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F O R E W O R D  T O  T H E  
S E C O N D  E D I T I O N  

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 entirely 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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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 ha\-e 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 lamely 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 

xm 
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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 it to survive 
not only until it was all written dowrn, 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 topics. 

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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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 Zurli 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-

xriii 
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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. Presvimably 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 18G8, 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, Ios Apaches de Nabaju. 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 slowred 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 clearly 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, 

.r.ri 
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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 
symbolism. In accord with his basic pattern, your 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 beyond Pueblo imaginings, is one which requires 
no more than the grinding stone to be found in every hogan 
and the simplest rawr 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, WThite-
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 yet 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. It is 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 

xrii 
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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 Slayer 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 
Slayer) form one grand epic cycle. At the end of it, White-
shell Woman is disposed of in a way that seems little more 
than a bit of literary tidying up. Her child (if he be hers, or if 
there be any difference between being hers and being Chang-
ing Woman's), Child-of-the-water. also has a quality of 
superfluousness. He plays a brave part in the slaying 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. 

*1 do not understand the last part of the quotation, which is apparently from one 
of Reic! rd's informants. Women's names almost always refer to war and have 
ι.ο resemblance to those of these goddesses. 

XXUl 
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Ht' sits at home and 'Ivatches a life token while his brother 
goes furth to batt!t:--like a woman, one feels. Of course. by 
thPIl he has been established in the ~ayaho pantheon, and 
parts are found for him, but he is Ileyer, or rarely. essential. 

He sits likE' a woman-among the western Apaches he is a 
WOInan, daughter of the great goodess and mother of )lon-
ster Slaver. when he is not a ridiculous uncle. The Jicarilla 
('n~Je a~d treatment of Child-of-tlw-wafer differ from the 
Kavaho only in detaiL The Chiricahua .-\.paches make him 
the hero and gin· "Monster Slayer (Killer of Enemies) a 
secondary role. and a thoroughly inferior. even silly one. 
Killer of Enemies is H'ferred to as a brother but is definitely 
not a twin. The ':\lescalero Apaches follow the Chiricahua 
pattern in some versions, :lnd in at least one they eliminate 
Child-of-the-water entirel~·. 

T~et us look to the north. to tilt:' Athapascans hetween the 
Algonquian barrier along- tht" Canadian border and the 
Eskimos of the Arctic coast. Hert' we find no awe-inspiring 
gods or goddesses, but tale!". of a monster slayer and monsters. 
of the earth concei\·ed of as anthropomorphic and female, 
and suggestions of a similar concept of the moon. The 
observation that both the earth and the moon appear to 
age and to be renewed, although in quih" different c.'"eles. is 
so universal as to be bana1. T!wse various items. and several 
others ""'ith a familiar ring to ~ avaho students. occur in the 
north in a body of somewhat disconnected stories. The 
people 'who migrated into the Southwest and encountered 
the ('ollcept of the organized m;vth-c;vcle produ('{'d far more 
inspired mythmakers who wo\'e these and matter from 
many other somces into an epic. Heichard related Changing 
',"oman to the earth. probably correctl~·. but we cannot say 
slw is the l'arth, eypn though on a lofty !{'Yt'l of thinking she 
personifies it. It seems likely. then, that Whiteshell "'oman 
\vas related originall.v to the nIoon but lost that connection 
when the present idea of the :\foon-bearer was taken over. 

J".nl' 
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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'ee, and in Mescalero nadle cii, while the 
Navaho "changing" is nadle'he. 

We have here a very close phonetic resemblance between 
two names, a fairly close conceptual resemblance between 
White-painted Woman and Whiteshell AYoman (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 key 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 Slayer 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 see 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 
Χαία/ιο 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 trihute to her great work. 

OLIVER LA FARGE 



P R E F A C E  

The materials on which Navaho Religion: Λ 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 HaiIe 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; Bov 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 
I 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, tii'h,* 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 
(1939). 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 oil 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. WTieelwright. 

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 Levi-Strauss, and the late Dr. Clark Wrissler 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. 

GLADYS A. REICHARD 

Barnard College, 
Columbia University. 





N O T E  O N  T H E  N A V A H O  
L A N G U A G E  

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 ο (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, i|f%). Pitch is 
grammatically important in Navaho. If the vowel or syl-
labic η 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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The symbol s b , d , an d g  diffe r from Englis h i n bein g unas -
pirated; Englis h speaker s ofte n hea r the m a s p , t , o r k . 

j i s a  voice d spirant , lik e j  i n Frenc h '  je. ' c  i s the voiceles s 
form o f j , pronounce d a s s h i n Englis h '  show. ' d j i s th e 
corresponding voice d affricative , pronounced a s j  i n judge. ' 
tc i s th e voiceles s affricativ e pronounced a s c h i n '  church. ' 

As I  hav e said , s  an d z  hav e th e sam e phoneti c value s 
as i n English : tha t is , z  is voiced , a s i n '  zon e ' ; s  i s voiceless , 
as i n ' so . ' d z i s th e voice d affricative , a s i n ' a d z e ' ; t s i s 
its voiceles s counterpart , a s i n '  bits. ' I n Navaho , d z an d 
ts ma y occu r initiall y o r intervocalically . 

There ar e fiv e sounds i n th e 1-series : 1 i s th e voice d latera l 
as i n '  law ' : 1  is th e voiceles s latera l approximatel y a s i n 
English 4  plav.' Th e voice d affricativ e dl , it s voiceles s 
counterpart tl , an d th e glottalize d affricativ e t i d o no t 
occur i n English . Example s i n Navah o ar e dloh , ' l aughter ' ; 
t lah, '  salv e an d tloh , '  hay , grass. ' 

The soun d represente d b y th e Gree k gamm a (7 ) i s a  vela r 
voiced spirant , approximatin g r  i n Germa n '  Garte n !  (a s 
pronounced i n Berlin) , yvr i s it s labialize d form , whic h 
before a , e , an d i , particularl y whe n intervocalic , ma y b e 
heard a s w . x  i s th e voiceles s spirant , approximatin g c h 
in Germa n '  ic h ' ; x w i s it s labialize d form , a s i n Navah o 
xwi'h, '  satisfaction. ' 

- i s th e glotta l stop , a s i n Navah o 'e 'e 'a 'h , 4  west.' I t i s 
similar t o th e soun d hear d fo r th e '  t t ' i n th e Ne w Yor k 
City dialec t pronunciatio n o f 4  bottle. ' 

m, n , t , k , t l , tc , tf , an d y  ar e glottalize d form s o f th e 
sounds describe d above—non e occur s i n Englis h o r th e bes t 
known Europea n languages . 

'For a comment 011 the spellings 'Navaho* and 'Navajo.* 
see pace 749. ' 
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I N T R O D U C T I O N  

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 

XXXU I 



INTRODtTCTION 

the name ' chant,' since long and elaborate prayers chanted 
or intoned are still another ritualistic requirement. Other 
recorders, especially in the last fifteen years, have called the 
ceremonies ' ways,' translating literally a Xavaho post -
position. For instance, Night Chant has become Xight Wav 
or Xightway; Mountain Chant, Mountainway or Mountain 
Top Way; the War Ceremony1 has become Enemy Way. 
In my opinion, the change has added to the terminology 
but little to the understanding of Xavaho 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 Xavaho 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; body and figure painting; sweating and emetic, 
with purificatory functions; vigil, with emphasis on con-
centration and summary. Bvit 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 my work, but the 
reasons for their selection and their meaning as a whole 
had been only vaguely realized. This analysis has shown 
that the interpretation is based on an interlocking svstem 
of associations. 

A ceremony may last from one to nine nights—the Xavaho 
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 
bundle—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 it 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. 

ν 

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, 
father'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. I 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 a? 
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 
be racing 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. Pew 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, staying 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 identifying 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 joyous 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 
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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; tia'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 Chant2 singers 
I encountered trace their knowledge to Gray Eyes, many 
considered his sister a final arbiter in disputes.3 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 wTas 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, wThereas 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, tla'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. Tn 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." 4 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 
idealism. 

When asked about the satisfactions of a chanting life my 
acquaintances, all except tia'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 
Navitho 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. Thesinger discussinghis 
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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C  I I  A P T E R  1  

N A V A H O  C A T E G O R I E S  

AVAHO DOGMA is based upon a cosmogony that tries to 
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.1 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 bv verbal, musical, and material svmbols. 
Properties demand a w7ide 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. It 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.2 

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 independable, 
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 Xavaho, though apparently specific, may actually be 
generalizing. They often give particular reasons for belief or 
ritual that may 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.3 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.4 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.' 5 By this time we may well ask, "Who is in charge of 
rain?," for Changing Woman too has charge of female rain 
and vegetation of all kinds.6 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 avoiding 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 4 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 ρ  xxxi  for  a  note  on  ihe  Navaho language,  in  th is  work ,  the  Navaho 
phonet ic  arc  pr in ted  in  the  same typography as  the  text .  In  accordance  wi th  
phonet ic  prac t ice ,  capi ta l  le t te rs  a re  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 Chant 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.7 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."8 
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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."9 

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 (γέ'ί" bitcei'), 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-vucca-place, affili-
ated with the dzil naxodilni' because their red arrow holders, 
similar to shawl straps, looked much alike.10 

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.11 

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.12 

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. 

I S  
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W O R L D  V I E W  

The Universe 

is EXPLAINED in Chapter 1, the Navaho reason from my tho-
XJL 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 associations 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 creatures. 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 mav be considered a functioning central world; ν O 7  

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-bevond-the-skv. 

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.1 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 

H 



WORLD VIEW 

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.2 

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.3 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.4 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 IIole-
of-emergenee, formed of cliffs 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 o%'erwhelming need was food. The wan-
derers had no social institutions and had to learn to recognize 
them among the people into whose territory they intruded. 
As they were addicted to sorcery, they were antisocial; they 
offended strangers by wife-stealing and other sexual offenses. 
However, upon arriving in a new world the primordial 
ancestors of the Xavaho 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, witchcraft, and death. Each sub-
sequent step in the emergence changed the emphasis until 
now, in this world, stability, 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 prototype 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.6 

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 W oman 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 days he stays at home and 
sends out his lightnings, which may do mischief.7 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.8 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.9 

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 152jf.). 

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."10 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'osli'd). The eastern mountain, sisna-
djini' (sisna'djini),11 ' Black-belted-one,' and the northern, 
dibentsah, ' Mountain sheep,' are variously identified 
(.Mountains, Concordance A). Other mountains between 
these have ceremonial significance. 

t0oTj'j (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.12 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.13 

Chart I (insert) summarizes the mythical origin of the 
SO 



CHART I 

CREATION OF THE EARTH 

IHreetion Color Mountain Fastened by Covered by 

east white sisnAdjini' lightning daylight 
dawn 

south blue Mt. Taylor great stone knife blue sky 
blue-horizon-light 

west yellow Mt. Humphreys sunbeam yellow cloud 
yellow evening 
light 

north black dib£ntsah rainbow darkness 

center dzilnaxodili' sunbeam mirage 

center 'ak'i dahne'st'&'ni' mirage stone 

east of center tc'ftTf ί rain-streamer rainbow 
heat 

ridge running noxozili' 
north and south 

'way over on 
west side' 

prairie 



(continued 
on next 
page) 

Jewel Symbol Bird Symbol 
Vegetation 

Symbol 

whitesbell 
whiteshell with 
belt of dark cloud 

pigeon spotted 
white thunder white corn 

Part of 
Sound Symbol Earth's Body 

thunder in 
young eagle's 
mouth 

turquoise bluebird 
blue swallows 

blue corn 

abalone yellow warbler black 
yellow corn 

jet blackbird red, white, blue thunder 
combeetle variegated corn four times 

mirage 
soft goods 

bluebird 

grasshopper all kinds 

flint 

heart 

skull 

breast 

pericardis and 
diaphragm 



CHART I (continued) 

Peopled by 

Rock Crystal Boy 
Rock Crystal Girl 
WhitesheIl 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 
Soft Goods Girl 

Mirage Stone Boy 
Carnelian Girl 

Moved, by 

spotted wind 

blue wind 

black wind (?) 

yellow wind 

Extra Gifts 

white lightning 
dark cloud 
male rain 
white corn 

dark mist 
female rain 
wild animals 

dark cloud 
male rain 
yellow corn 
wild animals 

dark mist 
vegetation of all kinds 
animals of all kinds 
rare game 

dark cloud 
male rain 
goods of all kinds 
pollen 

dark cloud 
male rain 

Tutelary 

xa'ctc'e"0yan 

Black God 

Talking God 

Monster Slayer 

Talking God 

Jewels Boy 
Jewels Girl 
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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, sisnadjini" 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.14 

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.15 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 
McCartv'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. 16 

Similarly, Cliff Monster, who lived at Winged Rock, turned 
into lava rock when overcome by 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.17 

λ egetation 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 Xavaho 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 

Each 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 have never seen 
one.19 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. Wrhen Changing W oman 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."20 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.21 

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.22 

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."23 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.24 

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.25 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-

n 
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tion. From then on, therefore, he said, the world must last.2® 
The chanter tia'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. 



C H A P T E R  3  

T H E  N A T U R E  O F  M A N  

Man's Origin 

FIRST 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.'1 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 wrhiteshell images by deific ceremonial. Since, however, 
the jewels wrere 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.2 

In some myths the origin of man is secondary to the origin 
of clans. One division of the Navahot 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 AVest 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.3 

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 



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."4 

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.5 

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

A girl wrho 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 6 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.7 

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'ctce^o-yan 
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 

S9 
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Talking God, the yellow to xactce"'07an.' 8 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.9 

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 girls similarly protected were desirable to t he Xavaho.10 

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." 11 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 I 
came to the same conclusion independently.12 

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 

no 
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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.13 

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 wreaker; 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.14 

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 
harmony demands woman's potential, as well as man's 
kinetic, energy. 

Alan'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 ('ataiah) 
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 
(^ΐέο'β) and those of the trunk, including the jugular ('a7a"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. 15 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'; 'a^i' 
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 split, the deer is dead; 
otherwise it is alive.16 

Related to words connoting breath are those which include 
or emphasize sound: 'adzi, ' any kind of sound emitted by a 
living being '; Tne'', ' sound characteristic of a living being ' 
—for instance, the sheep's baa, the cow's moo. More closely 
related to dogma is 'aji, ' 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.18 

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 faga'l) he is incomplete, 
useless. Therefore he prays, "My gait restore for me." 

Λ11 parts of man's body and spirit are co-ordinated by 
' mind, will power, volition, reason, awareness ' ('ani', 'anj'). 
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 ' ('aji'), an important manifestation of being, is 
ritualistically acquired. 19 

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 ' ('adzi'l). 

There are two words for ' personality ' in Navaho: xaya', 
' ability, behavior,' excludes physical characteristics; xava 
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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 ('atcxi'n) in such 
a way as to bring about the death of the person to whom they 
once belonged (Chapter 6). 

Personal possessions ('antcxQ'?) 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 destroyed at his 
death.20 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, tci'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.21 
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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 CornbeetIe Girl gave them 
voices.22 

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 
Wina was laid under the top cover, Rainboy began to move, 
but he could not get up. JPink 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. He 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.23 

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.24 

Whenever5 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 5 through time. He travels 
a ' trail' repeatedly symbolized in sandpainting and ritual.25 

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: 

Male Female 
'ini'd na'Yai 
'αγννέ" ('awe") 

'acki' 'ale'd 
dine' tc'ike' 
xasti'n 'asdza'nf 
xastoi, xastxoi 'asdza" 

xa'asti 

Period 

just born, newly arrived 
babyhood 
weaning to adolescence 
adolescence 
early married life 
advanced maturity 
very old age, beginning of disintegration 

The spirits of children and women are believed to be 
naturally weaker than those of men; 26 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. 
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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—hunting, 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, he is xastoi, ' one who has authority.' After 
marriage the woman may be 'asdza ni or asdz4"\ the latter 
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. 

\Mien 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 
(biji) 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 
witchcraft, 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.27 

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 mj-th. 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 feared to look 
upon the dead, have avoided places where the spirits of the 
dead may be, and are nervous about ghosts (tci'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.28 

These explanations seem to indicate that the Navaho look 
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 [NavahoJ destroy or bury property so the 
dead may 'cut a swell' in the underground world." 29 

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 wTay 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. . . . 
JtS 
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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." 30 

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 I 
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 tci'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,31 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,"32 I received a long criti-
cism from Adolph Bitanny (AB). His remarks corroborate 
what I have 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 Navaho a man has three forms of hereafter amounting 
to concepts similar to immortality. First there is what I call 
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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 with 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, etc. 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 ' Tightness ' 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'q, na>ai bike xojo'n and t^f'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 witchcraft 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-

U 



THE NATURE OF MAN 

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'q na'yai, usually 
followed by bike xojo'n. Various explanations are given for 
these phrases, which constitute the benediction (climax) of 
many prayers or songs, xojo'nx 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'q. na'7&i 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'% 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'% na'7ai was translated ' in-old-age-walking,' and 
it is sometimes felt that sa'^ na'7ai bike xojo'n 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 xojo'n having been recorded and not 
phonetically differentiated from bike xojo'n (bike, 'according-
to-it,' ritualistically, ' by decree of'). 

