destruction by fire, whirl-
wind, and flood, and predicted that after four more creations
and their disappearance the Navaho would be annihilated.
A second informant said the first lied. The world had been
destroyed four times, he admitted, but added that two years
before (in 1883) the time had been up for the final destruc-
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tion. From then on, therefore, he said, the world must last.?¢

The chanter t!i'h believed that a people different from the
Navaho would succeed them. He thought the whites were
the successors and for this reason was not only willing to
teach them the fundamentals of Navaho belief but also
deeply concerned that they should learn accurately.
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CHAPTER 3

THE NATURE OF MAN

Man’s Origin

irsT Man and First Woman existed in the lowest mytho.
logical world. From the beginning their purpose was to
arrange conditions suitable for the Navaho to people the
earth. The First Pair had some human traits: they could
think and talk; they knew something about sex; they had
some inkling of the difference between good and evil. Their
knowledge was imperfect because incomplete and, therefore,
uncontrolled; they thought that the universe was undevel-
oped rather than chaotic. A notion of conscious creation,
ability to glimpse the future, and the will to control it set
First Man and First Woman apart as supernatural beings.
Although the First Pair were the primary cause of the
disasters in the lower worlds, they formulated a scheme to
overcome the results of ignorance. It included the miraculous
appearance of Changing Woman as a baby in a cradleboard,
her careful training, the sanctioned mating with Sun, the
birth of The Twins, and the acquisition of ritual power which
enabled them to subdue the monsters. Did First Man place
the wonderful baby on the mountaintop for himself to dis-
cover? Was it another of the supernatural deeds of Sun, who
had already fathered the monsters? Did the baby appear
through the efforts of both First Man and Sun? Or were
First Man and Sun different manifestations of the same
power? If First Man was the promoter, he was nonplused
by his own creation and was matching his power against that
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of Sun. If Sun originated the plan, he was knowingly storing
up sorrow for himself, for he loved his terrible children and
did not want to do away with them; or perhaps he thought
his new wife and her remarkable children would compensate
for his grief. Most likely the baby and her protection of man
were brought about by the co-operation of First Man and
Sun. Myth leaves many other questions unanswered. Why
should the First Pair or Sun want human beings on the earth?
Why should they care about human welfare once man had
appeared? Man is the mythmaker. His interest is in man,
whose development he explains. First Man and Sun can be
made to contribute to his motives. Mythmakers are not
concerned with logic.

The account of the emergence is further confused by refer-
ences to insects, grasshoppers, swallows, and creatures which,
though described as non-human, are credited with many
human attributes. Diverse origins are suggested for the human
form, but all by association are probably one and the same.

Several versions ascribe human beings to a supernatural
transformation of corn which existed primordially with First
Man. Sun was said to be corn’s father, Lightning its mother.
According to one version, the results of the transformation
were persons called First Man and First Woman, who are
also referred to as ‘ our ancestors.”! From this account we
may conclude that First Man and First Woman not only had
corn in the early worlds but also were corn and came to
symbolize transformation into human form.

One origin is attributed to the transformation of turquoise
and whiteshell images by deific ceremonial. Since, however,
the jewels were laid beside corn ears, the significance is in
the association between corn and precious stones rather than
in the gems themselves. According to Navaho interpretation,
the two would be ‘ the same ’ (Chapter 1).
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Changing Woman is said to have created human beings by
rubbing pieces of her epidermis from various parts of her
body. As she held the skin in her hand it changed to six
groups of people, who subsequently founded some of the
Navaho clans. In one version of the story the skin became
shell, which in turn became people.?

In some myths the origin of man is secondary to the origin
of clans. One division of the Navaho, which settled on the
San Juan River and traces its ancestry back to Whiteshell
Woman, is thought to have been transformed from corn; the
division that came from the West to join the people of the
East originated in Changing Woman’s epidermis. The people
from Rumbling Mountain were considered holy because
“they had no tradition of their recent creation, and were
supposed to have escaped the fury of the alien gods by some
miraculous protection.” The progenitors of one clan, Big
Water People, are supposed to have come up out of the
water.?

The conclusion to which Navaho tradition forces us is that
man is so closely related to deity that it is impossible to draw
a sharp line between the human and the supernatural. The
substances from which the transformation took place——corn,
precious stones, and Changing Woman’s epidermis—are not,
according to Navaho reasoning, necessarily different, because
the association of corn, whiteshell, and epidermis makes
them one.

Theory of Reproduction

The remarks of Stephen’s informant indicate the emphasis
on reproduction:
“We do not have grass enough. Even if we had grass

enough, the land is not broad enough. My people work both
night and day, the men and women creating children, my

28



THE NATURE OF MAN

flocks and herds making young. The Americans are always
clamoring for more land; so are my people. I long for enough
land to stretch my limbs. From here [Keam’s Canyon] you
can see the San Francisco Mountains at the west. By riding
a short distance to the north you can see Navaho Mountain,
a short way to the south are the White Mountains [sic], and
at the east is Mt. Taylor. Remember what a small patch of
ground this really is. Think how much effort will be made
this very night to increase the number of children, lambs,
colts. We do not have enough land.”*

The ritualistic teachings stress male and female as a basic
form of symbolism; the notion is that only by pairing can
any entity be complete.

Mythology suggests that light and water are essential for
conception. Sun stands for heat as well as light; water sym-
bolizes semen. When Changing Woman first became mature
she had not learned about sexual intercourse, but, in trying
to satisfy her desire, let the sun shine into her vagina; at
noon when Sun stopped to feed his horse she went to a spring
and let water drip into her.®

In the account of the birth of the monsters light and water
are again indicated:

A girl who was carefully watched, having gone alone in the
direction of the sunrise, used a smooth pebble from the river
to cleanse herself after defecating. She placed the warm
stone ® in her genitals and raised her skirt so as to examine
herself. At this moment Sun rose and sent a ray into her. She

must have been menstruating when this happened, for she
became pregnant.?

In this case the pebble, being from the river, may have
stood for water, or menstrual fluid may be its equivalent.

Stevenson records that Talking God and xa'ctéé’évan
were created from corn by Changing Woman and her sister.
When Changing Woman placed an ear of white corn, and her

sister an ear of yellow corn, on the mountain where the fogs
meet, ° the corn conceived, the white corn giving birth to
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Talking God, the yellow to xa'ctéé’éyan.’ ® Sun’s presence is
implied, since he is believed to rest periodically on mountain
tops, which figure frequently in creation.

It is said that the warmth and moisture of the Buffalo’s
body makes plants grow and produce pollen.®

From these examples it seems that water represents Sun’s
semen, a fluid which, if warmed or lighted, may cause
generation. Throughout Navaho mythology an attempt to
protect girls from being struck by sunlight is stressed. There
seems to be some feeling that virginity has ritualistic value,
which in some individuals should be preserved (Chapter 8).
Since virgins are few, the mythical references to girls ‘ not
struck by sunlight > must point to an effort to keep them
pure. Kept hidden inside a house with only a very small
opening, they were shielded from Sun’s seductive wiles.
Pueblo girlssimilarly protected were desirable to the Navaho.!

The function of Sun and water in generation and the
Navaho belief that two fathers are responsible for twins
explain the agreement about the fatherhood of The Twins
or War Gods. Matthews summarizes their character: “From
their mythic associations I would assume that Monster
Slayer is the god of light, with its associated heat, while
Child-of-the-water is the god of darkness, with its associated
moisture.” 1! I do not know from what evidence Matthews
inferred this. I do not consider that the myths alone justify
it, but it must be more than coincidence that both he and 1
came to the same conclusion independently.!?

When First Man and First Woman were fumbling with
creation, which included customs and institutions as well as
material things, First Woman set herself up as a leader in
matters of sex. She had already been punished for unsanc-
tioned intercourse and decreed that women should hence-
forth recognize and approve of sexual relations. She made
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male and female genitalia so that one sex should attract the
other—the penis of turquoise, the vagina of whiteshell. After
treating them ritualistically, she laid them side by side and
blew over them medicine (infusion), which was to cause
pregnancy. She went further and determined the degree of
desire—great for men, much less for women. Intercourse was
to leave the penis weak, the vagina strong.!?

Sexual indulgence was a preoccupation of the inhabitants
of the lower worlds; it led to the floods which necessitated
the emergence. First Man taunted his wife with being inter-
ested in sex alone. His rebuke gave rise to a quarrel in which
she said that women could get along without men. To prove
the challenge the men moved across the river and destroyed
the rafts that had carried them. As years went by, the
women became weaker; they needed the men’s strength to
produce food, and they became maddened with desire. As a
result of self-abuse they gave birth to the monsters that later
destroyed men. The men too practiced perversion, but from
their excesses no evil survived. After many had died and
great suffering had ensued, the women yielded and begged
the men to take them back. They did so, and all agreed that
henceforth man should be the leader in matters of sex since
he belonged to the stronger sex.4

The separation of the sexes with its consequences proved
that neither is complete without the other, that sexual needs
must be allowed expression but should be controlled. World
barmony demands woman’s potential, as well as man’s
kinetic, energy.

Man’s Constitution

The Navaho conception of man includes careful definition of
his spiritual as well as his anatomical makeup. The body
is composed of skin, flesh, bones, and internal organs—all
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considered as layers, each tissue carefully fitted to those next
it. Nevertheless, between the layers are interstices (atatah)
through which ghosts may travel. They enter the body where
there are whorls—for instance, at the finger tips and hair
spirals—as frequently as through orifices—mouth, nose, ears.