I discussed the concept exhaustively with tfa'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 s4, ' old age,' made not only by 
whites but also by some Navaho. The other school argues 
that sa^ (or sq'3,) 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." 33 

This bit of the myth accurately describes the Navaho 

4.6 
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belief in the final ideal, tia'h therefore accepted the conclu-
sions of the second school of thought in considering 5¾'¾ as 
' harmonious or desirable destiny ' or even ' restoration-to-
youth.' The singer of the Rain Ceremony said, "sq'q. na'^ai 
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 4 phrases ' ad-
visedly because, according to Goddard, 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'fj. na>ai and bike xojo'n.34 

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'g. na"7ai bitlah refers to the symbolism of ritual-
istic tallows of the War Ceremony. He says it is equivalent to 
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naxosdza'n bika'' tlah na'stci'n, ' collected tallows on the 
surface of the earth,' that is, tallows from the game animals. 
"s$'^ na'Yai 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 xojo'n) in plants, water, trees, and 
mountains. Therefore 8¾'¾ na'-yai and bike xojo'n, ' the 
inner form of the earth and its outer surface,' are usually 
combined in song and prayer." 35 

Since 8¾'¾ na'7ai, according to tiah 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 tci'ndi' (tcj'di'), 
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 
tdi'ndi', mistakenly translated as ' devil ' or, somewhat 
better, ' ghost.'36 Nothing in the Navaho idea corresponds 
to any notion of ' devilthe interpretation may be dis-
missed. ' Ghost' means something more tangible than tci'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 tci'ndi'—that is, full of dreaded 
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power, potentiality for evil. When evils are listed for the 
purpose of exorcism, tii'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. t&'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 t&'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 could be converted to 
good. None of these powers is purely good; some are almost 
wholly evil. Invocation and propitiation of the gods and the 
forces of nature are useless unless one is in rapport with his 
fellow-men. Proper behavior was defined by the gods along 
with life-giving and life-preserving principles. 



C H A P T E R  4  

P A N T H E O N :  C H A R A C T E R I S T I C S  O F  
S U  P  E R N  A T U  R A L S  

AT VARIOUS points in man's walk through life all the courage 
u and endurance he summons may fail; he then invokes 

the superior power of the supernaturals. Dogma does not 
try to account for the origin of the deities. They simply 
were, without birth or creation, or they were transformed 
from something that already existed. 

There are three Navaho names for deity—7e'i', xa'ctce", 
and di7ini"—but, as is usually the case with Navaho cate-
gories, they are not exclusive. 7e'i" is used both for those 
who help man and those who harm man. Talking God, for 
instance, whose name is xa'ctce'ltihi, and 7e'i'tsoh, Big 
Monster, are both classed as 7e'i". 

Some, but not nearly all, the Holy People have names 
with xa'ctce", a part of a noun compound that seems to 
mean ' god ' or ' favorable power.' When asked the difference 
between Holy People and 7e'i", JS said 7e'i* were seen in 
masked impersonations, but his explanation does not account 
for First Man, First Woman, Coyote, Big Fly, Thunder, and 
others who are not masked so far as my material goes, though 
they are sometimes included as 7e'i". Further investigation 
indicates that the class 7e'i" includes all beings whose power 
supersedes that of man, whereas xa'ctce* includes only beings 
whose characteristics belong more emphatically to the class 
I call ' persuadable that is, they are easy to invoke and 
have no primordial meanness or evil intention. 

Contrasted to xa'ctce" (but also included in 7e'i") are 
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na*7e''—specifically, ' monsters,' generally, ' evils, dangers, 
whatever is hostile to man.' These are well described in 
myth, but because tradition emphasizes their subjection 
rather than their contribution to man's well-being, they do 
not appear in the assemblies of the gods. The symbols that 
represent them in the rituals exorcise rather than invoke 
them. 

The Holy People—di-yini', ' the-particular-ones-who-are-
holydi^in dine'e, 'holy group or groups'—are by no 
means always well disposed toward man, but they may be 
on man's side on a particular occasion. Sun, Changing 
Woman, Talking God, Monster Slayer, Thunders, and 
Winds are among the many deities referred to as Holy 
People. When Sun generated the monsters, he was not favor-
ing man, yet he begot The Twins to save man. Talking God 
similarly seemed for endless days against rather than for the 
Stricken Twins, yet eventually he caused their triumph. 
Monster Slayer was originally human but, through trial, 
error, and divine dispensation, became holy. His failures are 
attributed to ignorance, not to evil intention. Destructive 
rather than constructive powers are more commonly ascribed 
to Thunders, Wind, and Snakes, yet with great effort they 
may be persuaded to aid man. ' Holy ' seems therefore to 
describe a mood or attitude of the gods rather than a particu-
lar class. 

It may include also those whose power is relatively insig-
nificant yet upon occasion indispensable, those I have called 
' helpers, aides, or mentors.' If Chipmunk, one of the least 
of earth's creatures, has the particular power to aid in over-
coming a cosmic monster, she is as important at the moment 
she is needed as Sun's child with all his god-given weapons. 
For with all the power of his revered mother and his dashing 
father, he would fail if, thinking Burrowing Monster was 
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dead, he had no way of proving it and got caught when the 
monster revived. A little everyday person who, even when 
the monster lived, took a run out to the end of the horn, 
could easily make the test. Examples of the importance of 
the apparently insignificant are numerous in story and chant, 
for in the Navaho conception of order or destiny, the least as 
well as the greatest is accounted for. Occasionally, too, the 
* great ones ' perform some invaluable but ordinarily insig-
nificant function, instead of exhibiting the extraordinary 
powers of which they are capable. 

I have tried in vain to arrange the supernatural beings in 
chronological sequence and in the order of their importance. 
If we consider only the texts that acquaint us with the Shoot-
ing Chant and the War Ceremony, we might say that Sun 
was the deity above all others; furthermore, we would know 
almost nothing about the gods called xa'ct0e*. Matthews, 
who worked intensively on the Night Chant and assembled 
more information about xa'ct^e* than is found in all the other 
available chant myths put together, was led to conclude: 
"Much is said about the sun god in the Origin Legend and in 
other legends of the tribe. In these tales he appears as a god 
of the greatest powers; yet his cultus today is not so important 
as that of other gods. He is not appealed to so frequently as 
some others are." 

This statement could not be corroborated by the Shooting 
Chant, in which prayers, songs, sandpainting, and symbols 
of Sun are so numerous as to indicate a sun cult. Matthews' 
further remark, "Sun is never personified in any of the rites 
of the Night Chant and never represented in the dry-paint-
ings," 1 is also astonishing to the student of the Shooting 
Chant—or would be, did he not realize that each chant is so 
organized that one power or group of powers may be the 
focus of emphasis in one, quite secondary in another. Further-
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more, powers of such great significance in one chant as to set 
the key may in another be subject to taboo. Snakes of various 
kinds are so ubiquitous in the Shooting and Wind chants as 
to be a major theme. From the Hail Chant—in many respects 
closely related to the other two—Snake is excluded. 

If Matthews had started with the Hail Chant instead of 
recording the Night Chant first, he would of necessity have 
concluded that Thunders were important deities, that snakes 
were shunned almost completely; moreover, there would have 
been only minor indications that the gods he defines as 
4 major ' existed at all. Their role in the Hail Chant, while 
not exactly minor, is, to say the least, casual. 

Though their traits are implicit and references to them 
scattered, many of the gods are well characterized. The total 
impression of each god can be ascertained only from the 
associations that form the basis of the ritual. Some deities 
are described by myth or ritual and symbolized by masks or 
sandpaintings. Often, however, the power a being controls is 
brought out by a description of its home, a seemingly casual 
reference to its demands for a prayerstick, or an action—for 
instance, the alacrity with which it accepts an offering or its 
hesitancy in assenting to a plea for aid. I have collected much 
of the scattered information under the name of the deity in 
Concordance A, and from it made the following classification 
of gods, which is intended to be suggestive rather than defini-
tive: 

Persuadable deities (P) 
!Independable deities (U) 
Helpers of deity and man (H) 
Intermediaries between man and deity (I) 
Unpersuadable deities (UP) 
Dangers considered as deities (D) 
Beings between good and evil (B) 
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One condition frequently referred to in the myths, and by 
implication in the chants, is the possibility that any god may 
be duplicated. The Stricken Twins, seeking help, wander 
from one god to another having the same name but living in 
different places. There are many references to Talking God 
and xa'ctce"'07an, both of whom sometimes travel in groups. 
Usually one Talking God is not distinguished from another; 
in one version of Changing Woman's development the deity 
in charge of her puberty ceremony w as called Mirage Talking 
God. 

I have discussed the question of ' multiple selves' in 
Navajo Medicine Man.2 Since time and space may be tele-
scoped or expanded, a god here today may easily have been 
here yesterday and, if here yesterday, he may have been here 
also a hundred or a thousand years ago. If it is a spirit able 
to appear miraculously when needed, there is no reason why 
there should not be a group of four spirits, four times as help-
ful, or why four identical spirits cannot be in different places 
at the same time. Once the imagination has conjured up the 
original figure, multiplication is simple enough. A deity who 
can move on a sunbeam, rainbow, or streak of lightning may 
as easily be in four places at one time. 

In Gray Eyes' story of the Shooting Chant, the new 
permanent home Changing Woman helped to prepare for 
Monster Slayer is described with the added explanation: 
"There [beyond Mt. Taylor] his father was preparing a home 
for him. His mother, although she was staying here [at 
tcoi'j'j], was helping Sun get it ready and knew all about it" 
-—which suggests that Changing Woman may be another 
manifestation of Sun's ' Sky Wife ' (cp. Chapter 5). 

If a rock crystal is desperately needed, Rock Crystal Man 
appears and offers advice or a token of power which may be 
greatly increased if a group of his own kind accompanies 

U 
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him; hence, there may be four or sixteen Rock Crystal 
People. The appearance of the same god in different guises is 
somewhat more difficult to understand. The protagonists of 
the different chant myths, the wonderful boys who enlist 
with greater or less difficulty the sympathy and protection 
of the gods, seem to be representative of Monster Slayer, if 
not actually he in person. When arrayed in armor, he is 
Monster Slayer; without it, he is Holy Man; in another 
situation he is Reared-in-the-earth. Place makes a difference, 
and when four gods instead of the usual pair are needed, four 
may turn up. Child-of-the-water, who is also Holy Boy, may 
be Changing Grandchild. There is less evidence, except their 
extraordinary behavior and experiences, that other leading 
men of the drama represent the great warrior or his peaceful 
counterpart. Some Navaho chanters see remote connections 
between similar symbols from which they generalize; others 
are too literal-minded to comprehend any connection between 
the symbols. For the latter, each detail by itself is as stated; 
there is no need to assume a relationship to anything else. 
Father Berard has at last tacitly accepted the theory of 
multiple selves and Maud Oakes' informant corroborates it.J 

In enumerating the gods and explaining the difficulty of 
distinguishing exactly between 7e'i", xa'ctce', and other 
groups, I mentioned the question of rank, pointing out that 
superiority or inferiority depends upon the situation. Many 
chant myths follow a certain pattern: a youth, for one reason 
or another, cuts himself adrift from his family, enters upon a 
series of adventures, experiences terrifying enough to break 
the hardiest, which make him for some time an associate of 
deity. Eventually he leaves the earth to join the gods, where-
upon he himself becomes divine. Many legends end with the 
disappearance of the hero; none tells which god he became or 
what his permanent human-deific position is. It is generally 
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understood that Monster Slayer and Child-of-the-water are 
the War Gods, having been transformed from earthly beings. 
They are γέ'ΐ*, at least in the sense that they are impersonated 
by masked dancers, but aTe perhaps in a class by themselves. 

The names of the gods and their position in the ceremonial 
lodge are often carefully noted. Differences in the roll call of 
deities at a gathering and in the position occupied by one at 
different times show the absence of a hierarchy and the 
capacity of one deity to be in different places at the same 
time: 

When the Stricken Twins reached the assembly of gods at 
Broad Rock in Canyon de Chelly, many ye'i' were present, 
xa'ctce^'oyan led the meeting and asked each of the follow-
ing gods in turn if he had shown the Stricken Twins the way 
to their home: Monster Slayer, Child-of-the-water, Shooting 
God, Fringed Mouth, Hunchback God, Male God, Female 
God, Red God, Black God, Talking God, then Superior God, 
Whistling God, xa'ctce'do'di', and Water Sprinkler. 4 

Monster Slayer and Child-of-the-water are intermediaries; 
Fringed Mouth, Hunchback God, Black God, Talking God, 
and Water Sprinkler are masked gods in the Night Chant; 
Male God, Female God, Red God, Superior God, Whistling 
God, and xa"ct0e''d0"di* are so lightly sketched as to be 
unclassifiable. 

After Rainboy was destroyed by Winter Thunder, Big Fly 
took the news to Dark Thunder, Chief of the Thunders. The 
Black, Blue, Yellow, and White Thunders, Wrhirlwinds and 
Winds of the same colors, Spotted Thunder, Pink Thunder, 
and be'7otcidi met to discuss what could be done. Talking 
God and xa'ctee''07an had a part in this council. 5 

To another assembly came ' all the Holy People' (diiin 
dine'e): First Man, First Woman, Salt Woman, be^otcidi, 
First Warrior, Black God, Changing Woman, Sun, and all 
the gods (7e'i"). Talking God and xa"ctce"'c>7an were ready 
when Monster Slayer and Child-of-the-water were heard 
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coming. All bowed their heads and put their hands on their 
knees as Talking God and his companion blessed the house.® 

The importance of the War Gods is emphasized by their 
entrance, but the membership of the divine group and the 
reason for their order is not apparent. 

After the Dark Thunder People had fought with the 
Winter Thunder group until there was great destruction on 
both sides, the Holy People met to see what could be done. 
To this meeting at the home of Dark Thunder came Chang-
ing Woman, Monster Slayer, Child-of-the-water, Bat, Bxg 
Fly, and Black God. 

At this time two meetings were held simultaneously, one 
at the home of Dark Thunder and one at the home of Winter 
Thunder; the same deities were present at both. Although 
Changing Woman begged the ' great gods ' to carry the offer 
of peace to Winter Thunder, everyone was afraid until 
finally, after much coaxing, Bat, who occupied the humblest 
seat near the door, consented to go. 

At the home of Winter Thunder, whither they had gone, 
Black God forced Winter Thunder to listen to a proposal. 
When they sat down to talk it over there were Winter Thun-
der, Duck, Mudhen, Big White Duck, Beaver, Big Snake, 
and so many allies that they had to stand outside the house. 

Eventually an agreement was concluded by the Dark 
Thunder and the Winter Thunder groups. As they were 
about to leave for the fight, Talking God told them to get in 
line. This time there were Monster Slayer, Child-of-the-
water, Changing Woman, Talking God, Big Fly, Pollen Boy, 
Cornbeetle Girl, the two Racing Gods and their grand-
mother, and the four Whirlwinds. All the Holy People, except 
be'-yotcidi, came: Cloud People, Water People, Fog People, 
Moss People. The same deities assembled at Dark Thunder's 
and at Winter Thunder's house. Talking God laid down a 
wide rainbow for Dark Thunder's party and took his place 
at its head. The other people stood on it behind him and 
xa"ct0e"'07an stood at the rear; the whole assembly was 
made invisible by a dark cloud. The organization of Winter 
Thunder's party on a white rainbow was exactly the same: 
Talking God was in front, xa'ct0e"'0yan at the rear, and all 
were hidden by a white fog.7 
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At another assembly for Rainboy's welfare the following 
participated (the places of some in the ceremonial hogan are 
designated): Changing Woman, Blue-whirlwind-maiden, Salt 
Woman, Turtledove Maiden, Talking GodjWinterThunder1 
Dark Thunder, Blue-male-god, Corn-female-god, xa'ctce'-
'07an, and many others. Changing-bear-maiden, Pinyon Jay, 
Female God, Gopher, and Thunder Girl brought in food 
offerings. The food was refused and the donors were expelled.8 

On the last day, when the body painting was done, Big 
Snake and his group were told to get out. When they retired, 
First Man, First Woman, Salt Woman, Coyote, be'7otcidi, 
Black God, Water Sprinkler, Talking God, xa'ctce''c>7an, 
Left-handed-whirlwind (the one that blows anti-sunwise), 
Wind People, and Frog with her many grandchildren came 
in. In the description of this assembly, each being sat at 
either the north or the south side of the house; his position 
indicated whether he was favorable (south) or opposed 
(north) to the patient. Coyote sat near the door so he could 
affiliate with either side, according to his whim.5 

The omnipresence of the spirits may be a comfort to the 
Navaho who is under the direct protection of the gods, as 
evidenced by myth or the sandpictures that represent it: 

As six gods escorted co from their home to his, they often 
saw the heads of the gods sticking out from roots of trees and 
stones, from springs and swamps.10 

The supernatural endowments of deities, who are by no 
means perfect, are emphasized in essentially human terms. 
The most powerful beings are sometimes thwarted by a cir-
cumstance with which a man could easily cope. 

Changing Woman, respected above all the gods, stub-
bornly refused to move to the new home made for her in the 
west. When forced, she remarked plaintively that she was 
afraid she might be lonely. Sun wept when asked to give the 
power necessary to kill the monsters. Talking God is helpless 
when his fellow gods fail to recognize him as the father of the 
Stricken Twins, their realization of his fatherhood being the 
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ODly thing lacking (Chapter 8). Unfailing understanding of 
man's weaknesses, even when fancy takes its wildest flights, 
may be one reason the Navaho have no supreme god. 

Belief in the close relation between man and the Holy 
People is demonstrated by the explanation of the origin of 
some of the clans. The progenitors of certain clans were 
called Holy People. Either the group had broken off from the 
main body of the tribe and had later rejoined it, or ' it had 
no history of recent origin.' 11 

Matthews attributes the reddish or yellowish hair of the 
masks to the fact that in mythological times friendly and 
alien gods (7e'i') both had yellow hair. My materials give 
other explanations for the red marks on masks and heads of 
sandpainting figures: they represent the treasured red bon-
net Sun obtained through the exploits of his gambler son. 
The fair skin and light hair of be'-yotcidi are emphasized in 
the myths·—a probable explanation of tla'h's belief that 
he is the white man's forerunner. 

The next excerpts from myth illustrate the exactness with 
which some of the talents of the gods are described. The 
powers are carefully incorporated in prayersticks offered to 
invoke their aid in ritual. 

The gods took charge of Self Teacher, who tried to get 
away from his home in an unseaworthy log, and made for 
him a model river conveyance. They tied the tree with rain-
bow ropes so it would not fall with too much force. Monster 
Slayer and Child-of-the-water cut it with their powerful 
stone knives and it fell to the north. Zigzag Lightning went 
through the fallen tree from butt to tip and Straight Light-
ning darted from tip to butt, hollowing it out even before 
the branches had been removed. The first hole was crooked; 
the second god made it straight, but it was still too small. 
The Winds—Black, Blue, Yellow, and White—entered it in 
succession, each enlarging it a bit until a man could sit in it. 
Talking God provided a bowl of food, a vessel of water, and 
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a white cloud for bedding. The gods contributed everything 
necessary for Self Teacher's comfort, but the particular goa 
who fulfilled each need is not mentioned. 

Meanwhile six gods—four Hunchback Gods from Sheep-
trail-extends-out, one xa'ctce"'c>7an from tse7ihi, and one 
from tsetah—got Self Teacher's pet turkey ready for the 
journey. They attached ropes of zigzag lightning, rainray, 
straight lightning, and rainbow to the log, but their concerted 
effort was not enough to budge it when they tried to carry 
the log with the man inside it to the river. Then the six were 
called; two of the Hunchback Gods at each end crossed their 
poles under the log, while the two xa'ctce*'07an took their 
places at the center. They were then able to carry the log, 
though with some difficulty. As they proceeded, their strength 
failed and they were about to let it go when the Winds came 
to help them, Black Wind and Blue Wind in front, Yellow 
Wind and White Wind behind. 

When Water Monster pulled the log containing Self 
Teacher down to the bottom of the river, Water Sprinkler 
with his magic jars was able to open the water so that the 
trail of Self Teacher could be found. However, he could not 
enter the house of Water Monster until the gods above had 
sent him a short rainbow. Even then, when ne got into the 
innermost room Water Monster chased him out. He returned 
with Black God, who frightened Wrater Monster with his fire, 
finally making him yield. Water Sprinkler then extinguished 
the fire. As the troupe of gods left Water Monster's home, 
Frog told Self Teacher how to invoke Water Monster, Water 
Horse, Beaver, Otter, Big Fish, and himself, Frog, with 
prayersticks if these water people should ever give disease 
to man. At a falls in the San Juan River the log stuck again; 
the Water Fringed Mouths loosened it by raising it with a 
rope of zigzag lightning. When the whirling log finally came 
to the lake that was its destination, the gods standing at each 
side of the lake removed the end plugs of clouds with their 
poles—xa'ctce"'07an at the east, Talking God at the south, 
and one of the Hunchbacks at the west and north—thus 
freeing the hero.12 

The gods were not always able to control one another or 
to predict the exact results of their endeavors. Rainboy of 
the Hail Chant, blown to bits after having been seduced by 
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Winter Thunder's wife, had to be restored by Winter Thun-
der. It was exceedingly difficult to persuade him and, though 
he had promised to be helpful, the gods knew that Winter 
Thunder would try to nullify their good offices if they allowed 
him to say, "May he weaken." They therefore persisted in 
repeating the counter-formula "May he be revived" so 
rapidly and loudly that Winter Thunder could not possibly 
get his evil wTords in.13 

After the entire Hail Chant had been carried out in Rain-
boy's behalf and he had acquired all its power, he was 
expected to accept it. For a long time he, a humble earth 
youth, hesitated, keeping all the gods anxiously waiting for 
his one word of approval.14 

A striking characteristic of the pantheon is its kinship 
organization. None of the kinship references is carried out as 
elaborately and consistently as that of any Navaho family or 
elan, but there is a strong tendency to relate one being to 
another. Sun is an idealized philanderer; almost any young 
earth maiden is his potential mate. The lot of such a girl was 
hard until she was rewarded by the supernatural achieve-
ment of her children; then her whole family shared their 
honor.15 

Sun had one wife who seems to have been legitimate, 
permanent, typical; she kept house in the east for him. She 
was Dawn's daughter; her father is not mentioned. She bore 
Sun many children—all brothers and sisters of The Twins. 
Two, Dawn Boys, were models for the shaping of The Twins 
at Sun's house (cp. Pressing, Concordance B).16 Changing 
Woman became Sun's second wife and eventually established 
a home in the west where he could rest. 

Talking God is said to be the maternal grandfather of the 
gods (7e'i* bitcei"), a relationship that gives the Night Chant 
one of its names. Frequently an inferior addresses a deity as 
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' grandfather,' a term with great persuasive force that in-
dicates the proper respect of a younger person toward an 
elder. 

If the Navaho pantheon were a closely knit family or clan 
organization, it would be profitable to pursue the discussion 
of the kinship of the Holy Ones much further, for we might 
find evidence of a hierarchy. However, chanters corroborate 
the casual and inconsistent kinship allusions in the literature 
by their reluctance to carry the god relationship more than 
two or three generations and by their confusion when con-
flicts are pointed out. Neither of the two reasonable expla-
nations for the common use of kinship terms for the gods 
presupposes hierarchy. One is the Navaho tendency to utilize 
the persuasive power of kinship terms to the full. The people 
simply carry into their mythology a cultural habit of which 
it would be difficult to rid themselves. The second expla-
nation is that the deific kin-terms are a holdover from a 
mythological style prevailing in a large region, the northern 
Plateau, from or through which the Navaho may be pre-
sumed to have come and whence many of the plots seem to 
have derived. 
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P A N  T H E O N :  T Y P E S  O F  S U P E R N A  T U R A  L S  

Persuadable Deities 

SOME OF the gods who play a major role in the chants 
analyzed may be called Persuadable Deities because 

their motives are good. Among them are Sun, Changing 
Woman, most of the xa'ctce", Racing Gods, and all their 
duplicates (Chapter 4). Some of these have many kinds of 
power; Gopher, Yellow Rat, Chipmunk, and other helpers 
have perhaps only one or at best few powers. First Man, 
First Woman, Salt Woman, be'^otcidi, and others might be 
included here as well as among the Undependable Deities, 
since they exerted a great deal of influence in creation and 
in guiding the universe so that man could extricate himself 
from uncontrolled forces, and are sometimes readily invoked 
—that is, their wishes are known; prayersticks offered to 
them with the proper prayers counteract their less favorable 
traits. 

Undefendable Deities 

The Undependable Gods are persuadable only with difficulty 
because meanness or the desire to do mischief is a large part 
of their makeup. Consequently, First Man and First Woman 
may be put into this category also, although, as has just been 
said, they are sometimes amenable to man's requests for help. 
One can never be sure how they will respond, but proper 
handling may compel them to work for man's benefit, at 
least temporarily. Man may ultimately control their powers, 
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but he may be obliged to resort to their somewhat doubtful 
methods. 

First Man and First Woman have control of witchcraft. 
As they took their places in the cosmos after the world was 
made, they warned the Earth People that they might do harm 
by sending disease. When, therefore, the causes of man's 
grief are ascribed to their evil propensities, great effort must 
be put forth to gain their good will. 

Helpers of Deity and Man 

Innumerable beings assist deity, man, and even the evils. 
One type, which bridges the supernatural distance between 
man and god and plays a major role in instruction, I call 
' mentor.' Mentors are few and, like the gods, each may be 
a different aspect of a single idea. Those most commonly 
mentioned in my material are Big Fly and Wind. They are 
said to ' sit on the ear ' of a person who needs instruction and 
to whisper answers to questions or forecast the future. 
Stephen records that First Man created a feather or a wing 
which he attached to his ear. Sapir's informant explains it as 
a little extension at the end of a down feather. Moved by 
Wind, this feather represents Sun's power. Big Fly, when a 
daytime mentor, may be symbolized as Wind's Child, or 
Sunbeam. Bat sometimes substitutes for Darkness; both are 
the night protectors corresponding with Big Fly and Sun-
beam.1 

Mentors are described as ever present, although invisible 
at assemblies. When, after four nights of discussion, no con-
structive plan has been achieved, a voice from near the door 
or from some concealed place in the ceiling gives a clue to the 
proper offering and the god to whom it should be presented. 
The suggestion is sometimes enigmatical, but furnishes 
enough information to be understood if the people concen-
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trate. Eventually the voice appears, embodied as Big Fly, 
Wind, Bat, or Darkness, and explains itself as a guardian of 
the home of some powerful supernatural, all of whose secrets 
it knows. 

The mentors differ from the gods in that they do not them-
selves require an offering or payment, but volunteer their aid. 
On the other hand, characters that serve as mentors do not 
always act in the same capacity; they may resemble Holy 
People, contribute rites or ritual, and accept payment. Talk-
ing God has been noted as a major deity, but he often serves 
as a mentor, and others serve in multiple roles. 

Another type of helper is the messenger who reports news, 
announces a ceremony and invites people to sing, or goes on 
a tour of investigation. As the people moved from one world 
to another, messengers were dispatched to report on the size 
and condition of the earth. Black Hawk, Hummingbird, and 
One-who-walked-on-the-bottom-of-the-water were sent out 
by First Man; all reported water in every direction. Badger, 
moving upward into a new world, found mud; later Panther 
and Wolf inspected the world. Coyote's reports are clues to 
events, but are rarely accepted unless corroborated. Wind, 
Roadrunner, and Turkey, for instance, are reliable, and it is 
said that Turtledove always reports things carefully (cp. 
Chapter 4; Racing Gods, Sunbeam, Shooting Star, Concor-
dance A). 

After the hero of a chant has been treated, he should 
observe a period of restriction, usually four days, during 
which he absorbs the powers given him. In myth he often 
remains alone without food or shelter. Wten he gets hungry 
and longs for company, a helper—Beaver, Owl, Gopher— 
tells him that the gods neglected to impart a bit of vital 
knowledge, usually some detail as how to make incense, 
which they themselves fear. 
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A small class of helpers may be called fatalists. When 
something is badly needed and can be obtained only at great 
risk, someone makes the inevitable remark, "I may as well 
go. I have to die sometime." Usually the volunteer succeeds in 
accomplishing the mission. 

To complete the category of helpers one should include all 
the animals—predatory animals representative of hunters, 
rare game animals that allow themselves to be caught for food, 
Beaver and Otter, Gila Monster, Birds, Rodents, Insects. 
Particularly notable among the insects is Spider, originator 
of spinning and weaving, who gave The Twins feathers to 
represent the thread of life and save them from peril. Like 
First Woman, she is sometimes dangerous, laying a trap for 
people and getting them into trouble. The roles of other 
insects are discussed elsewhere, but Pollen Boy and Corn-
beetle Girl are to be noted as helpers, since they typify 
fertilization. 

Besides the almost infinite number of helpers symbolized 
by animals of every kind, other groups personify abstract 
ideas (Chapter 3). Sky, Dawn, Evening Light, Mirage, Heat, 
Sun, Summer, Stars, as well as precious stones—whiteshell, 
turquoise, rock crystal, and jet—and even manufactured 
articles, such as flint arrowpoints, are called ' people ' and 
behave like persons. 

Intermediaries Between Man and Deity 

The line between the Holy People and Earth People is not 
sharply drawn, and in many respects the protagonist of the 
myth and ritual belongs to both, since he connects the human 
and divine. With few exceptions, he starts out as an Earth 
Person showing no special talent. Often disobedience involves 
him in supernatural affairs. As punishment for disregarding 
some admonition, he is led upon adventures. He meets a 
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supernatural who directs him, gets into difficulties, and 
endures much suffering. Among his tribulations are long, 
dangerous journeys which take him to angry deities who say 
he must be punished but mean he must be taught. Each 
encounter yields some element of a ceremony which he brings 
back to his people. He cleanses his family so they will be able 
to deal with holy things and teaches someone, usually his 
brother, to sing the ritual. He stays long enough to supervise 
the brother's first performance, often over a sister, then dis-
appears into the air, sometimes taking a relative with him. 
He promises to bless and watch over his family and bids 
them remember him whenever they see some natural phe-
nomenon such as rainbow, rain, sunglow, or growth. 

The difficulty of differentiating between Earth and Holy 
People is sometimes evidenced in the tales. Frequently it is 
said, "Earth People do not come here." When the Stricken 
Twins went to the Hopi, they were called ' Earth People.' 
An indication of inferiority, it implied that the Hopi may 
have considered themselves holv. However, after the twins 
had shown their power, the Hopi confessed that they were 
merely Earth People just like the twins.2 Actually the Hopi 
were bluffing, and learned to their sorrow that the twins were 
supernatural. 

The Twins, or War Gods, are the type heroes of the stories. 
Their exploits in overcoming the first and worst enemies of 
the earth are recounted in the myths of the Emergence, the 
Male Shooting Chant Holy, and the War Ceremony. In the 
account of the Shooting Chant the transition between Earth 
and Holy People is made when The Twins appear in two 
guises—their own, as Monster Slayer and Child-of-the-water, 
and as Holy Man and Holy Boy (Chapter 4). 

After the major evils and dangers had been overcome, 
minor difficulties, inconveniences, and misunderstandings 
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remained. These were transformed into good in various cere-
monies which have The Twins or one of their manifestations 
as hero-teachers. The Stricken Twins of one version of the 
Night Chant seem to be such a manifestation. Talking God 
as their father behaves like Sun; their mother may be the 
earthly counterpart of Changing Woman; and they are War 
Gods who failed again and again, children who endure the 
sorrows of Earth People and who, with little help, must pre-
vail over the suspicion and snobbery of the gods. The adven-
tures of the Stricken Twins contrast sharply with those of 
The Twins on their journeys to Siin when success accom-
panied them in a kind of supernatural glow. 

In the Hail Chant, Rainboy starts out as the unlucky 
gambler. In the Shooting Chant his counterpart is Holy Boy. 
So similar were the two that even the Holy People sometimes 
took one for the other. Because Monster Slayer had charge 
of corn, agriculture was possible, but life was very one-sided 
without rare game, which was under the control of the 
incestuous old sorcerer Deer Owner, from whom war power 
alone could wrest it. In the legend of the Eagle Chant, 
Monster Slayer overcame him and acquired the eagle-
trapping ritual. The same motive—raising vegetables and 
conquering the gamekeeper—occurs in the Feather Chant, 
where game is more highly stressed, and in the Night Chant, 
which emphasizes the power of the gods. 

In the Eagle Chant, Monster Slayer is the perfect lover; in 
the Feather Chant, the hero is despised as a gambler and is so 
ill-treated by his family that he leaves home. The stories 
develop four aspects of the hero—the individual or twin 
representation, the gambler, the visionary or whirling log, 
and the eagle decoy. The hero of the Feather Chant combines 
the gambler and the visionary types. 

The Twelve Brothers of the Endurance Chant are almost 



PANTHEON: TYPES OF SUPERNATURALS 

certainly duplicates of The Twins in their idealized domestic 
form. RM, who told the story, said explicitly that the Young-
est Brother, the little one with power, was Monster Slayer. 

The hero of the Big Star Chant was the son-in-law of the 
One-who-customarily-sees-the-fish,who, RM says, is the same 
as Monster Slayer.31 have found no reference to this young 
man's father-in-law, but presumably he belongs in the sor-
cerer class (cp. Deer Owner, Concordance A). Through the 
eagle decoy the hero gained entrance to Skyland, where he 
learned the secrets of the stars. The beggar or dirty boy of 
the Bead Chant, by making an eagle decoy, got the powers of 
the sky-flying creatures, including snakes. 

The tales of the Visionary are quite similar in two versions, 
one belonging to a form of the Night Chant and one to the 
Feather Chant. Parts of these stories are almost identical; 
so close is their relation that the Feather Chant seems in 
some respects to be a branch of the Night Chant. The tales 
are differentiated, however, by the contrast in the aid given, 
evident in the motivation. In the Visionary or Whirling Log 
plot the gods volunteered their aid and everything went well 
for the hero, who was selected by the gods. In the Feather 
Chant version everything was hard for him; he had to guess 
and fumble before the gods would aid him. 

One theme in the introduction to the myth of the Visionary 
I have found nowhere else. The boy was subjected to super-
natural training because he had dreams and heard voices 
which later turned out to be prophecies. He understood the 
talk of birds who are enemies of man. His gift sets the story in 
motion. Later the tale becomes more a list of ceremonial 
detail than a drama with a well-integrated plot.4 

In contrast to the Visionary hero is Reared-in-the-moun-
tain of the Mountain Chant myth, who did not realize, until 
after many adventures, that he was chosen by the Holy 
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People. An ordinary Navaho youth who disobeyed his 
father's injunctions, he was captured by the Utes, symbolic 
of all Navaho enemies. Even this occurrence put him in the 
way of meeting supernatural beings and becoming an inter-
mediary between them and the Earth People. 

It is almost impossible to decide whether the protagonists 
of the tales are human or divine. The latter probably fits them 
better, for they miraculously disappeared from the earth, 
presumably to join the gods. When in the realm of the super-
natural beings, they yearn for their human families; yet when 
they return to earth they so long for the company of the gods 
that they cannot stay. Their nostalgia for the earth and its 
people leaves them apparently suspended between earth and 
heaven.5 

Unpersuadable Deities 

The intermediaries between man and gods may err or dis-
obey deific commands, but they are never contemptible, 
their lapses being due to ignorance. The monsters, Unper-
suadable Deities, are essentially evil, the results of abnormal 
sexual indulgence in a lower world or of blood shed at their 
birth and not ritualistically disposed of because they were 
not acknowledged by their mothers. They appear as colors 
Tinder rocks and at the base of cliffs and are usually called 
' Those-who-talk-at-the-base-of-cliffs.'6 They are also called 
-ye'i", but if the term 4 holy ' is applied to them it refers to 
their maleficent power. They harm man instead of aiding 
him. Predacious monsters, they were conquered by the War' 
Gods. Lest they produce weakness in the earth, which must 
communicate itself to man, they must be remembered in 
ceremony by exorcistic rites. 