Navaho knowledge of anatomy is good, of physiology very
poor. Most parts of the body, even internal organs, have
names. One category which shows ignorance of function is
the division of blood vessels—those of the head and limbs
(’atéo’s) and those of the trunk, including the jugular (Caya'z).
Since ritual is a means of cure, anatomy must be considered,
but since cure is primarily concerned with spirit, and there
are various expressions of man’s spiritual being, they must
be understood in order to interpret Navaho belief and the
function of religion.

I have previously discussed the possibility of determining
essential concepts of being and their relative importance by
analyzing prayers in which a people asks for what it most
desires.'® The Navaho calls upon his gods to restore not only
his head, his breast, his finger tips, his limbs, and his body
but also the tip of his tongue, his voice and sound, his breath,
his power of motion, and his mind. To express such ideas, he
has at his command a great many words which, unless
properly translated, make the prayers seem ridiculous.
Many of these words have very specific connotations which
cannot be casually rendered by single English words. For
instance, a word for ‘soul’ was indispensable for teaching
Christian doctrine. A word meaning °that which stands
within * was adapted to the missionaries’ need for explaining
the spiritual, the undying part of man. Actually, this word
refers to a belief that in the chest of a man there is an image,
a symbol of turquoise, which, if it remains upright, will make
him strong. It is a part of only those who have undergone
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certain ceremonies and therefore is not inherent or immortal,
but rather something ritualistically added to defend body
and spirit (Chapter 12, Agate; Pollen ball, Concordance B).

The Navaho has little idea of personal immortality.
Rather, the individual becomes universal; at death the
person is left behind with the body. However, somewhat
more specific concepts define the relation between body and
spirit and demonstrate how the complete man functions. A
group of words refers to °breath’: ’ayol means ‘wind,
breath, blowing’; ’ayi, ‘a single puff of breath’; ’ayi’
includes a notion of sound and means ‘ manifestation of
life.” Breath is one test of life:

You must never leave the deer’s windpipe whole, but split
it down the center. As soon as it is spht, the deer is dead;
otherwise it is alive.}s

Related to words connoting breath are those which include
or emphasize sound: ’adzi, ¢ any kind of sound emitted by a
living being °; "i'né”’, * sound characteristic of a living being ’
—for instance, the sheep’s baa, the cow’s moo. More closely
related to dogma is ’4ji, ‘manifestation by breath and sound
of the life and power of a being, that which keeps one power-
ful, that which one is plus what he has secured through
ritual.” This word indicates identification with many powers
in the ritualistic act called  breathing in.” Still another term,
’aji'h, means the ‘evil, poisonous, injurious element of
breath accompanied by angry sound,” as the roar of an
attacking bull; a person may be killed simply by contact
with this type of breath. 17

One must be very careful not to inhale the breath of a
dying deer (one has killed). This would make one sweat and
one would be sick at once.8

Closely related to breath and sound, in fact, a combination
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of the two, is voice, speech, or language. The ‘ word *—that
is, the formulation of sounds into organized speech—is of
great ritualistic value, and in order to be complete, man must
control language. The better his control and the more exten-
sive his knowledge, the greater his well-being (Introduction,
Chapter 16). In prayer, therefore, man requests, “My voice
restore for me. . . . May the pollen of Wind’s child govern the
tip of my speech.” With a clear voice, with control at the tip
of the speech—that is, the mouth—a person is insured
against error.

Man may breathe and speak, his organs may function well,
but without the power of motion ('aga’l) he is incomplete,
useless. Therefore he prays, “My gait restore for me.”

All parts of man’s body and spirit are co-ordinated by
‘ mind, will power, volition, reason, awareness > ("ani’, *an}’).
A summarizing phrase occurs frequently in prayer: “My mind
restore for me.”

Mind keeps body and spirit in adjustment. When the body
is complete with organs, breath, sound, voice, and the power
of motion, it is said to have ’i'nai, ‘ life, the quality of being
alive.” A universal expression of life, ’i'na’, refers to the
relation between simply being alive, aliveness, and all phases
of nature, culture, and experience; it may be extended to
mean ‘ outlook on life, career, philosophy.’

The ‘ name ’ ("4ji’), an important manifestation of being, is
ritualistically acquired.?®

Normal adjustment of the body parts gives a person ’atse’,
‘ strength, firmness, physical dependability.” Add to these
attributes power derived from supernatural experience and
he is * strong, enduring, powerful, capable of controlling good
and warding off evil * (Cadzi’l).

There are two words for ‘ personality ’ in Navaho: xaya’,
‘ ability, behavior,” excludes physical characteristics; xayé
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is the sum of physical and mental traits plus talents and
demeanor.