The monsters have different names and descriptions in 
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different versions of the myths. Big Monster, called also Big-
gray-monster and Big-lonely-monster, is the prototype. As 
he symbolizes all and was the hardest to deal with, his con -
quest set the pattern for the rest. Since the Navaho names do 
not always differentiate the Unpersuadable Deities from 
xa'ctie', those more easily persuaded, the following distinc-
tions made by translation should be noted: 

Big Monster Yc'i'tsoh Gray Monster γέ*ϊ" lbabl 
Big God xa etc'6'tsoh Gray God xa'ctc'6' lbahl 

Dangers Conceived as Deities 

Monsters and dangers have the same function —to strengthen 
The Twins' Avar power. In the legends of the Shooting Chant, 
Enemy Way, and War Prophylactic ceremonies, the dangers 
are encountered by The Twins on their first journey to their 
father; in some of the others they are lacking or come after 
certain monsters have been vanquished. Dangers are not as 
thoroughly personalized as monsters; they are rather described 
as natural phenomena which must be brought under control. 
That they are just as animistic is attested by the pollen-
paintings of Oakes' Plates II and III, where the spirit of the 
danger is represented. The pictures of the Slipping (Sliding) 
Sands, Cutting Reeds, and Crushing Rocks illustrate a type 
of danger that destroyed Earth People just as the monsters 
did.7 

The dangers are really mythological motives common to 
many North American tribes, but since the Navaho have 
utilized them in their ritualistic complex, they have become 
a type of symbol. The unravelers of the Shooting Chant, for 
instance, represent not only the thread of life given by Spider 
Woman to ISIonster Slayer for his protection but also the 
subjection of the Sliding Sands; Black God's fire drill stands 
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for not only the power of fire but also the episode of The 
Twins' encounter with the Cutting Reeds. 

An interesting combination in painting that indicates the 
close relation between monster and danger is the picture of 
Hot Spring in Oakes' Plate IX.8 Actually this represents 
The Twins overcoming Big Monster, but instead of the 
monster himself the painting shows the place he dominated, 
in terms of a danger that had to be removed. 

Beings Between Good and Evil 

Monster Slayer and his brother overcame the great monsters 
and dangers, then traveled throughout the world looking for 
other evils to subdue. At one time their mother, by means of 
a fierce storm, killed many minor evils, sometimes called 
' gray gods,' and indicated that none was left. However, 
Wind told Monster Slayer about such creatures as Old Age, 
Cold, Poverty, Hunger, Sleep, Louse, Craving-for-meat, 
Desire, and Want. Without consulting his mother, he sought 
them in their dwellings, where he found them a disgusting 
lot. They had sore eyes, sticky eyebrows, and mucus run-
ning from their noses, but each gave a good reason why it 
should not be destroyed, and he was powerless before their 
words and gentle ways. For instance, Monster Slayer had 
no difficulty with Eye Killers when he cast salt into the fire 
made with his fire drill, but when Sleep passed a finger 
gently down over Monster Slayer's nose he simply fell asleep; 
he could not understand such a weapon. 

His mother explained when he got home: "These you 
should not kill because they meet somewhere in between 
good and bad. Poverty and Hunger are somewhere between 
that which gives pleasure and that which gives pain. That is 
why they should not be destroyed. That is why we have 
these things today." 9 
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Order of Monsters, Dangers, and Beings-in-between 

In various versions of the war heroes' adventures the order 
of events differs. The sequence has significance just as have 
those of color, direction, and ritualistic acts (Part Three), a 
particular sequence belonging to each ceremony. The chanter 
enumerates the monsters and dangers automatically and 
casually according to the way they come in the ceremony he 
knows. He may know, but does not say, that the order differs 
for each setting; more commonly he does not know the order 
for ceremonies other than his own. I have indicated the order 
in Chart II (page 74). 

Chart II, incorporating the results of an analysis of eight 
narratives, shows that the order of monsters can hardly be 
fortuitous, as Father Berard states.10 For convenience the 
evils are numbered. 

Note that the order 1, 2, 4 occurs in five versions, that 1, 
2, 4, 6 occurs in three, and in one (BS) in reverse sequence, 
and that there are other less apparent regularities. One 
reason for the order of the evils is the plot, which sometimes 
depends upon it. Monster Slayer filled the colon of Burrowing 
Monster with its blood. In one version the blood-filled colon 
was merely a trophy and the episode of Burrowing Monster 
need not have a significant influence on the plot. In other 
versions, where the colon became a lure for Cliff Monster, 
the Burrowing Monster episode must come first. 

I think that the order of episodes comprising the creation 
myth differs with the type of chant into which it leads. The 
monster story as an integral part of the Shooting Chant is 
obvious. Unfortunately, I do not know Gray Eyes' other lore. 
Slim Curley was the narrator of the Enemy Way legend, and 
myths of the Night and Flint chants as well. Jeff King, who 
dictated the tale of the War Prophylactic Ceremony, stresses 
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CHART II 
ORDER OF MONSTERS, DANGERS. AND BEINGS-IN-BETWEEN 

I Big Monster 18 Hunger 
2 Burrowing Monster 10 Big Fish 

(Horned Monster) 20 Sleep 
3 Kicking Monster 21 Louse 
4 Cliff (Winged) Monster 22 Craving-for-meat 
5 Tracking Bear 23 Big Centipede 
6 Eye Killers 24 Crushing Rocks 
7  Tracking Antelope 25 Cutting Reeds 
8 Traveling Rock 26 Spreading Stream 
9 Gray Evils 27 Trapping Cactus 

10 Bony Bear 28 Rock Swallows 
11 Water Monster 29 Changing-bear-maiden 
12 Frog People 30 Two Old-blind-men 
13 Gray Gods (perhaps same as 9 )  31 Spider Woman 
14 Syphilis People 32 Slipping (Sliding) Sands 
15 Old Age 33 Tearing Cactus 
16 Cold 34 Seething Sands 
17 Poverty 35 Water Bugs 

ORDER OF OCCURRENCE 
SC EW WP Leg BeC NCM NT BS 
31 26 15 24 
26 33 25 25 
24 32 24 33 
32 25 34 
25 24 

1 1 1 1 1 1 1 7 
2 2 2 2 2 2 2 3 
3 4 4 4 7 4 4 8 
4 6 C 6 4 3 3 6 
5 5 5 5 3 5 7 4 
6 10 8 8 6 6 6 2 
7 11 minor 8 23 18 1 

evils 
12 15 5 24 20 19 
13 16 25 22 20 
14 17 26 15 17 
8 18 27 17 18 

28 5 21 
29 30 22 
15 
20 

21 

17 
18 

For abbreviations, see noto on opposite page. 

U 



PANTHEON: TYPES OF SUPER NATURALS 

its relation to the Beauty Chant; Matthews' informant of 
Version A was also a singer of the Beauty Chant. The 
sequence of monsters these men give is comparable with that 
of Curtis's account of the Beauty Chant. The chanter, tia'h, 
to whom we owe the order of the Navaho Creation Myth, 
specialized in the Night and Hail chants, but knew others. 

The initials BS designate the order given by RM, chanter 
of the Big Star Chant, and do not mean that the monster-
subduing theme is necessarily a part of that chant; his 
sequence was an explanation of origins, not the formal nar -
ration of a myth. 

RM knows only chants belonging to the evil side—Big 
Star, Endurance Chant, Female Mountain Chant Evil—a 
type in which reversal of the normal order is common. His 
knowledge seems, therefore, to account for the order he gave, 
diverging most widely from all the others, particularly for 
the unit 6-4-2-1, which, in turn, is the exact reverse of the 
order of the Enemy Way, War Prophylactic, and Legend 
accounts. 

Gods as Stm Manifestations 

The mutability of the gods, the very difficulty of keeping 
them in classes, leads me to conclude that a Sun cult is out-
standing; that many, if not all, things go back to Sun, 
although I do not mean by this to indicate a belief in mono-
theism. If I were to carry my generalization so far it would 
not be to Sun, but to that ultimately inexplicable term, 
universal harmony or destiny, monism rather than any kind 

Tlie following abbreviations refer to the texts' SC, Male Shooting Chant Holy 
(lleiehard ms. by Gray Eyes); EW, Enetny Way (by Siim Curley, IIaile 1938b); 
WP, AVar Prophylactic Ceremony (Jeff King);11 Leg, Origin Myth ι Matthews 1897, 
Version A); BeC, Beauty Chant (Curtis); NCM, Xavaho Creation Myth (IlVhV, 1 '  
NT. Xavnho Texts > Cliarley Mitchell); 1 3  BS, Informal enumeration of monsters 
by RM 
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of theism. Sun is an agent of that monism, a central deity 
who correlates the nether and celestial worlds with this one, 
who exists to assist man to his final destiny. Changing 
Woman may possibly be the female manifestation of Sun. 
First Man and First Woman seem to be respective mani-
festations of Sun and Changing Woman in the worlds below 
this. They, like Sun, had a vision of the earth and man; 
indistinct it was, to be sure, but they worked toward it with 
such insight as they possessed. During the period when the 
sexes were separated, normal practices were impossible— 
the men had little influence on the future; the women may 
have conceived as a result of self-abuse because the quill 
feather, elk antler, stone, and cactus were manifestations of 
Sun, to whom generation is ultimately ascribed (Chapter 3). 

In several versions of the creation myth, First Man was 
the creator; he and his wife were co-leaders of the pre-human 
beings after the reconciliation of the sexes. In tla'h's story of 
the Emergence, be'-yotcidi accomplished nearly the same 
things as First Man in the other stories, be'-yotcidi was light-
skinned and red-haired, characteristics that may identify 
him with Sun. After Changing Woman and the people escort-
ing her had arrived at the western ocean, they saw be'7otcidi 
walking toward them on the water; his hair was shiny and 
little rays of light sparkled from him. A young man helped 
the people out of the fourth world by making a great reed 
grow; later he was made the sun-bearer. When the people 
separated after the earth was created, Monster Slayer was 
made chief on the earth, and be^otcidi in the sky, yet in 
other tales Sun is chief in the sky. 

According to Matthews, be'Yotcidi and Sun together 
created the animals. In the song commemorating the task, 
the patient or sponsor is identified with be'7otcidi and, as a 
child, with Sun. 
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Just as First Man is Sun's uncontrolled, undeveloped, but 
prescient prototype, so First Woman seems to be a rudimen-
tary archetype of Changing Woman, with none of the ideal-
ism now attached to her. According to one version of the 
Emergence, the flood of the second world was caused by the 
illicit intercourse of First Woman and Sun. Sun had a wife 
in the sky who was fat and jealous. First Woman too was 
fat and jealous. Changing Woman had been in the sky pre-
paring a home for Monster Slayer at the same time that she 
was on earth. In the underworlds the First Pair stood for 
life; in this world Sun and Changing Woman represent life. 
There is much to identify Changing Woman with the earth; 
First Woman in sandpainting is brown, ' the color of the 
earth.'14 JS told me that Sun's sky wife was called be'70tcidi 
'asdza'n, ' be'7otcidi Woman.' In another place she is called 
Dawn Woman. 

The relation between Changing Woman and Sun is devel-
oped by the characterization of their children, The Twins, 
who are endowed with the powers of both parents. A similar 
but more obscure connection through their children exists 
between Sun and be'7otcidi: one of Sun's offspring was a 
gambler who became so powerful that he won the wealth, 
even the persons, of all the people. Sun connived to defeat 
the gambler by pitting him against another son, Gambler's 
double. Gambler, defeated, returned to be'70tcidi, who was 
thought by some to be Moon Bearer, by others the god of the 
Americans or Mexicans. Both be'70tcidi and Sun possess 
great wealth, much of it in the form of domesticated animals. 

Appearing as White Body and Yellow Body in the third 
world, Talking God and xa'ctce"'07an seem to be manifes-
tations of Sun especially concerned with man's domestic 
affairs; these gods have many characteristics in common with 
Sun. Talking God's behavior toward the mother and the 
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Stricken Twins parallels Sun's mating with Changing Woman 
and the subsequent recognition of and concern for The Twins. 
The difference is in the function of the stories, that of the 
Stricken Twins to account for domestic tranquillity, wealth, 
and good health, that of The Twins to explain the conquest 
of earth's primordial enemies. The head feathers of Talking 
God are correlated with Dawn, one aspect of Sun in his 
relation to Sky; those of xa'ct0e''c>7an, with yellow evening 
light, another aspect of Sun and Sky. According to Steven-
son, white corn was the son of Turquoise Woman and Sun, 
later transformed into Talking God. Talking God, like 
be'7otcidi, has charge of game. 

First Man and be'7otcidi are the difficultly persuadable 
manifestations of Sun, who is not uniformly on man's side. 
Talking God and xa'ctce"'07an, kindly disposed toward man, 
are the contemporary manifestations of Sun in charge of 
subsistence—agriculture and flesh-producing animals. 

Big Fly is a part of the Sun-Sky complex. In the first world 
First Man created a feather to be moved by W?ind and to 
hint at Sun's power. Big Fly also stands for the skin at the 
tip of the tongue, that is, speech. Big Fly as Sun's day 
messenger may sometimes be identified with Talking God. 
Performing the same functions for the night are Bat and 
Darkness. All—Big Fly, Bat, and Darkness—have in com-
mon the ability to penetrate where ordinary beings cannot 
go and the power of feather or wing motion. 

Sun manifestations in another series are Moon, Black 
Wind, and Yellow Wind. Winds personify motion, for 
Breeze, Zephyr, and Whirlwind act as mentors and are 
identified with feather, Big Fly, Bat, and Darkness. Winds, 
linked with Sun, Moon, and mentors, are well disposed to 
man, or at least easily persuadable. On the other hand, in 
the Hail and Wind chants their evil aspects come out; in 
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company with Thunder and Hail they represent storm, 
bluster, anger, and uncontrolled impulse. 

Coyote, exponent of irresponsibility and lack of direction, 
seems to be an uncontrolled aspect of either Sun himself or 
his child. Coyote, as a child of Sky, represents lust on earth, 
matching Sun's promiscuity as a celestial being; Coyote, 
however, observes no rules. Sun, though reluctant and pro-
testing, assumes responsibility for his children; Coyote sates 
his desire and leaves confusion or worse behind him. Any 
good that Coyote accomplishes is fortuitous; Sun's good 
deeds, though forced, result in control. Coyote does all the 
daring things Sun would like to do—in fact, once did; Sun 
secretly gloats over them, but of necessity appears to dis-
approve. 

Black God, feared even by Coyote but sometimes paired 
with him, is still another manifestation of Sun as Darkness 
or Sky. Outstanding in the drawing of Night is the Milky 
Way; the same symbol is painted on Black God's breast and 
arms. The offering acceptable to Black God in the War Cere-
mony was a tobacco pouch closely resembling Sun's. A 
prayerstick offering was presented to Black God, but after 
he had accepted it, he taught the people not to duplicate it 
but to make the rattlestick substitute—an exact duplication 
of the circumstances in which Sun gave his arrow to Earth 
People. If Night or Sky is a phase of Sun, if Black God's 
picture is a representation of Night Sky and Black God 
behaves like Sun, then Black God is a manifestation of Sun 
representing control of fire, flame, and heat. 



C H A P T E R  6  

T H E O R Y  O F  D I S E A S E  

THE CAUSES of disease fall into two categories, definite 
and indefinite. Failure to observe some of the numerous 

restrictions that regulate the correct Navaho life is a rela-
tively definite cause. If a person knew and heeded them all, 
he could exist only as a hidebound ascetic, hardly free to 
do much required by his daily life, or most of his time would 
be occupied in removing the harmful effects of broken 
taboos. Restrictions do not, however, weigh as heavily upon 
the ordinary person as might be assumed. Normally life goes 
on quietly and satisfactorily enough. A man may observe 
some of the most obvious restraints or he may not keep any. 
As long as nothing happens, he is not conscious of breaking 
them. As soon as misfortune becomes marked—lightning 
strikes his sheep, his crop is ruined by hail, his wife has a 
miscarriage and does not regain her strength, his child 
coughs—he considers what he might have done to offend the 
powers. As he thinks over his past, he has no difficulty in 
finding numerous lapses. Further thought makes the accumu-
lation of neglect so impressive that he is impelled to seek the 
proper cure, a ceremony. 

A sick Navaho may be the victim of bad dreams—of 
death, the dead, snakebite, tooth pulling, fire, lightning. 
There are some good dreams—of horses, sheep, cattle, 
wealth—which automatically bring good fortune. To dream 
of being killed was always bad and had to be counteracted in 
some way or other.1 

Excess in any activity may bring on sickness. Too much 
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weaving or silversmithing, sexual indulgence, undue con-
centration, hoarding property may bring affliction. 

Ignorance, either of the ceremonial law or of transgressing 
it, is a major source of ills. Experts who know the rules are 
diviners who may adduce definite grounds for a man's 
troubles. They recommend the chant to be tried; it often 
succeeds in straightening out a person's affairs. If, however, 
the reason for the affliction is not apparent, one may have to 
undergo a series of rituals until one that relieves is found. 

Quite remote, but nevertheless dangerous, are the effects 
of the incompletely buried monsters, which, if not remem-
bered by man, cause carrion eaters to feast upon the flesh 
of the dead, the sounds of enemies to enter the earth, debili-
tating it so that man gets fever, cold, and worms. The 
monsters symbolize enemies presumed to have techniques 
for the Navaho's undoing, which, being strange, are indefinite 
and therefore fearful. In the same class is the malevolence 
(ba'at'e) of the undependable deities, who must be won over 
to favor the sufferer. 