One purpose of ritual is to extend the personality so as to
bring it into harmonious relation with the powers of the
universe. The opposite of this endeavor, actually another
aspect of it, is to keep a man from contact with evil. Sorcery,
the most exaggerated form of evil, depends upon direct con-
tact with a person or some part of his body. Therefore he
should take care of waste matter in such a way that no one
will have access to it. An evilly disposed person may treat
perspiration, dead skin, phlegm, tears, urine, excrement,
menstrual blood, combings, or nail parings ("atexi'n) in such
a way as to bring about the death of the person to whom they
once belonged (Chapter 6).

Personal possessions ("antex¢’¢) may also be subject to
sorcery, depending on how far a man extends his identity.
Individuals differ as to how far they carry identification of
person and possessions, but where the line is drawn deter-
mines how much of a man’s property Is destroved at his
death.?® Clothes have absorbed perspiration, dirt, and skin
scales; a man may become one with his favorite horse and
even with his silver ornaments or saddle; a person absorbs
consciously and unconsciously the power of every element of
the chant symbolized by the bead token. He becomes a part
of it and therefore it must be a part of him. A possession that
is the extension of his personality when he is alive may include
also the extension of his evil, t¢i'ndi’, after he dies. Hence,
instead of being harmed, it may harm. For these reasons girls
who have worked in the laundry at school may be ‘sung
over > when they return home. They have breathed steam
containing the perspiration of a foreigner; this may become
dangerous if the stranger dies. Potential harm from this
source may be averted by the War Ceremony.?!
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Myth illustrates what was considered necessary to life and
soundness:

When Talking God transformed corn ears, which he placed
between buckskins, into people, Wind entered between
the covers and gave the newly created man and woman the
breath of life. He entered at the heads and came out at
the ends of the fingers and toes, and to this day we may see
his trail at the tip of every human finger. Rock Crystal Boy
furnished them with minds and Cornbeetle Girl gave them
voices. 2?

Rainboy, hero of the Hail Chant, was completely destroyed,
blasted into bits, scattered in every direction by the wrath
of Winter Thunder. The description of the reassembling of
his body by the gods illustrates some of the problems of body
construction:

The Thunder People gathered Rainboy’s bones and flesh
and placed them between sacred buckskins; when White
VVincF was laid under the top cover, Rainboy began to move,
but he could not get up. Pink Thunder put Little Wind
under the cover. It entered Rainboy’s ear; he could hear,
he had life at the tips of his fingers and everywhere Wind
had gone, but still could not get up. Talking God then put
Rain’s Son under the cover. %{e supplied moisture—tears,
saliva, and nasal mucus. Rainboy tried in vain to get up.
Talking God put collected pollen under the cover and it
turned into toenails, fingernails, body hair, and perspiration,
yet Rainboy could not stand upright. Insects of all kinds
were called to help. Some found small portions of Rainboy’s
blood and brought it back, but not until they found the curve
of his upper lip could his restoration be complete.?

In the myth of the Flint Chant, Holy Boy was destroyed
by Winter Thunder and similarly reconstituted. Spider
People restored his nerves and blood vessels, Winds caused
his nerves to function, and Sun made him wink.?4

Whenever, in a myth, the essentials of life are suggested,
they are selected from the many available concepts. Never
are all mentioned; seldom is the choice the same in two
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myths or even twice in the same myth, and each new legend
is likely to include at least one not previously recorded.
Taken all together they give a psychosomatic picture of
man’s constitution. When any part gets out of balance, treat-
ment emphasizes the mental rather than the physical (cp.
Chapter 7).

Life Cycle

Man’s life cycle is called a ‘ walk * through time. He travels
a ‘ trail ’ repeatedly symbolized in sandpainting and ritual.?
A major purpose of the ritual is to carry him safely and
pleasantly along this road from birth to dissolution. The
following life periods are recognized:

Mala Female Period
'ani'd na'yai just born, newly arrived
Taywé” ("awé”) babyhood
*acki’ ate'd weaning to adolescence
diné te'ike’ adolescence
xasti'n ’asdza'nf early married life
xastol, xastxol asdzd”’ advanced maturity
xa’asti very old age, beginning of disintegration

The spirits of children and women are believed to be
naturally weaker than those of men;?® therefore children
from their very birth are brought into contact with ritual.
Infants have not learned responsibility for their own well-
being or for that of others. Education, which may be cere-
monial repetition, aims to give them a sense of obligation.
Children learn physical control very young; it is not unusual
to see a year-old handling a butcher knife or a pair of scissors.
As soon as they can walk, children learn to differentiate
men’s and women’s activities by imitating and helping their
parents. From the moment of its birth a child is treated as an
adult, but it is not expected to do more than its age warrants.

The child is allowed to try any activity it may want to
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take part in and must submit to every ritual requirement.
Although an infant cannot sprinkle pollen or blow ashes, its
mother or someone who ‘ stands for it > does so, once for her-
self, once for the baby. If the mother subjects herself to a
chant or ceremony, the baby must be included. Because she
nurses and cares for the baby, it may be expected to be
harmed or benefited in the same way; therefore it must be
made immune to the evil, susceptible to the good, of the
chant. The child’s mother may be the sponsor only if she
has had the chant in question or a closely related one sung
for her, or if she is a co-patient with the baby. She may put
the child in the hands of a woman who qualifies or who with
it goes through the rites that will assure it of protection
because of the power being sought.