Contact with the dead (tci'ndi ) or anything remotely con-
nected with them is another indefinite reason for disturbance. 
A house in which a person died may be burned; if not, a hole 
is torn through the north wall and the roof beams are 
allowed to fall in, indicating that the place should be avoided. 
A Navaho would risk freezing rather than seek shelter in 
such a house or lay a fire with wood from it. He may, how-
ever, inadvertently make his camp near an ancient ruin that 
gives no indication of being a place of the dead but has as 
bad an influence upon him as a newly made grave. No one 
can be sure a place is safe unless he knows its history. 

When BWW was affected by ' weakness all over/ her 
illness was ascribed to the fact that unwittingly she had 
camped on an ancient trail that led to a deer impound. Deer 
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were confused when driven into it to their death; it is rea-
sonable to assume that BWW would become confused in 
such a place. Moreover, special ritualistic treatment was 
required to guard hunters. BWW, unprotected by hunting 
power, was a natural victim of circumstances of which she 
was completely ignorant. A locality may be unsafe even for 
the uninformed because it is believed to be the dwelling 
place of the gods. 

Disease may be contracted because an individual is too 
weak to withstand the power of a chant, either in learning it 
or in having it sung for him. Even today Xavaho cite as 
proof the case of Matthews who, while studying the Night 
Chant, suffered a paralytic stroke (ep. Chapter 7). 

W orse than any source of evil so far mentioned is sorcery, 
since it is due to the intentional ill will of some man, powerful 
because he knows how to manipulate a vast amount of power, 
indefinite because its import is dubious and because only 
superior power turned against the sorcerer can counteract it; 
uncertain too because one can never be sure who the prac-
titioner is. 

With witchcraft power dogma links father-daughter incest 
—it is doubtful that cases are ever proved-—robbing graves, 
and even rapid acquisition of wealth, especially if accom-
panied by unwillingness to share generously. 

Doubt may, therefore, be advanced as the ultimate cause 
of man's troubles, uncertainty being interpreted in different 
ways depending upon the duration of an ailment. If it is 
cured by directing ritual to definite causes, the dogma is 
verified. If illness persists, dogma is not questioned, but 
rather man must continue to try out different combinations 
until he includes the proper causes. 

RP formulated the theory of disease when he said, ''Causes 
and mistakes you know about are not bad because you know 
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what to do about them, but those you don't know—they are 
the ones that are dangerous." Gray Eyes' suggestion of the 
procedure was corroborated by my other informants: "If 
you try one sing and you don't get well, you have to try 
another, perhaps many. Sometimes after a man has had many 
big [elaborate] ceremonies, he does not get better. Then he 
tries a little [short, simple] sing and he gets well. That is 
because at first they didn't know the proper reason for his 
sickness." 

The following cases illustrate various interpretations: 

A girl was to have the Big Star Chant sung for her, but on 
the night it was to start she was taken to the hospital, where 
her disease was diagnosed as endemic, non-contagious menin-
gitis. After five weeks, she was dismissed as cured. Upon her 
arrival home the family announced that the Big Star Chant 
would be sung. A diagnostician had declared that her illness 
was due to sorcery; she was the victim of witch-objects shot 
into her by an unnamed wizard or by ghosts. Although from 
the time she left the hospital she had seemed perfectly well, 
not until after the Big Star Chant and, several months later, 
the War Ceremony had been performed for her, did the 
Navaho consider her out of danger. Her disease was so severe 
and strange that it was ascribed to indefinite causes—effect 
of the dead, possible withcraft, or even witch-objects shot by 
the dead—and to make certain of including other indetermi-
nable causes, possible evil due to strangers, including white 
people who treated her at the hospital, the War Ceremony 
was performed for her. 

MA1 s repeated illnesses show how her daughter solved the 
conflict between the Navalio and the white man's ideas of 
curing. MA was a grandmother, head of the family group I 
know best. When I first met her she was a little over sixty 
years old, wiry and energetic, though she continually coughed 
and occasionally complained of headache. Her husband, RP, 
had sung the Shooting Chant for her long before, and she had 
frequently been a patient or co-patient of other chants. Her 
symptoms grew more oppressive and, since RP was going to 
conduct a War Ceremony in the neighborhood, he decided 



DOGMA 

that she should be one of the patients (banda'T). She was 
born the year the Navaho returned from Ft. Sumner (1868) 
and, since her mother had suffered all the misery of the five-
hundred-mile trek to Ft. Sumner and back and the five-year 
incarceration there, all kinds of enemy forces had had a 
chance to affect her. 

During the last night of the War Ceremony one of the 
auditors, Little Singer, who had gone to sleep in a temporary 
roadway, was struck by an automobile and severely injured. 
This accident vitiated the wdiole effort; the ceremony was 
stopped and a council held to determine the reason for the 
untoward happening. TWO groups carried on the discussion— 
one of conservative elders, one of middle-aged and younger 
men who were more progressive because they had attended 
school and worked for the Indian Service. During the after-
noon they had put on a dance from the Night Chant as a 
feature of a program to dedicate a new government building 
half a mile from the place where the War Ceremony was 
held; the same visitors attended both affairs. 

The orthodox elders contended that Little Singer's accident 
was due to performing in the summer (August) the Night 
Chant dance, wThich should be danced only when the ground 
is frozen; that the Navaho dance should not have been given 
at a white man's affair; and they went on to enumerate 
various ills that had befallen the Navaho because they were 
too much affected by white man's ideas. The progressives 
argued that the old men themselves danced at the Gallup 
Ceremonial every year in August; that they had known the 
dance was contemplated and had not forbidden it. They 
pointed out also that the Navaho owe sheep, silverwork, and 
automobiles to the wrhite men and, if the Navaho were to be 
consistent, they would have to give them all up. The discus-
sions lasted until early morning, when the council broke up 
without coming to a conclusion. 

At dawn MA, who had previously only complained, was 
seized with violent chills, nausea, and head throbbing—' a 
knife was cutting into her side.' She was taken home and 
word came that Little Singer had died in the hospital—his 
being the fourth death there in a week. RP was prevailed 
upon to consult a doctor for his wife. He consented, but 
reluctantly, because he would have to go to the hospital, a 
place of the dead. It wTas the Fourth of July and no doctor 
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was available. RP, much relieved, summoned a Flint chanter, 
who sang emergency rites over IMA for four nights. Twice 
before when he had sung for her she had recovered. She 
improved now. 

Her health, though better, was far from normal when, a 
few weeks later, word came that a Shooting Chant was to be 
sung near her home. As it was likely that she had failed to 
observe some of the restrictions when it had previously been 
sung for her by her husband, she bccame once more the one-
sung-over. At first she seemed to gain strength but, after she 
got wet in a sudden hard storm, the pneumonia symptoms 
reappeared. By this time she was so weary she consented to 
go to the hospital; there she died. 

After her death I had many talks with MC, her daughter. 
The doctor had said that although her mother had tubercu-
losis, it was not the cause of her death; she had succumbed 
to pneumonia. MC seemed to accept the doctor's explanation, 
but several years later explained to me the ' real ' cause of the 
succession of misfortunes that had befallen the family—the 
death of a grandchild several months before MA's demise, an 
accusation that RP was a wizard, his own death three years 
later, followed by that of CF, his oldest daughter, within a 
few months. The ' real ' cause was the following incident. 

One night RP had returned home exhausted, discouraged, 
and frightened. While on the mountain gathering some plants 
for ceremonial use, he had lost a flint belonging to his medi-
cine bundle. He searched for it. diligently until dark, but 
failed to find it. He felt that this misfortune was too great for 
him to cope with. His spirit rallied, as we have seen, but he 
considered subsequent happenings inevitable in view of his 
carelessness in losing the flint arrowpoint. 

The case of CM, CF's widower, further elucidates MC's 
reasoning and had happier results. A restriction calls for a 
survivor's continence for a reasonable period, preferably a 
year, after the death of a spouse. CM was sung over and 
freed from the contamination of his wife's death, but after 
a month took another wrife. Eight months later, his cough 
grew worse; he lost his ambition and good spirits. It was 
necessary to consult a diagnostician, for obviously his con-
dition was due to his disregard of a requirement. The Male 
Shooting Chant Evil was sung for him. 

By this time MC was the oldest female in the family. 
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Although, as we have seen, she admitted the white doctor's 
explanation of her mother's death, she believed implicitly in 
the inevitability of her father's prediction of disaster. Her 
ability to reconcile two types of reasoning is further demon-
strated by her attitude toward CM's second wife who, she 
thinks, has tuberculosis. 

One rite of the Male Shooting Chant Evil includes drinking 
an infusion; the chanter drinks first from a bowl, next the 
patient drinks, then it is passed to the member of the audience 
sitting at the south side of the doorway. IIe drinks, and it is 
passed sunwise around the hut until the last person at the 
north side has drunk. Since men sit at the south, women at 
the north side of the ceremonial circle, women receive the 
bowl after the men. MC considered it particularly important 
that she and the younger women should drink some of the 
infusion, but she warned them not to drink if Mrs. CM 
drank first. On the first day Mrs. CM sat beside her husband 
so that she was the first woman to receive the infusion; 
whereupon MC's group of women merely pretended to drink 
when their turn came. 

Their chagrin at missing the benefit of the rite was later 
evident from their resentful grumbling. The next day they 
entered the hogan early and sat so close to the patient that 
it would have been difficult for another person to squeeze in. 
Mrs. CM came in much later and took her place near the 
door. Later MC and her group smugly boasted of the success 
of their strategy. 

MC has been to school and has worked for white people, 
doing things their way. Her home on the reservation is more 
like a Navaho's than a white man's, but she and her husband 
have more modern conveniences than the uneducated 
Navaho. When a member of her family is ill, she tries to get 
him to go to the doctor. Failing that, she recommends a sing; 
indeed she feels best satisfied if the person consults a phy-
sician and is sung over. She differs from most Navaho in 
seeking assistance before an illness has run too far. 

I do not know why MC felt so strongly about drinking the 
infusion or why she picked out Mrs. CM as a germ-bearer. 
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Many of the audience had coughs, her own husband included, 
yet she had never been finicky before. The reason doubtless 
was psychological. Up to the time CM remarried, he had 
been a beloved member of the family group, in which there 
was little friction. Both MC and her niece, AD, resented a 
new wife because she had been substituted somewhat under -
handedly after the death of her predecessor and without 
consultation with the family. Moreover, she was unpopular. 

By their treatment of Mrs. CM, MC and AD disregarded 
the principle of harmony. They should have welcomed her 
at the sing and helped her all they could. They did not even 
invite her into the house, although there were few guests, nor 
did they offer to share their utensils. She camped a short dis-
tance from their dwelling and had to ask for everything she 
needed. They did not even notify her wThen the chanter was 
ready for the audience. In many years' sojourn with the 
family it was the only time I ever saw a guest so snubbed. 
On the other hand, no blame was attached to CM. He had 
erred; he was being sung over; he was doing the right thing. 

The case of the girl with meningitis illustrates the view-
point of the bewitched. Like the War Ceremony, the chant 
prescribed for her cure stresses exorcism. The case of a 
sorcerer came to my attention, but I did not know the 
individuals concerned. 

A man with considerable learning came under suspicion 
because of his great prosperity. He had once pawned a 
bracelet someone recognized as having been buried with a 
rich girl's corpse. From that time proof of witchcraft was 
clear, for only a sorcerer can safely rob a grave. After some 
years he became ill; for a long time he did nothing. At 
length, without consulting a diagnostician, he had several 
chants sung for him, but kept getting worse. Reluctantly 
he went to a diviner who, without mentioning names, 
insinuated that the illness was the result of robbing the 
dead, meaning that sorcery had boomeranged. Tlxe man 
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confessed, had a chant sung for him to remove the power of 
witchcraft, and recovered. He was the witcher and the 
bewitched, the victim of his own power, which he was not 
strong enough to control. 

Prophylaxis 

White doctors and hospital personnel deplore the fact that 
the Navaho do not come for consultation until their condition 
is hopeless. Often, even if they mean to stick to their own 
methods, they wait a long time, hoping the illness will pass. 
The delay is contrary to Navaho belief, which seeks preven-
tion. The numerous Blessing rites, carried out to avert unto-
ward results, usually last one night and are frequently held 
for House Blessing, Girl's Adolescence, wedding, and puri-
fication, particularly of persons and objects that have been 
contaminated by the dead (Concordance C). 

Blessing rites may be performed to protect chanters before 
they sing for the first time or to renew their power; more 
frequently, a chanter is initiated by becoming the patient 
of the chant he plans to sing. A full ceremony may also be 
carried out with the chanter as the one-sung-over to dedicate 
some portion of his ceremonial equipment. The Male Shoot-
ing Chant Holy Fire Dance branch, described in Concord-
ance C, was sung because a singer wras making mistakes, felt 
uncertain about his power, and wanted to renew it. JS was 
sung over in the Male Shooting Chant Holy Sandpainting 
branch to consecrate the talking prayersticks and ' wide 
boards' of his bundle. 

Disease 

Since the ascribed causes of disease have little connection 
with physiology, it is futile to try to separate symptom, 
disease, and cure. Furthermore, all three are approached 
emotionally; the mind's control over the body is stressed 
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(Chapter 3). Since, therefore, illness is fundamentally the 
same as disturbance—cosmic as well as human—it is not 
surprising to find references to confusion, bewilderment, 
frustration, futility (boxone'sdzai'). 

Frustration is symbolized by the circle of bewilderment. 
The Navaho fears encirclement, since evils that might be 
with him in the circle cannot get out and good cannot get 
in to him, He feels weak, lacks energy and ambition, and 
knows not where to turn. For this reason the incomplete 
circle is ritualistically favored; it allows the egress of evil 
and the entrance of good. 

Orthodox weavers run one thread of a contrasting color 
through the border of a rug to let out the spirit of the rug as 
well as of the weaver. The encircling guardian of many sand-
paintings is left open, usually at the east; in ceremony one 
quadrant of the hogan or ceremonial may be closed to all 
except the singer. In the War Ceremony it is the southeast; 
in a Flint rite I sawT, the southwest.2 One idea behind these 
customs is to concentrate such evils as may have accumu-
lated in a limited space from which they may be driven and 
the mind freed. 

Whenever there is a generalization such as the above, its 
opposite also must be reckoned with. Closed circles made of 
meal or pollen or perhaps merely described on the ground, 
hoops, and rings are frequently encountered in ritual. They 
represent a space so narrowed down that it is under control, 
an area from which evil has been driven and within which 
power has been concentrated. The series of hoops, commonly 
used in the exorcistic rites, exemplify this idea. The hoops 
are constructed by a ritual that puts power into them; the 
patient sits inside them until he absorbs the power (see 
Circle, Hoops, Concordance B; IIoop transformation rite, Con-
cordance C). 
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Mythological incidents may be understood in the light of 
the concepts included in the closed and open circles. 

When the Swallows and Spiders could no longer endure 
Coyote's contumely, they wove webs around him in every 
direction. Closed in with evils—his own and the bad wishes 
of the Spiders—he died.3 

A Black God had been induced to attend the blackening of 
the War Ceremony patient; in fact, he had come to originate 
it. After plants were burned to form soot, Crow and Buzzard, 
couriers of evil, offered to kill the ghost of the enemy. Said 
Buzzard, "You see I used my feathers in trying to harm the 
person, but I did not succeed." Crow said something to the 
same effect and their feathers were burned and combined 
with the soot of the plants. Then Crow said, "The patient 
should not go there alone. I will accompany him. I myself 
will make the first attack on the enemy's ghost. I will crawl 
completely into the blackening material." 4 

At the same gathering, feathers, one of roadrunner (who 
was without fault of any kind) and one of turkey, were 
placed back to back. The inner surface of the feathers is 
concave; their juxtaposition in this way forms a hollow tube 
through which ghosts can find their way out.6 

Mental disease has a somewhat quantitative connotation. 
If a person is simple or feeble-minded, he is said to ' have no 
sense * (do"'axdly4'dah) or to ' be twisted * (di'gis). If there 
is so little control that he becomes rash, he is said to be 
' moth-crazy ' ('a'zt6q.), so out of his mind that he might 
jump into the fire. In Chapter 1, I noted this as a possible 
punishment for breaking taboos. 

The Night Chant has many references to insanity and its 
cure. Since the gods invoked are tutelaries of the sacred 
mountains (Chart I, Chapter 2), it seems as if insanity may 
be ascribed to a cosmic, therefore inevitable, cause as well 
as to failure to heed restrictions. 

Frustration illustrates the mental viewpoint, weakness 
(tsesti'ntsoh) the physical. The healthy, right-minded Navaho 
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possesses strength, endurance, fortitude; he abhors weakness. 
In former times boys trained incessantly, exposing them-
selves to cold, heat, hunger, and thirst, and undergoing 
rigorous tests for endurance. If they did not, they were told 
that their systems would be full of ugly things w*hich should 
be eliminated; they would be quick-tempered, weak-minded, 
unable to stand life's hardships, and would end up a disgrace 
to their families.6 Characteristically, calmness and strong-
mindedness are valued along with a sturdy system. Physical 
training parallels ritualistic pattern in the belief that weak-
ness is due to ' ugly things ' that can and should be worked 
off by exertion. 

Weakness may be caused by grief and by breathing the 
harmful parts (bitcxi'n) of strangers (Chapter 3). 