In religion, the child must conform. Though a baby cries,
screams, and wriggles, chanter and sponsor follow through,
gently but firmly insisting on carrying out every ritualistic
detail. Later they may laugh at the spectacle a baby has
made of itself. Ceremonial demands are relentlessly though
casually met with a rigor that has not been emphasized in
discussions of Navaho training. Religion thus aids the adult
in discipline; belief in supernatural punishment is inculcated
in the cradle.

If persistently corrected, the child’s mistakes are not
serious, and until it learns better, the responsibility for proper
ritualistic behavior rests on the adult relatives.

During the period from babyhood to adolescence there is
little difference in the ritualistic treatment of male and
female children. At adolescence, however, there is a definite
change. The girl, because there is physical evidence of her
maturity, becomes a tribal symbol of fecundity at her ado-
lescence ceremony, and from then on a symbol of the power
of reproduction.

38



THE NATURE OF MAN

No particular moment marks the transition from boyhood
to manhood. When the Navaho were even more mobile than
they are now, the boy had to be trained for activities which
took him away from home—bunting, war, and trading.
Young boys then submitted to rigorous physical training
for their self-protection (Chapter 6). Nowadays there is
little formal training; consequently the boy’s life goal is but
vaguely defined. Knowledge must be ripened by experience,
which takes time to acquire. Youth is tried and repeatedly
teased, ridicule being a major form of discipline.

Gradually, by a subtle process difficult to define, the
young man grows into a position of responsibility in the
various social groups—first his own family, clan, clan group,
and, after marriage, his wife's groups. If he can be relied
upon, he may be referred to as xasti'n; later, as he accumu-
lates knowledge, heis xastol, ‘ one who has authority.” After
marriage the woman may be ‘asdzad'ni or asdzj”’, thelatter
a more respectful term. Respect is a matter of individual
opinion, the word with which an older person is referred to
depending primarily on the speaker’s opinion of his knowl-
edge and accomplishment. Otherwise age is not necessarily
fruitful. There are many old men who have not fulfilled their
obligations or at best have done so halfheartedly; some have
not earned the title xastoi, which implies knowledge and
wisdom. Numerous complaints are made about them, though
care is taken lest the grumbler become a victim of sorcery.

When a person is referred to as xa'asti, ‘ extremely old,’
he has lost his competence and perhaps some of his faculties.
Even then, though he is physically weak, his spiritual power
(bijf) may be strong and communicable and his power for evil
(biji'h) feared. Such an old person should, therefore, be
treated with the patience shown a child. If suspected of
witcheraft, he may receive an overabundance of attention.
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Treatment aims to prevent antagonism. At the same time
the persons who lavish care upon him try to get rid of him,
urging him to visit another family who, as soon as they
decently can, pass him on to still another.

Opinion about the ideal life span differs. Some say it is 102
years, reckoned from the number of counters in the moccasin
game. Others say it is seventy years, doubtless a white man's
idea, and still others consider it the age at which some very
old man is said to have died. Those who have not gone to
school do not know their ages; at best, age can be ascertained
only approximately by reference to some outstanding event,
The very old tell how big they were when they went to or
returned from Fort Sumner (1863-68), or perhaps they were
born during the journey back. Younger persons reckon their
age from the influenza epidemic of 1918; still others from
local happenings which may sometimes be dated by the
trader or some other white man.

Death and the Dead

The phobia of the dead is well-known, but the attitude
toward death has hardly been analyzed. Normally the
Navaho staves off death as long as possible, relying upon
religious formula to keep him safe. He admits that death is
inevitable and is not nearly as afraid of it as he is of the
dead. Long distances between habitations, sudden severe
storms, rising streams, as well as the exigencies of handling
stock, have kept him constantly aware of emergencies.

Bravery, even foolhardiness, is the norm; cowardice is
deplored. A well-trained Navaho depends upon his physical
prowess reinforced by songs, prayers, and formulas. When
circumstances get too much for his resources, he is inclined
to be fatalistic rather than terror-stricken. He becomes of
necessity a good loser.
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Indifference about the afterlife doubtless reflects the ethical
system, which holds that man suffers here on earth, if at all,
but need not expect punishment after death; the individual
spirit may be lost in the cosmos. Man can better his life here
on earth by ceremonial control; he cannot change his ultimate
destiny.