Monster Slayer, after slaying Burrowing Monster, became 
weak, so weak that he fell over from smelling the waste 
(bitcxin) and steam from the monster's heart. Wlien he tried 
to subdue Traveling Rock and thought he was dead, Monster 
Slayer stepped on one of its chips. His strength suddenly 
failed him; his breathing became labored and he trembled.7 

Weakness is a result or symptom of other diseases more 
specifically [but not satisfactorily] described by Matthews. 
"Patients having these [the following] diseases are weak, 
stagger, and lose appetite; then they go to a sweat-house and 
take an emetic. If they have ' yellow [disease],' they vomit 
something yellow (bile?). If they have ' cooked blood ' 
disease, they vomit something like cooked blood. . . . ' Slime ' 
disease comes from drinking foul water full of green slime 
or little fish. ' Worms ' comes from eating worms, which you 
sometimes do without knowing it, but ' tapeworm ' comes 
from eating parched corn." Matthews remarks that the 
joints of the tapeworm (Taenia solium) resemble grains of 
corn. In this, as in other cases, diagnosis by analogy is clear.8 
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Fainting may be due to extreme weakness. One verb stem 
(-tsa'l) refers to coma, fainting, unconsciousness, and dying, 
all physical manifestations of fear. Unconsciousness may be 
differentiated from death by the stem -tlil, which basically 
means ' stun.' A person may become unconscious for various 
reasons; he is stunned by evil, often witch power. Helpless -
ness may be induced by the Shock rite. An impersonator of 
an animal or god frightens a patient, who falls down uncon-
scious, then revives him. Henceforth, the latter is not only 
immune to all danger from the deity impersonated—Bear, 
for example—but may even count upon him for protection. 

Nervousness (naxoyilna, xodi'sna"', xaxodisi") is hardly to 
be differentiated, except in degree, from bewilderment, anx-
iety, or fear. Trembling is a form of nervousness, which might 
perhaps be a symptom, yet is ritualized as a power of the 
diviner and, like trance or shock, may be induced ("Diag-
nosis," page 99). 

The First Pair, when they took up their places in the sky, 
threatened to send coughs, colds, and fever to Earth People. 
Whites introduced tuberculosis. Navaho are especially sus-
ceptible to pulmonary diseases; almost everyone coughs con-
tinually. Their manner of living is conducive to bronchial 
and lung troubles—frequent exposure to marked changes of 
temperature, sudden downpours, heavy snowstorms combine 
with low living standards and ignorance of sanitation to 
bring on and foster pulmonary diseases. Spitting is so habit-
ual as to be a vice. During a ceremony there is not an inch of 
floor space in the hogan free from sputum. Everyone sits on 
the floor and becomes the potential carrier of the germs on it. 
The women particularly disseminate bacteria with their rip-
pling cotton skirts, twelve or fifteen yards in fullness, and 
the Pendleton blankets laid on the floor and subsequently 
used as bedding. 
η 
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The treatment of the Flint Chant differs with the kind of 
discharge from the mouth. If it is merely phlegm, one kind 
of rite is indicated; if there is blood as well, the rites are 
modified. Phlegm is attributed to Thunder, blood to Bear 
or Snake.9 

Traditionally fever (t£i's ni'do'h, tM'h ni'do'h) is an effect 
of anxiety: 

The old sorcerer of the War Ceremony myth, when his 
attempt to seize a captive was thwarted by his son-in-law, 
so grieved over the affair that his lips became parched and 
daric.10 

After yielding to Talking God the first time, the girl who 
later became the mother of the Stricken Twins came home 
and her lips were parched as a result of her anxious thoughts.11 

Paleness and dry skin are caused by an enemy ghost.12 

As among whites, rheumatism includes a multitude of 
causes and effects. Arthritis, inflammatory rheumatism, 
lameness, limping, paralysis—all come under the same head-
ing, although pain is usually connected with rheumatism. 

The afflictions of the Stricken Twins of the Night Chant 
tale set the theme; one was suddenly lamed, the other blinded 
for no ostensible reason—their symptoms are not described. 
Since the sheep's Achilles tendon is mentioned as a cure, it 
seems that an injury of the leg tendons was assumed. In the 
story of the Visionary, explaining a branch of the Night 
Chant, the songs of Fringed Mouth are said to cure headache, 
sore eyes, and contraction of the leg tendons. After learning 
the ceremony, the Visionary's youngest brother cured a boy 
who had headache and was deaf in one ear, a girl whose 
mouth was crooked (lateral facial paralysis), and one whose 
hamstrings were hardened.13 

When the Stricken Twins were taken by their father to the 
home of the Mountain Sheep gods, they saw, among other 
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things, on each of the four walls a large crystal which emitted 
light, and with each stone there was a special charm or 
remedy to cure disease: the stone of the east was a remedy 
for blindness, that of the south a remedy for lameness, that 
of the west a remedy for deafness, and that of the north a 
remedy for the ' crooked face.' 14 

Another form of lameness (rheiimatism) is called the 
' warps ' (naltci). Matthews describes it as a "gradually 
increasing symmetrical, antero-posterior curvature of the 
spine, which, when it reaches completion, after years of 
progress, brings the knees in close proximity to the chest and 
renders walking impossible. . . . The disease is not accom-
panied by abscesses or sinuses, and the general health of the 
afflicted person is not seriously impaired. . . . The writer has 
seen at least half a dozen sufferers in the pueblo of Zuni, all 
adults and mostly males." Vertebrae excavated in the South-
west are evidence of this disease.15 

In the Bead Chant story, lameness is associated with skin 
disease, both having originated from feathers showered down 
upon pueblo warriors by eaglets from their eyrie on a ledge 
high above.16 

Mistakes made in the Night Chant, by the patient or one 
learning it, are believed to cause blindness, warping, crippling, 
and ' twisted mouth,' which, according to !Matthews, means 
lateral facial paralysis (bize"' xodi'ge'z).17 Crawler, the ex-
traordinary star of the film The Mountain Chant, directed by 
Roman Hubbell in 1926, derived his name from paralysis of 
the lower limbs. He gave up learning the Night Chant when 
paralysis indicated his incapacity to withstand its power. His 
disability did not prevent him from learning and successfully 
practicing other major chants, among them the Mountain 
Chant. 

Deafness should be included with paralysis, blindness, and 
the other afflictions mentioned, since the Night Chant is sup-

n 



THEORY OF DISEASE 

posed to cure it as well. Although Matthews was deaf for a 
long time before he became paralyzed —probably even before 
he started to learn the Night Chant—the Navaho considered 
that both were due to the same cause, learning the Night 
Chant. 

The sanitary arrangements being what they are, it is not 
surprising that the Navaho are victims of skin disease; 
impetigo is the curse of young children. The attitude toward 
serious sores is the same as that with which we are familiar. 
At the Hogan School, when the interpreters were trying to 
work out an article about germs, RP told the following story: 

Long ago fawns became scarce. There seemed to be plenty 
of deer, but fawns were not being born. The old men got 
together and tried to originate a masked ceremony to increase 
the supply. ΛΥΙιβη the performers took off their masks, they 
had sores wherever fawn spots had been painted on their 
bodies. From that time on it was decreed that only those in 
the best of health should be allowed to wear masks. 

The old men, experimenting with affairs too strong for 
their powers, made mistakes and were punished. With this 
little homily RP felt that he had disposed of everything 
essential to the germ idea—imitative magic is a panacea; if 
one of its applications fails, try another or give it up and 
yield to the inevitable. 

Cancer (na'ldzid) and diabetes are said to be rare among 
the Navaho, doubtless because cases are not reported. Several 
instances of cancer came to my attention. 

T's wife became ill with what the white doctor diagnosed 
as cancer of the breast. After both breasts had been removed, 
she improved. The Flint (Knife) Chant was sung to free her 
from the obvious evil of the surgeon's scalpel. I saw her nearly 
two years after the operation; she was again very ill. Her 
lungs were badly congested; she had a high fever; she 
coughed terribly and spat blood; she was so weak that she 
could not stand up, but nevertheless shampooed her hair in 
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yucca suds brought in a basket to the place where she lay. 
She had been brought to the rite that was to reveal the next 
treatment to alleviate her persistent illness. Her family had 
already spent large sums on ceremonies performed for her. 

T's wife was an expert who had woven some of the largest 
and most intricate sandpainting designs. Most Navaho 
attributed her illness to copying the sacred patterns, a risky 
matter at best, since it is forbidden to put sandpaintings into 
a permanent medium. RP ascribed her trouble to mistakes 
made by a singer of the Shooting Chant when he had sung 
over T's wife twelve years before. RP believed that singing 
the same chant now without error would 1 straighten every-
thing out.' T's family had, however, not consulted him and 
it was not good form for a chanter to give an opinion unless 
his advice was requested. 

The diagnostician used the trembling method (see below) 
for his divination and prescribed the Female Shooting Chant, 
to be followed by the War Ceremony. After the Female 
Shooting Chant, T's wife recovered from the pneumonia to 
the point where she could walk about her home. After the 
War Ceremony she was said to be ' all right.' However, the 
cancer recurred and less than a year after her first attack, 
she contracted pneumonia again. By this time she had 
become too discouraged to undergo another ceremony and 
called in her white friend, the trader. He felt she was dying 
and suggested that a Catholic priest might comfort her. She 
allowed him to call a priest, who administered the last rites. 
She who had been an orthodox Navaho died a Catholic; she 
who was being eaten away by cancer died of pneumonia. 

The following account was given me by a white woman 
who knew well ail the individuals concerned. I can only 
testify to the good faith of all, and to the fact that my friend 
at no time considered the case from a folkloristic (super-
stitious) or mystical point of view. She simply cited it as a 
case the Navaho did not question and repeated the doctor's 
report. 

Because of illness, a Shooting Chanter had for years been 
unable to practice. Various sings were performed over him, 
but he became steadily worse. Finally a trader's wife per-
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suaded him to go to a doctor some sixty miles away. The 
doctor told his white friend that he had examined the 
chanter carefully, was convinced he was dying of cancer of 
the rectum, and that nothing could be done to save him. 
The Navaho was so ill he could not get home in a single 
trip and stopped off for some days with acquaintances along 
the way. At the last stop the Navaho with whom he stayed 
would not accept the doctor's verdict. He summoned a 
group of singers, who sang continuously for many days and 
nights until the patient showed signs of recovery. The singing 
was the Life form of the Mountain Chant (cp. Chapter 19). 

The chanter stayed several months with his friend, then 
went home. Not only was he able once more to go about his 
ordinary affairs but he even took up his chanting profession, 
and when I heard the story had been carrying it on with 
vigor for some five years. 

Up to the time the Shooting Chant was held for MC 
(1932) she had migraine headaches. They recurred often and 
with such severity that RP decided to do something about 
them, having concluded that they were due to the evil 
influence of lightning which, seventeen years before, had 
struck a building in which MC had been, though she was 
not obviously injured at the time. The Male Shooting Chant 
Sun's House Branch Red Inside phase was performed in all 
its elaboration, one rite only being omitted. Because AD, 
MCs niece, then twelve years old, suffered from headache, 
she was a co-patient. The first day of the chant, both patients 
had severe headache; MC could hardly go through it. 

The same year RP sang the Male Shooting Chant Prayer-
sticks branch over me to make it safe to work with the chant 
myth and to protect me in traveling. MC was my counselor 
and confidante through it all. I asked her if she got head -
aches as frequently and as severely as she had before her 
sing; she said no, she was all right now. I complained about 
the rigor of the emetic, sweating, and the tedium of the 
chant, for I knew she had not enjoyed it either. She said, 
"That's the way AD was. She was mad all the time. But 
now she's sorry because she gets headache lots now." This 
was to say that AD had not really given herself up in spirit 
to the blessings of the chant, though formally she had done 
so—she had breathed in the sun. 
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I had a severe headache the second day of my own chant, 
but did not mention it. RP5 when he rubbed the infusion 
on my hands and arms, remarked, "Your body is much 
cooler today. Yesterday you were hot, but the medicine is 
taking away your fever." Probably I had had none at any 
time, but on the day I was supposed to have improved, I 
certainly felt much worse than usual. 

Since trachoma (' granulated eyelids ') is a prevalent con-
tagious disease, ' eye trouble ' is a common complaint. In my 
experience its treatment is more or less incidental. A chant 
is not often given to treat it alone, but rather someone who 
has eye trouble becomes a co-patient with another being 
treated primarily for something else. A ball of collected 
tallows, an indispensable item of the chanter's medicine 
bundle, is rubbed over the eyes of all the patients; what is 
left is returned to the bundle for future use. 

Blindness, partial or complete, is hardly differentiated 
from other eye troubles, although soreness of the eyes not 
accompanied by dimmed vision may be. 

Sore eyes, headache, and pain in the bones are attributed 
to breaking ceremonial restrictions on sexual intercourse, or 
to intercourse too soon after childbirth. 

Ear trouble, from earache to deafness, is related to head-
ache; the two may be treated simultaneously. 

Respiratory complaints are differentiated from cardiac ail-
ments, but the latter are not distinguished from digestive dis-
turbances. The Navaho name for acute indigestion is 'aias 
or 'a7as naxana',' the aorta crawls about, moves, palpitates.' 
'a7as really means ' major artery '—aorta or spinal—but 
most people, especially the younger ones who know Navaho 
less well, take it to mean ' acute indigestion.' 

One of my interpreters once had a cloth tied under her 
breasts so tightly she could hardly breathe, but she asked me 
to tighten it. She explained that she had a bad pain in her 
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stomach which miglit move up to her heart and kill her. I 
drew the cloth as tight as possible and we went on with our 
affairs. The cloth must have fulfilled its function, for the 
next day the pain was gone. 

Pain of the reproductive organs, especially menstrual and 
labor pains, are sometimes differentiated from those of the 
digestive system. More generally though, as in appendicitis, 
' abdominal pains ' cover all. Since ' vomiting ' may be a 
symptom of an abdominal disease, it seems that the Navaho, 
like many whites, often do not distinguish stomach from 
intestinal affections, although they differentiate the organs, 
giving each a name. 

Diseases of the genitourinary system are common, but 
little about them is understood. Even the best interpreters 
scarcely know the difference between the venereal diseases; 
' sores and boils ' describes most of such complaints. 

Diagnosis 

The Navaho method of prescribing for sickness has been 
called diagnosis, though divination would be a far better 
word, since those who recommend treatment are seers or 
prognosticators. They may divine to locate lost persons and 
articles, stolen property, or water in a dry region, and to find 
one guilty of practicing sorcery. There are three ways of 
determining an illness—gazing at sun, moon, or star, listening, 
and trembling. Listening is nearly, if not quite, extinct; 
' motion-in-the-hand ' indicates trembling induced by proper 
ritualistic circumstances. The diviner is seized with shaking, 
beginning usually with gentle tremors of arms or legs and 
gradually spreading until the whole body shakes violently. 
While in a trembling state, the seer loses himself.18 Guided 
by his power, he sees a symbol of the ceremony purporting to 
cure the person for whom he is divining. Gazing may be 
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accompanied by trembling; usually the diviner sees the chant 
symbol as an after-image of the heavenly body on which he is 
concentrating. I do not believe the Navaho difiFerentiated 
very much among the three means of divination, all being 
interrelated; the emphasis on one or the other doubtless 
depended upon the diviner's power. 

Whereas the singer owes his power to the possession of 
knowledge, the seer owes his to a supernatural gift with which 
he is born. A dog will not bite a person with the divine gift, but 
as dogs unless provoked do not often bite anyone, a seer must 
show some positive indication of his talent.19 After his atten-
tion is supernaturally called to his gift, a man learns songs 
and ritualistic acts before he practices. Sometimes the talent 
is revealed at a performance of the Hand Trembling Chant. 
Power to divine is considered warranted only when the pos-
sessor is under ritualistic control; there are checks against 
unlimited demonstration of trembling, which may be inter-
preted as illness. 

Wyman records the behavior of a woman who began to 
shake during a performance of a Hand Trembling Chant 
being sung for her. She was seized with an attack of trembling, 
beginning at the knees and hands and culminating in wide 
motions of the right arm. She made many parallel marks in 
the sand, pointed toward the south, and patted her body from 
feet to head. The trembling continued through several acts of 
the chant; when it subsided, the patient, who was not a seer, 
said that the trembling had revealed the cause of her illness. 
Eleven years before, she had been in a hogan when a young 
man, standing outside, had been struck by lightning and 
hurled into it. Wyman goes on to say, "Involuntary attacks 
of hand trembling by patients (and others) while attending 
Hand Trembling Way chants are not uncommon, and diag-
nosticians often have their first experience in this way." 20 
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Wvman, Hill, Morgan, and Kluckholm have published 
excellent accounts of the origin and functions of divination,21 

Wyman's descriptions and my own correspond more closely 
than Wyman's and Morgan's, though they both worked in 
approximately the same locality and I in one far distant. 
Wyman and KIucldxohn differentiate between seers, chanters, 
and curers. However, in the region where I worked there was 
considerable overlap, some chanters being seers as well, 
others, like RP, taking upon themselves the responsibility of 
prescribing the treatment. 

Morgan and Wyman differ about the necessity of discuss-
ing the patient's illness. Morgan says: "The man with [the 
power of] motion-in-the-hand enters the hogan of the patient. 
Friends and relatives are present and the sickness is discussed. 
(These discussions are important in order to estimate their 
effect upon the prognosis.)" 22 Wvman records: "All my 
informants insisted that the diagnostician need not know 
anything about the case before beginning, and that he 
always goes to work without preliminary gathering of infor-
mation. They seemed surprised when I suggested such a 
thing, saying that 'he does not need to,' since the infor-
mation is supposed to come through supernatural means. On 
each occasion where I saw a man-with-motion-in-the-hand 
work, including one performance for myself, he started the 
ritual without preliminary discussion." 23 Despite this state-
ment, Wyman brings himself into partial agreement with 
Morgan by the following: 'Tn each instance, however, he 
had been around enough to gather casually about as much 
information as he could gather by further discussion." 24 

These statements explain the apparent success of divi-
nation. If a man's relatives discuss his case, it may be more 
by way of summarizing and organizing known facts than of 
consciously providing new clues. In a Navaho community 
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almost nothing happens to an individual that is not carried 
by grapevine far from its original source. The diviner is a re-
ceiving station for gossip and focuses his attention on the least 
unusual happening; he has excellent powers of deduction 
and a good memory as well. He uses the well-known devices 
of fortunetellers and oracles the world over. He makes a 
generalization that might apply to anyone. When a facial 
expression or an exclamation indicates that he is on the 
right scent, he follows with greater detail, constantly sensi-
tive to acquiescence or denial afforded by the least sign.25 His 
chances of being right are better in a society like that of the 
Navaho, where life is less varied and belief in the religion 
more prevalent, than in ours, where skepticism is pronounced. 