There seem to be cases of ‘ willing to die.” The Navaho
tell of persons who, apparently in excellent health, say, “I’'m
not going to live long,” give up customary activities, and
within a few days die. These accounts have been corroborated
by white men who knew the individuals personally. So far
such cases have never been investigated by our medical men;
warnings of disease and the Navaho definition of symptoms
differ so much from ours that diagnoses are very difficult
(Chapter 6). Dr. A. A. Brill told me that he had made autop-
sies on whites who were said to have ¢ willed to die * and found
no ascertainable reason for their demise. The reports of such
deaths among the Navaho are sensational rather than numer-
ous and, if they occur at all, are doubtless exceptional.?”

In lack of interest in death and the afterlife, Navaho
mythology differs from that of neighboring and related
tribes. There are only a few references to these subjects in
the large body of recorded myth. Since sorcery, fear of the
dead, and ignorance are characteristic of the underworlds,
the first experience of death is appropriately assigned to an
early world.

When the first person, a hermaphrodite (referred to by
Matthews as * she ’), died, no one knew what had become of
her breath. Some men searched far and wide for it; eventually
they came to the Place-of-emergence, looked down through
the hole, and saw the deceased combing her hair. They
returned, reported to their companions, “She is not dead,

but in that world there is no provision for increase. Those
who die continue to live without change.” Four days later
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the men died. Since that time people have fearggl to look
upon the dead, have avoided places where the spirits of the
dead may be, and are nervous about ghosts (téi'ndi’).

Another story accounts for death after the pre-human
beings had reached this world. Soon after their emergence,
they tried to find out whether they would live forever or die.
Someone threw a hide-scraper into the water and said, “If
it sinks we perish; if it floats we live.”” It floated and all were
glad, but Coyote came along and said, “Let me divine your
fate.” Pronouncing the the same words, he threw a stone
into the water. It sank. The people became angry with him,
but he rationalized (with customary Navaho acceptance of
the inevitable): “If we all live and continue to increase as
we have done in the past, the earth will be too small to hold
us, and there will be no room for the cornfields. It is better
that each of us should live but a limited time on this earth,
then leave and make room for the children.” The people
realized the wisdom of his words and resigned themselves.*

These explanations seem to indicate that the Navaho lock
upon death as failure to grow, and upon the land of the dead
as static, although they do not emphasize stagnation.

I have not been able to confirm the explanation that
property is destroyed because the deceased needs it in the
afterlife. Such an idea is not consistent with my informants’
belief that one loses personal identity at death and becomes
an indefinable part of the universal whole. Yet Stephen
writes, “They [Navaho] destroy or bury property so the
dead may ‘cut a swell’ in the underground world.” **

One of Hoijer’s informants volunteered, in an account of
mortuary customs:

“If he [the deceased] had horses, they club the horses to
death at the door of the hogan. His best saddle, saddle
blanket, bridle—on all of these they hammer [to destroy
them]. Only in this way will they be of use to [the deceased],
they say. . . . If these belongings were not destroyed, then
some Navaho wandering about would pick them up. Being
hammered in that way, no one will bother them. They are

called the ghost’s belongings. . .
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“In this way a Navaho burial is well done. When it is done
so [the deceased] is pleased with it. Right among us his spirit
wanders about. For that reason, his belongings and the
horse he will ride are buried with him. If this is not done, he
comes back for his belongings, they say.” °

My informants say, “We give to the dead to show respect,

to indicate that they were loved by those who survive.”

Destiny

The Navaho of my acquaintance often speculate about the
fate of the dead. I have discussed the matter with many
individuals, laymen as well as chanters. From none have 1
got even an intimation of a belief in an afterlife or afterworld.
Most laymen thought there was nothing. The chanters
stressed the idea of harmony and of té¢i'ndi'; all repudiated
the idea of a personal immortality. Though the direct opposite
of Wyman’s findings, I think their opinion conforms with
mythological teachings and interests already cited. Those of
Wyman’s informants who thought the afterworld resembled
this one gave a description very much like that of many
American Indians,®! at least those of the Plains and Plateau
regions. My information leads me to contrast the Navaho to
these other tribes. For example, the Apache have made much
of the afterworld in myth and given a good picture of it; this
seems remarkable in view of the few references in Navaho
myth.

After I had written the brief summary “Human Nature as
Conceived by the Navajo Indians,”** I received a long criti-
cism from Adolph Bitanny (AB). His remarks corroborate
what I bave said here, but he adds one point I have not
emphasized and one I had not considered at all. I quote from
his letter:

“In Navah'o a man has three forms of hereafter amountin
to concepts similar to immortality. First there is what I cal
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prolongation of man, which can be stated as a biological
continuation—that is, parents to offsprings. This is pretty
much conceived in plant and animal kingdom. The second
concept is the physical hereafter; that is, when a body or a
living entity dies—that is, ceases living——it disintegrates and
harmonizes with the elements of the earth. This concept is
elemental in that it’s a return from animistic [living] entity
to the element that makes up the universe. This concept has
oftentimes played havoc Witg many a Navaho mind because
some will say that a spirit does derive from the body upon
death to become partially imbibed with other living entities.
You hear many of the Navaho say that the after-death-spirit
dwells here or there or is manifested in various animals like
coyotes, bears, snakes, ete. The third concept or tenet repre-
sents a form of hereafter which I call intangible. This is
manifested in terms of memory in the minds of the com-
munity in which the former body moved or lived. The
memory of habits, traits, personality, temperaments, deed
(bad or good) lives in the minds of the community in a form
of stories about him. This method of thinking appears to
be very clearly expressed in all ceremonies of purification.”