I have several times emphasized my impression that the 
sincerity of the chanters I knew was impeccable.26 My experi-
ence with seers has been less fortunate. Their rites seemed to 
me trumped up and artificial; the diviner seemed to have an 
ax to grind. Usually the chanter recommended was a friend 
or relative of the diagnostician. Tozzer, however, states that 
although he had no doubt much humbug might be involved, 
he felt that the diviner he saw at work was sincere.27 

As the patient, accepting the seer's decision, has a test of 
its Tightness, the diviner's power can hardly be abused. 
Because of the effort and expense entailed by a long chant, 
the incumbent wants to be reasonably sure it will not be in 
vain. He may, therefore, have an essential trial rite per-
formed. In the War Ceremony this may be the blackening; 
the Sun painting is often chosen as a test for the Shooting 
Chant; a sandpainting of the Bead Chant was tried for L. 
Detached rites may be performed also for those too ill to 
submit to the full chant, or for a person unfortunate enough 
to need a chant at a forbidden season—the Night Chant in 
summer, for example. Improvement of the patient's health 
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after a test rite indicates the correct diagnosis, regression a 
false one. 

The Navaho form of divination is a subject of tremendous 
interest which has been treated only descriptively; a great 
deal of work still needs to be done. Statistics on the number 
of times divination is tried, and on the efficacy or failure of 
prognostication, and particularly Navaho opinions on why 
they succeed or miscarry, would do much to illuminate the 
entire problem of the occult. 



C H A P T E R  7  

T H E O R Y  O F  C U R I N G  

Intrusion of Evil 

THE FIRST step in curing is taken by finding out, by a 
review of past behavior or consultation with a seer, the 

particular evils responsible for illness. Bad things sent 
by malevolent spirits, or even the spirits themselves, may 
enter the body. A few examples of the evil beings, the way 
they operate and the means of their disintegration, demon-
strate the ritualistic curing process and its explanations. 

Turkey Buzzard was ' in full charge of wickedness ' 
(bg.hagi'iie). When the earth was still dominated by mon-
sters, he sent Crow to search for human flesh, which was 
becoming scarce. The Twins shot at Crow; their arrows just 
grazed his feathers and sent him, much frightened, back to 
his chief. When Turkey Buzzard sent feathered arrows at the 
boys, they failed to reach the target because of the ® grinding 
sound of The Twins' flint armor,' and returned to their 
owner. Four times the arrows flew out and back, reporting 
to Turkey Buzzard, "In vain we tried to do what you 
ordered. Four times we encircled the armor at every point 
and failed to find an opening anywhere." 

Turkey Buzzard then lost hope: "I used to be able to make 
a living, but now there is no way of life possible for me." At 
this point his disintegration began. He could not sleep at 
night; to relieve his incessant itching, he scratched himself 
until his ugly skin began to fall off. He scratched his head 
until he was completely bald (red), and coughed without 
ceasing. His condition was reported to First Man, who hard-
heartedly replied, "If he opposes the purpose for which the 
children were born, let him die in agony. Tell him that!" 

When this decree was delivered, Turkey Buzzard replied, 
"Let it be as he says, but leave me at least my life. Had I 
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any way of knowing this purpose? Now I know it, I am in 
favor of it, so let me live. Wherever Monsters are killed and 
decay, we, Crow and I, will be present as scavengers. And 
now my evil attitude will become one of responsibility. If I 
am restored I shall be dependable." Then the very flints 
that had contributed to his dissolution became the means of 
his restoration.1 

The Twins, with weapons, song, and the power of their 
Sun father, attacked Big-monster-who-travels-alone. First 
they weakened his confidence by escaping the clubs he hurled 
at them. When Sun acted, the flint armor dropped away 
from the east side of the monster. At subsequent attacks the 
monster's armor and valuables disappearea from the south, 
west, and north sides. By this time he staggered helplessly 
and, as weapons were directed toward his heart, the lire 
blood began to gush forth. He fell, causing the earth to 
tremble violently, and only after some time did he quiet 
down completely.2 

In Coyote many aspects of evil power are embodied—he 
is active, with unlimited ability to interfere with people's 
affairs; his potentiality for turning up unexpectedly is enor-
mous. He has a life principle that may be laid aside, so that 
any injury done to his body affects his life only temporarily 
and he may even recover from apparent death. He possesses 
an incredible fund of evil knowledge which man must match 
and, as he may appear in any form, he is the werewolf of 
Navaho witchcraft. 

Coyote was allied with the First Pair as Crow was with 
Turkey Buzzard, in the capacity of spy. As First Man and 
First Woman went to their permanent home in the North-
east, where evil and danger originate, First Woman threat-
ened, "When I think, something bad will happen. People will 
become ill. Coyote will know [and presumably carry out] all 
my thoughts." 3 

Some evils, fortunately few, the residue of unbelievable 
cruelty, refused to submit to any kind of control. 
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A chief, trying to prevent adultery, cut off noses, gouged 
out eyes, and unsexed men and women. Later he concluded 
that amends must be made for these deeds and set about 
it by originating a chant. Then, as uninvited guests, came 
people with venereal disease or without noses or eyes. They 
pronounced curses no ritual was ever found to counteract: 
'Harm shall come to you because of your eyes." "Noseless 

people will always exist. You will be deaf; your teeth will 
fall out." "We shall not accept any prayers or songs! Abso-
lutely nothing will move us." "We shall be the rottenness 
that follows the noseless and one-eyed ones. We shall con-
tinue to kill from our home in the north." 4 

These brief incidents explain in microcosm the attack on 
evil with the purpose of forcing it to yield to good. Fear, the 
primary cause of illness, is established, confidence under-
mined. Fear may be combated by a power who will stand up 
to it, refuse to abandon courage. By turning inward, using 
one's own powers, one may find the strength to overcome evil. 
Turkey Buzzard feathered his arrow with his own wing 
feather, which subsequently became a ritualistic symbol of 
release. And when Crow contributed his part to the War 
Ceremony, saving, "My whole person, even my feathers, may 
be burned to blacken a person troubled by enemy ghosts," 
Buzzard agreed: "I, too, will give my feathers for this pur-
pose. Vainly I tried to harm the person. The patient should 
not go out to meet the enemy's ghost alone. I will accompany 
him, being the first to attack the enemy's ghost. I shall crawl 
completely into the soot." 5 He meant that the soot used for 
the blackening would represent the area of protection con-
tributed by the scavengers Buzzard and Crow. A defense may 
be impervious to evil, either because of its nature—for 
example, armor—or because of its attributes—for instance, 
the sound and light of flint. The circle of protection made by 
the sound of The Twins' flint armor repelled the greatest 
harm in Tiirkey Buzzard's repertoire. Big Monster suc-
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cumbed as soon as there was even the slightest penetration 
of his armor. 

Once error has been identified, it is important to admit it. 
By confessing their evil-mindedness, Crow and Turkey Buz-
zard put themselves in line for restoration. Confession may 
be a form of bravery; for example, heroes or chanters recount 
everything that happened to them, their mistakes and failures 
as well as their correct procedure and successes. 

Indefinite evils such as ghosts are difficult to deal with 
because the chance of hitting upon the proper ones is small. 

Black God explained his reason for helping in the War 
Ceremony: "It is certain, my grandchildren, that the 
monsters who formerly were powerful are gone. However, 
had I refused to perform this rite for you, their ghosts would 
have devoured you again, even worse than they did ordi-
narily. Their ghosts are now preparing to increase their 
former size. That is the reason people are not feeling well. 
How could conditions be good anywhere? The slaughter of 
the enemies at Taos wras the climax of the bad state of the 
world. As it was not in the original plan, many enemy ghosts 
swarmed from there. 

"Now the ghost of Big-monster-who-wanders-alone, that 
which used to be his life and ran out from within him, is 
planning once more to become their chief. Plans are even 
being made to transform the gTass, soil, mountains, and 
water into ghosts. If such plans were successful, people who 
are to be born in the future would have no sense, but would 
be easily persuaded by these ghosts to break taboos. If then 
people went wild because they had not observed the cere-
monial restrictions, the ghosts would rejoice. Furthermore, 
if people died, their ghosts would be allied with the original 
evils. If in the more distant future ghosts should tempt you 
to break taboos, perform the ceremony to ward them off. 
For these reasons I am entrusting to you that which I con-
tribute to the ritual, so that it may be a means of defense, 
a hope to you for the future." 6 

Two men were on the warpath; one asked the other to 
blacken him for the War Ceremony. "For which enemies?" 
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the second man asked. "Since we have been at war twice 
now, it can be for bad things [gray ones] of any kind that 
affect you. Two places must be considered, Taos and Blue 
House, where evils [gray ones] of every description exist." 7 

There was, however, an attempt to limit the number of 
enemy ghosts. 

Black God, on his way to the first War Ceremony, rested 
while the flying animals and the quadrupeds carried on a 
contest of boulder hurling. When they had finished, some 
rocks were left. These they laid in two piles on which they 
placed herbs ceremonially, remarking, "What a great number 
of enemy ghosts there are for Black God to oppose with his 
rite. There are two large piles of rocks and even some rocks 
left over. There are as many ghosts as there are stones." 8 

Purification 
After the causes of illness have been determined and guilt 
admitted, ugly things must be expelled; hence numerous 
rites are directed toward purification. Rites may have certain 
acts that exorcise, as well as some that attract good. Clean-
liness, coming before godliness, is almost synonymous with 
sanctity. People of one group are offensive to those of another 
because they smell bad: The gods bade the precursors of the 
Navaho who lived in the fourth world to cleanse themselves 
so that they, the gods, could communicate with them. Before 
being conducted into far and holy places by the gods, Earth 
People, who eventually became intermediaries between man 
and deity, had to bathe and sweat. After association with the 
Holy People, a hero, rejoining his earth family, is much 
offended by their odor and will not stay with them until they 
have been ceremonially cleansed. Warriors and hunters, 
returning from their quest, must rid themselves of the odor 
of danger.9 Odor is, therefore, evidence of the profane just as 
purity is a symbol of sanctity. 

Evils entering the body may be in the stomach, or they 
108 
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may be in the form of arrows or witch weapons imbedded in 
the flesh. Both types may be exorcised at once by the sweat-
emetic rites. Changing-bear-maiden treated herself by walk-
ing around a hot fire and taking the emetic to get rid of the 
many arrows shot into her body by the Swallow and Spider 
People, Son-in-law of One-who-customarily-sees-the-fish took 
the same treatment to force out witch objects injected by 
Ants, Bear, and Snake People.10 

When I failed to vomit according to ritualistic require-
ments, RP admonished, "You must throw up, because if 
you don't, bad things will stay in you and make you sick." 

When contemplating exposure to danger—hunting, war, 
contact with the supernatural as layman, learner, or chanter 
—a Navaho purifies himself by sweating. Many family 
settlements have a house where a sweatbath may be taken 
any time a group of people of the same sex sees fit; a sweat-
bath renews vigor, makes one feel fresh and confident, rids 
the mind of doubt as well as the body of accumulated dirt. 
The sweat-emetic rites are very complex, their function being 
similar to that of the ordinary sweatbath but with a more 
elaborate ritual. The pit sudorific is another form of sweat 
healing. It combines the elimination of evil by perspiring 
with the attraction of good from the green boughs and leaves 
laid over the heated earth on which the patient lies. 

Hill, describing the training of young boys, includes purga-
tives as a means of expelling evil. Wyman and Harris have a 
brief note on a species of Pentstemon that was considered a 
cathartic.11 

Fasting is a ceremonial necessity, hardly mentioned in 
mythology. Its purpose seems to be to make the patient 
susceptible to and retentive of the powers being invoked for 
him. Customarily, before being treated on a drypainting, the 
patient fasts; the interval between meals may vary greatly. 
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During most ceremonies he eats late at night, between nine 
and twelve, and not again until after the sandpainting rite is 
completed the next day. If the painting is small, the rite may 
be over early in the morning and fasting is scarcely detect-
able since some Navaho families do not eat much before ten 
in the morning; but if the painting is large, requiring much 
work, the patient may not eat until nearly sundown—a fast 
of fourteen to twenty hours. Matthews records abstention 
from food by patients and chanter of the Night Chant for 
twenty-four hours. The same rule is observed by those black-
ened in the War Ceremony, although at intervals small 
quantities of sacred mush may be taken.12 

Ceremonial fasting is doubtless related to the old discipline 
to develop fortitude when boys and men, particularly war-
riors, competed in performing deeds requiring long abstinence 
from food or drink. 

Bathing and shampooing the hair, incorporated in the rite 
termed ' the bath,' symbolizes a change from profane to 
sacred, from the strange and doubtful to the controlled. Body 
and hair are washed in suds of the Yucca baccata; the body, 
hairstring, jewelry, and clothing of the patient are subse-
quently rubbed with corn meal—white for males, yellow for 
females (Bath, Concordance C). 

Not only the patient and his immediate vicinity but even 
an extended space to be occupied by deity should be cleaned. 
Consequently, all participants in the ceremony imitate him, 
though in varying degree. Some of the visitors at the cere-
mony sweat and take emetic with him; practically all atten-
dants shampoo their hair. The ceremonial house is also puri-* 
Bed. In my experience a new structure was not built every 
time a major chant was undertaken; an old hogan, carefully 
cleaned each time, was used again and again. Most belongings 
were removed from the house, but a few carefully chosen 
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possessions were left to absorb the power of the chant. The 
earthen floor was neatly swept, the surface layer having been 
removed. 

When Talking God began to help Self Teacher, he directed: 
"After four days you may expect me again. Have yourself 
and your house clean and in order for my coming. Have the 
floor and all around the house swept. Have the ashes taken 
out. Wash your body and hair with yucca suds the night 
before I arrive, and bid your niece also wash herself with 
yucca." 13 

Continence is a restrictive form of purification. A patient 
is supposed by regulation to refrain from sexual intercourse 
for four nights before a ceremony. In the Shooting Chant I 
participated in, no stress was laid on prior continence, but 
the rule was observed bv both chanter and patient for four 
nights after the ceremony. Restrictions may be more or less 
stringent for other chants and perhaps in recent years the 
rule is less strictly applied than formerly (Restrictions, Con-
cordance C). 

Sexual intercourse was forbidden between the day a war 
party was decided upon and the day of departure, the interval 
being spent in preparation and purification, with much sweat-
ing and singing. AVomen were allowed to join a war party, but 
could not be leaders; the rule of continence was strictly 
enforced while they were away from home. Continence was 
required of the patient for the duration of the War Cere-
mony and four nights following. It was not required of the 
leaders, but moderation was encouraged.14 

Other rites to bring about purification are the brushing 
rites—one type is a benedictory sequel to the sweat-emetic 
rite; another, the rite performed to brush evils out of the 
ceremonial space in the evil-chasing ceremonies. The sand-
painting of these chants plays a dual role. After the rite is 
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finished, some of the sand is deposited at considerable dis-
tance from the ceremonial hogan; each day it is taken suc-
cessively further so that the evil will not be likely to return. 
The idea is that the sand absorbs the evil. A part of it, on the 
other hand, is placed under the patient's bed so that he may 
absorb the good of the supernaturals represented by the sand. 

Attraction of Good 

The ritualistic process may be likened to a spiritual osmosis in 
which the evil in man and the good of deity penetrate the cere-
monial membrane in both directions, the former being neu-
tralized by the latter, but only if the exact conditions for the 
interpenetration are fulfilled. One condition is cleanliness, the 
ejection of evil so that the place it occupied may be attractive 
to good powers. The chanter's ultimate goal is to identify the 
patient with the supernaturals being invoked. He must 
become one with them by absorption, imitation, transfor-
mation, substitution, recapitulation, repetition, commemo-
ration, and concentration. 

The purpose of sandpaintings is to allow the patient to 
absorb the powers depicted, first by sitting on them, next 
by application of parts of deity to corresponding parts of the 
patient— foot to foot, knees to knees, hands to hands, head to 
head. In some chants parts of the drypainting may be slept 
on to give more time for absorption; sleep seems to aid the 
process. The chantcr applies the bundle items to the body 
parts of the gods, then touches parts of the patient's body 
with his own—foot to foot, hand to hand, shoulder to 
shoulder in the ceremonial order—and finally with the bundle 
equipment; this is an elaborate rite of identification {Appli­
cation of bundle, Concordance C). The powers, represented by 
the sandpainting, are conveyed indirectly by the chanter 
through the bundle equipment and his own body to the 



THEORY OF CURING 

patient's, all because the chanter has obtained power to do 
this by his knowledge. 

An incident of the Hail Chant illustrates absorption 
through contact during sleep and the digestive process. 