The * rightness ’ of biological continuation is well brought
out by Navaho love and treatment of children and also by
disdain for the childless, who are held to have failed in com-
pleting their life role. In his ‘ second concept’ AB includes
sa’a na'vai bike x6j6'n and téi'ndi’; he touches upon an
afterlife when he says, ““. . . spirit dwells here and there,”
becoming explicit with examples of what we might call trans-
migration, confined, however, to the perpetuation of evil
through sorcery, since one phase of witcheraft deals with the
transformation of men into harmful animals.

Comparison with other Indian religions, including those of
neighbors of the Navaho, brings out an astonishing lack of
correlation between two customs, avoidance of the dead and
avoidance of speaking of the dead. The Zuni, for example,
though they do not like the dead and consider death an incon-
venient interruption of normal affairs, do not have the unrea-
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soning terror of the dead the Navaho have, yet the Zuni do
not like to mention the deceased’s name or to talk about him;
they try to put him out of their thoughts so as to get life’s
activities back into the normal course. In contrast, the
Navaho delight in talking about the life, good deeds, and
accomplishments of the deceased. They are pleased when a
child is said to resemble the recently dead or when an out-
sider reminds them of an event concerning him. The family
I know best and other Navaho of my acquaintance demon-
strated by their behavior AB’s reference to memory as a
form of spirit perpetuation.

Consideration of the nature of the universe, the world, and
man, and the nature of time and space, creation, growth,
motion, order, control, and the life cycle includes all these
and other Navaho concepts expressed in terms quite im-
possible to translate into English. The synthesis of all the
beliefs detailed above and of those concerning the attitudes
and experiences of man is expressed by sa’a na'yai, usually
followed by bike x6j6'n. Various explanations are given for
these phrases, which constitute the benediction (climax) of
many prayers or songs. x0j6'ni means ° perfection so far as
it is attainable by man,” the end toward which not only
man but also supernaturals and time and motion, insti-
tutions, and behavior strive. Perhaps it is the utmost achieve-
ment in order.

The remoteness of the concept of sa’a na’v4i from any con-
cept in Christianity doubtless accounts for difficulties of
getting a word to approximate ‘soul’ and Navaho refusal
to accept the Christian idea of afterlife. If man, like every
other conceivable thing, becomes sa’a na'yai, he must lose
not only his body but even his individuality—the very
antithesis of Christian teaching. Christianity strives for
future personal survival and resurrection by trial on earth;
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Navaho religion, accepting the body and all personal short-
comings, emphasizes the opportunities of the present and
tries to amalgamate them into a unity of experience and
being with the past and future.

Various kinds of information support this conclusion. For
years sa’a na'yal was translated °in-old-age-walking,” and
it is sometimes felt that sa’a na'yai bike x6jon is a single
inseparable concept, the whole thing to be construed ° in-old-
age-walking-the-trail-of-beauty.” Linguistically this trans-
lation is incorrect, bike x6j6'n having been recorded and not
phonetically differentiated from bike x6j6°'n (bike, ‘according-
to-it,” ritualistically, ‘ by decree of *).

I discussed the concept exhaustively with thi'h, who said
that chanters are seriously concerned with the meaning and
that there are two main schools of thought. The one that
interprets it ‘ according-to-old-age-may-it-be-perfect ’ relies
upon a false etymology of s, ‘ old age,” made not only by
whites but also by some Navaho. The other school argues
that sa’a (or sa’a) is desirable; old age, though inevitable, is
to be put off. It is, of course, better to become old gracefully
than to die young, but belief in Changing Woman’s rejuve-
nation may delay old age. As the seasons advance she becomes
old, it is true, but she has the power to reverse the process,
becoming young again by degrees, as two children, deifically
‘ borrowed ’ from the original cornfield, testified:

“When we went in, our grandmother lay curled up, nearly
killed with old age. She got up and walked with a cane of
whiteshell to a room at the east. She came out again some-
what stronger. Then, supported by a cane of turquoise, she
went into the south room. She came back walking unaided.
She went next into a room at the west. She came out a young

woman. She went into the north room and returned, a young
girl so beautiful that we bowed our heads in wonder.”” 3*

This bit of the myth accurately describes the Navaho
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belief in the final ideal. tli'h therefore accepted the conclu-
sions of the second school of thought in considering sa’a as
‘ harmonious or desirable destiny ’ or even ‘restoration-to-
youth.” The singer of the Rain Ceremony said, “sa’a na'yai
is from the bottom of the earth. Sunrise and sunset have it. It
is the power of renewal for everything every six months
through Sun.” For these and for linguistic reasons, I have
accepted this dictum, translating the phrases ¢ according-to-
the-ideal may-restoration-be-achieved.” I say ‘ phrases’ ad-
visedly because, according to Goddara, a song is assigned to

each.

When Mirage Talking God blessed the house at Changing
Woman’s puberty rite, he sang two songs. At the end she
inquired, “Why do you sing thus? Two old men are lacking.
With what am I going to reach my destiny? According to
what decree will things be perfect?” Talking God therefore
added the songs about sa’a na‘yai and bike x6j6'n.%*

Like a passage in the Shooting Chant, this reference to
two old men leads one to suppose that these ideals were per-
sonified and symbolized in song. In an assembly of the Holy
Ones the chants were ordained and the rules laid down.
Duties and powers, among them the songs, were assigned
various creatures. ‘““The monsters will be among your songs
which, because of them, will be strengthened, respected, and
feared,” the gods told Holy Young Man from Rumbling
Mountain when he was put in charge of the Shooting Chant.
“Among all other chants we make, your songs will be included
to strengthen them. And your songs, Sky Man and Earth
Woman, will bring them all without exception, and yours,
Restoration-to-youth and According-to-perfection, will al-
ways be at the end.”

Father Berard gives still another explanation. The song
phrase sa’a na’yai bitlah refers to the symbolism of ritual-
istic tallows of the War Ceremony. He says it is equivalent to

Y



DOGMA

naxosdza'n bika” tlah na‘stci'n, ¢ collected tallows on the
surface of the earth,’ that is, tallows from the game animals.
“sa’g na’vai is supposed to be the inner form of the earth,
which at times stretches itself, then takes another position.
This change in position accounts for changed conditions on
the earth’s surface. . . . On the surface of the earth we find
beauty or happiness (bike x6j6'n) in plants, water, trees, and
mountains. Therefore sa’a na'vai and bike x6j6n, * the
inner form of the earth and its outer surface,” are usually
combined in song and prayer.”

Since s3’a na'yai, according to t}i'h and others of my
informants, includes everything, we may expect to find it
expressed by various symbols. Perhaps that is the only way
in which an abstraction of this kind can be explained. The
explanation of Father Berard’s informant is an attempt at
personification; that of Goddard’s seems to be of persons.
As concepts the two phrases are a projection into the future,
since characters such as First Man and First Woman and
others belong to the past.

Even more difficult is the concept behind téi'ndi (tédi’),
which expresses the residue that man has been unable to
bring into the universal harmony, for, despite the efforts of
the gods, man, and nature, some evils refuse to be woven
into the pattern of well-being. Perhaps the best rendering
would be °potentiality for evil.” Wyman has discussed
téi'ndi’, mistakenly translated as ‘devil’ or, somewhat
better,  ghost.” *¢ Nothing in the Navaho idea corresponds
to any notion of ‘devil’; the interpretation may be dis-
missed. ‘ Ghost > means something more tangible than téi'ndi'.
It has been accepted because it so often refers to the dead;
it may in fact mean ‘ the contamination of the dead.’

The dead body, the house where the person dies, things
in contact with the body are téi'ndi'—that is, full of dreaded
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power, potentiality for evil. When evils are listed for the
purpose of exorcism, téi'ndi* often take first place. Inform-
ants say they are more prevalent and come closer to man at
night than in the daytime. Ghosts are inexorable; they can-
not be persuaded to become helpful to man. téi'ndi- exist and
the best man can do is to drive them off or avoid them. By
providing himself, as it were, with a thick coating of positive
power—prayer, song, the strength of the gods—and by arm-
ing himself with things feared by téi'ndi'—flint points, ashes,
soot, ghost ‘medicine '—he may at least keep evil at bay.

On the road of life to his final destiny, which will make
man one with the universe, he is concerned with maintaining
harmony with all things, with subsistence and the orderly
replenishment of his own kind. Since nothing in the universe
is endowed with omnipotence, dangers, evils, and mistakes
still exist; by himself man cannot annihilate error. Conse-
quently, all beings in the sky, on the earth, in the waters,
under the earth, and in the subterranean waters either aid
him or must be overcome by superior power. Man may hope
to obtain such power by proper manipulation, that is, by
magical techniques. He is aided by earth elements—plants,
animals, rocks, waters, mountains.

The supernaturals are greater than man. They brought
him into being and designated, through long suffering and
teaching of one object lesson after another, the control man
should exert over himself and his natural surroundings.
Through them he learned what was good and what was
harmful, and how evils and dangers co