Rainboy, before starting to instruct his brother in the Hail 
Chant, brought clean, fine sand from the cornpatch and 
spread it neatly around the fire. He drew a line in the sand 
for each song, later erasing a line as his brother learned the 
corresponding song until all were gone. When all had been 
erased, Rainboy gathered the sand into a pile and put it 
under his brother s pillow. He kept tally also by shelling a 
kernel of corn from the ear and tossing it into a basket. When 
all the songs—447 altogether—had been learned, the corn was 
made into ' unseasoned gruel,' which the novice ate.15 

Warriors customarily cut the bloodstained shirt of a victim 
into strips which they subsequently wore as bandoleers, in 
this way absorbing the power of the enemy brought under 
control.10 Bandoleers frequently occur as a symbol, an associ-
ated form being the figure painting in which lightning is 
painted on the torso where the bandoleer would hang. 

A person who has been subjected to a ceremony potentially 
possesses a great many powers to keep him safe. He facilitates 
the process of absorbing the powers represented by the paint, 
bandoleers, and head feathers in which he has been cere-
monially dressed by observing four nights of restrictions dur-
ing which he avoids activity and association with his fellows. 
Meanwhile, he is dangerous to others who have not been so 
treated. They must not come near him or touch dishes from 
which he eats; what is invaluable to him may harm those too 
weak to endure the newly acquired power. 

A large part of every rite may be the exact imitation of a 
mythical scene or incident. For instance, in the Shooting 
Chant the ' pollen ball,' containing, among other things, a 
turquoise, is administered to the patient and set straight 
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within him by ritualistic acts. In this rite the chanter 
imitates Sun, who placed a turquoise ' man ' in his son's 
chest and performed the same acts so that it would remain 
upright and stand firm. This man was to make the youth 
* invincible to any danger, however great' (Pollen ball, Con-
cordance B), 

The Sun's House screen of the Shooting Chant is a replica 
of Sun's ' real ' house; prayersticks resemble those the gods 
prescribed in the mythical past. When The Twins visited their 
father in the sky, they were rubbed and shaped like their 
brothers, the Dawn children. Kneading, a common rite, seeks 
to imitate supernatural beauty and strength (Pressing, Con-
cordance B).17 

Identification is brought about by correspondence. When 
new bundle items are made, the old models belonging to the 
officiating chanter are always in evidence; the new one is 
repeatedly held near the old one so that every detail may 
match. The bundle contaminated by the death of its owner 
is purified at a ceremony in which each item is laid to cor-
respond with that of the singer whose bundle has not been 
so tainted (Rite for removing contamination of the dead, Con-
cordance C). 

Transformation allows for miraculous results in myth and 
ritual. A common mythological theme is the transformation 
of the hero who eats food of strange people. Supernatural 
guardians give warnings to prevent irrevocable transfor-
mation. The mentor says, "If you eat that, you will never see 
your mother, father, sisters, or brothers again." Reared-in-
the-mountain, hero of the Mountain Chant, was warned by 
Wind not to eat the food of Bushrat lest he become a rat.18 

Transformation from eating strange food is unalterable 
only if the hero eats it without supernatural protection. 
Rainboy had to spend four nights near where the Fire Dance 
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was held for him. He had no food, but was fed on the first 
night by Hummingbird, on the second by White Goose, on 
the third by White Owl. On the fourth night Rat Woman 
brought him food similar to that which Reared-in-the-moun-
tain had refused. Three times Rainboy refused the food, but 
when Rat Woman finally made gruel of parched corn right 
before him, Whirlwind told him to eat it. Rat food would 
have transformed Rainbov into a rat, but food ceremonially 
controlled by Rat Woman was safe for a person who had been 
ritualistically treated.19 

The touch of a coyote skin was sufficient to turn a hero 
into a starved, mangy, powerless coyote, and only ritual care-
fully carried out could restore even a divine being to his usual 
self. This theme is emphasized by a rite in the Male Shooting 
Chant Evil, Big Star, and Endurance chants and mentioned 
in the myth of the Bead Chant.20 Some transformations are 
quite complicated, passing through more than one stage. 
Various body parts of Changing-hear-maiden became prod-
ucts useful to man—porcupine, pinyon nuts and cones, 
various chants—but they represent the remnants of a trans-
formed evil. 

Blowing is a common way of producing transformation. 

Winter Thunder blew upon the materials which had been 
the Fire Dance corral for Rainboy's ceremony and turned 
them into rock.21 

The Hunchback gods gave the Visionary of the Night 
Chant a mountain-sheep skin to put on; it did not fit. They 
blew upon it and it fell into place; he became a mountain 
sheep.22 

Monster Slayer let Gopher take pai*t of the hide of Bur-
rowing Monster as a reward for his aid. AVhen Gopher tried 
to put it on, he found it too large. As he tried to fit it to 
his body, Monster Slayer blew upon it and thereafter it was 
impossible to remove it.23 
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A great many ceremonial items are substitutes for the 
originals they represent. Sand is a substitute for clouds and 
other perishable materials on which the mythical protago-
nists saw the first sandpaintings drawn. AVhenever an object 
is lacking for a ceremony, it may be represented in sand—a 
chanter who does not own a Sun's House screen may sub-
stitute a sandpainting for it; a Shooting Chanter once told 
me that the snake paintings of his chant were a substitute for 
real snakes which the Navaho previously used as the Hopi 
do in their Snake Dance. Sun withheld his ' real ' arrows of 
precious stones from Earth People, giving them only the 
bundle talking prayersticks as a substitute.24 

Often a token quantity represents an unlimited amount. 
For example, the materials that compose prayersticks— 
reeds, tobacco, feathers, cotton string, jewels—are infinitesi-
mal in amount though of immense importance. The tiny 
' bead ' token of some chants is the symbol of the entire cere-
mony, a symbol so thoroughly identified with the owner that 
if the bead breaks, misfortune will befall him. 

The chant is a recapitulation of scenes in the myth drama 
whose function is commemoration. Events of the lower world 
are remembered and certain episodes are acted out or repre-
sented in symbols to preserve the timelessness of power. 

The sick Navaho identifies himself with the rejuvenation 
of Changing Woman when he recapitulates in the Shooting 
Chant the place, the circumstances, and the ritualistic details 
she experienced when she was restored to youth and beauty. 
He occupies a ritualistically determined position in the hogan 
blessed for the chant, takes hold of the bull-roarer offered by· 
the chanter as he is led step by step to the spot on the sand-
painting predetermined by tradition. 

The ancestors of the modem Navaho fought their way 
past warring alien tribes and, by continual fighting, estab-
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lished themselves in a large new terrain. Nowadays, though 
their battles for independence are rhetorical, their fear of 
non-Navaho ghosts has not abated. To counteract such alien 
influences, they recapitulate in the War Ceremony, circum-
stance for circumstance, act for act, and curse for curse, 
everything the war party deemed necessary to defeat the 
enemy. They ride upon his ghost, shoot at him, render 
themselves invisible—in short, re-enact the winning struggle 
and thereby attain virtue. 

Remembrance of a power to whom man owes a cure puts 
him into a good state of mind; it is a manifestation of faith, 
indicating a willingness to seek a change, to put forth an 
effort for restoration. The intermediary demonstrates this 
feeling when he tells his human relatives to remember him. 

After Rainboy had taught the Hail Chant to his older 
brother, who had sung it over their sister, he told his relatives 
to keep on singing. As they did so, he and the sister began to 
rise into the sky and gradually disappeared. Rainboy had 
admonished them just before this event, "Don't run away 
when it rains. If you do, I shall not think well of you." 25 

Reared-in-the-mountain, as he took similar leave of his 
younger brother, said, "When you see the showers pass and 
hear the thunder, know that I am in them. Remember me, 
too, when the harvest and the beautiful birds come and know 
that it is the order of your older brother." 26 

The Visionary of one myth of the Night Chant, co, said 
to his brother, a novice, "When summer comes, look for me 
in the storms and male rain and know that in them is your 
brother." 27 

Repetition carries the idea of recapitulation still further. 
If it is good to reproduce a scene and its circumstances, it is 
far better to do so many times; hence four or more, even 
twenty-three or forty-six, times seems not too often for 
repetition in prayer, song, or symbol. Of course some details 
—color, sex, accouterments—are modified, but the formulaic 
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repetition is preserved throughout. The events of a day are 
repeated four times in a five- or nine-day chant. Prayerstieks, 
if properly made, are effective, but if their number is doubled, 
trebled, or multiplied even further thev are better. The 
essentia] figures of a sandpainting, only one or two perhaps, 
may suffice, but it is far better to have a large number. 
Repetition is compulsive and authoritative. 

When it had been decided that he who achieved revenge 
for the harm done Corn Man should be rewarded by getting 
two young and beautiful nieces as wives, Coyote carried the 
news abroad. People did not believe him, since he often 
reported falsely. He defended himself: "It is true. I have 
asked any number of times, therefore it is true." Even then 
the people demanded corroboration, although it is implied 
that had anyone else repeated the report as many times, it 
would have been believed.28 

Concentration carries commemoration further. The pur-
pose of the attentive demeanor most becoming to a patient, 
even to the point of passivity, is to make his mind receptive. 
Although he may not understand what is being done, he can 
co-operate with the chanter by paying strict attention. The 
long prayers must be said from beginning to end without 
skipping or repeating a word and without mistakes of any 
kind whatsoever. Prayers may take as long as one hundred 
minutes.29 The gravest responsibility rests upon the chanter, 
who usually closes his eyes. The patient can help him and, of 
course, himself by responding accurately so as not to distract 
the chanter. 

The value of concentration is demonstrated also by the 
vigil, either of a single night or particularly of the last night 
of a long ceremony. The songs previously sung, and some 
additional ones, are repeated by way of summarizing and 
sealing all that has been done. The patient, and, ideally, 
everyone in the hogan, should remain awake; by paying 
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attention to the song summary, one benefits from the entire 
performance even though one is present at this rite alone. 
Missing any part of the long series interrupts the flow of 
power, causing weakness. 

In an incident of the Night Chant myth, inattention is 
deplored. The Visionary's brothers ridiculed the voices he 
claimed to hear. After some time, during which they were 
unsuccessful in the hunt, his brother-in-law began to think 
there might be some truth in his revelations and begged him 
to tell about them. The Visionary answered, "No, I will not 
speak as long as others sit by in scorn and show no desire to 
listen." 30 

Therapy 
Whether any of the measures believed to be curative has 
actual therapeutic value is doubtful. Those that seem to be 
have a psychological rather than a physical effect, since they 
are hardly continued long enough or repeated often enough 
or at short enough intervals. Though massage is prescribed 
in some rites, it is often a mere temporary laying on of hands; 
if real pressure is applied, it is so momentary that it can have 
little effect on the circulation. 

The Navaho hardly appreciate the value of sudden temper-
ature changes; they rely on symbolism rather than on 
therapy. In the old days boys had to roll naked in the snow. 
RP, who had been trained in the school most orthodox in 
these matters, said, "Rolling in ordinary snow was not so 
bad, but when the snow was dry, that was really cold!" 

Most Navaho think nothing of going from a warm hogan 
—the ordinary heated hogan is very warm—into a zero or 
sub-zero outdoor temperature. The patient, wet with perspi-
ration, steps outside into the raw, blustery air with no more 
clothes than he had for the sweatbath—a skirt for the women, 
a G string for the men. Some, like MA and T's wife, get 
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pneumonia and die. The Navaho do not see any connection 
between the weakness of the sick and the rigorous temper-
ature changes; the cause of death is the evil the body was 
unable to throw off. 

Some effort may be made to alleviate the shock of sudden 
change in the ceremonial bath. I have seen warm water sup-
plied, a blanket warmed to throw over a wet head or body, 
but never has the patient been excused from going outside 
before his hair dried. It should be remembered, however, that 
the Navaho, hardened by his daily habits, can stand much 
more than a white man. The favorite chants, attracting large 
crowds, are held in winter when the attendants move to the 
place of assembly with the intention of staying at least one, 
more probably two or three nights. Since there is no shelter, 
each person brings his own bedding; for many, especially 
horsemen, there is only a Pendleton blanket between them 
and the frozen ground. 

Wyman considers the temperature changes he experienced 
in Navaho treatment of his knee possibly beneficial.31 The 
various heat treatments as well as other rites may have some 
psychological merit as counterirritants in assuaging pain, at 
least temporarily. Too little is known about the pharmaco-
logical properties of the herbs, the difficulty of making proper 
tests not yet having been surmounted. I took the emetic of 
the Shooting Chant, composed of fifteen herbs, in large 
quantities four successive days; I could observe no effects 
whatsoever. Kluckhohn and Wyman agree that the emetic 
does not seem to be effective.32 

Differences in the ostensible efficacy of the emetic are a 
matter of faith. CP, who believed implicitly in the ritual, 
performed it conscientiously and got the expected results. 
TC does not enjoy the sweat-emetic rite any more than I do, 
but as the chanter's assistant, he often has to endure it. He 
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suggested to me one day, "Just rub the medicine [emetic] on 
you. You don't have to drink much." I noticed then that he 
made considerable business of the rubbing part of the rite, 
drank almost none of the emetic, and did not vomit. 

TCs expedient, as well as the selection of plants, shows 
that cures are ascribed to herbs by analogy. Weakness was 
overcome by herbs having strong odor. Certain ' medicines ' 
are said to be distasteful to the evil powers. Enemy ghosts 
fear Aquilegia formosa (xazei'd4'i, ' chipmunk food ') and 
Hierchloe odorata (tloh nltci'n) because of their pungent 
smell. ' Chipmunk food ' has commemorative value in addi-
tion, because it recalls the aid given by Chipmunk to Monster 
Slayer when he slew Burrowing Monster. 

Ghosts are also afraid of the specially prepared soot of the 
blackening rite, of the red ocher which belongs to Child-of-
the-water, of the sparkling rock that represents bright or 
flashing light. 

Dieting is completely unknown—perhaps understandably 
in a tribe that has never had more than the lowest subsistence 
standards—and loss of appetite is evidence of waning strength. 
Upon any and all occasions, infants and the ill are offered any 
available tidbit, however indigestible or inappropriate. The 
attitude toward diet is of a piece with that toward disease 
and curing. You must eat to be strong; you show strength to 
demonstrate you have it. Therefore you eat to show you are 
strong. When any connection between food consumption and 
strength is drawn, flesh food and corn, foods around which so 
much ritual is woven, are stressed. Wyman's informants 
said, "How could a person get strength without eating? 
Give him all he can eat, especially corn meal." 33 

The irreverent crowd, ridiculing the Racing God of the 
Mountain Chant myth, showed their belief in game as 
strength-giving when they taunted. "He is too weak and 
lazy to hunt. He lives on seeds and never tastes flesh." 34 
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Properly combined, corn meal and rare game are good; 
they cannot be altered by chemical or any except super-
natural change. They are good things with which to fill space 
left vacant by ejected bad things. 

The following prescriptions show how causes and cures are 
grouped: Chiricahua Wind, Eagle, and Awl chants were pre-
scribed for headache. The Eagle and Bead chants were sup-
posed to cure head diseases, boils and sores, inflamed throat, 
swollen legs, itching, lack of appetite, and vomiting, since 
the diseases were thought to have been shaken from the 
feathers of mythical birds. 

W arm infusions poured into the external meatus served as 
a remedy for earache. Wyman records: "Eye medicines are 
usually prepared by cold or warm infusions and used as eye 
washes or drops, and the whole head is often bathed to relieve 
headache and swelling about the eyes. Hole fumigation or 
the application of dry powder may be used. . . . Since eye 
diseases [along with other head disorders] may be treated by 
Plume Way [in which Game Way plants are used], eye 
medicines are among the plants used in these chants." 35 

Beauty Chant was recommended for snakebite, rheuma-
tism, sore throat, and stomach, kidney, bladder, and ab-
dominal trouble. Anuria and other kidney and bladder 
troubles are numerous. The Navaho cures are a repetition of 
the type regularly encountered: Shooting, Beauty, Red Ant, 
or Eagle chants for venereal diseases, hematuria, pelvic pain, 
bladder stones, as well as for anuria. It is almost certain that 
the relation between syphilis and arthritis and other bone-
deforming affections is not recognized. 

Diseases frequently traced to hand trembling and star 
gazing are tuberculosis, nervousness, and mental disease; 
paralysis of the arms to overdoing rnotion-in-the-hand; and 
impaired vision Io excessive star gazing. 
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Meaning 

THE ETHICAL system is a function of social as well as 
religious organization. The family into which an indi-

vidual is born determines his obligations and privileges. 
The extended family has a much larger membership than 
the simple unit in our society, since it is a subdivision of a 
clan—a social group that counts descent and inheritance in 
the maternal line. A person may, therefore, depend upon 
help from his mother's brothers rather than from his father, 
from his maternal grandparents rather than from both sides 
of the family; he may be called upon to aid his sisters and 
sisters' children rather than his own. Members of his own— 
that is, his mother's—clan are his closest relatives. Among 
them there is economic responsibility, which may be extended 
to members of two to five related clans, called the clan-group. 
Since relationship is traced through the female line, relatives 
of a family, clan, and clan-group address one another by 
reciprocal terms such as female parent-son, mother's father-
daughter's child, mother's brother-sister's son, older brother-
younger brother, older sister-younger sister. Kinship, with all 
the duties it entails, may even include strangers having the 
same clan name, whether or not any blood relationship can 
be traced. 

For instance, a clan brother met for the first time could, 
if he chose to push a request so far, make a claim to be 
considered as seriously as one made by a blood brother. At 
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whatever inconvenience, the claim would be satisfied or a 
very good reason for refusing would have to be given. Such 
obligations, inherent in the social structure, are compulsive; 
they include every kind of request individuals make of one 
another, but they are mainly economic. 

A Navaho has a sentimental rather than economic duty 
to his father, members of his father's clan, and clan-group. 
If one is ill, one's immediate relatives decide upon the cere-
mony to be sung; they and the clan kinsmen expect to meet 
the expenses, although if necessary they may request con-
tributions from members of the clan-group. Reciprocally, 
they must be helped—needs are stated directly to one another 
and an agreement is reached. On the other hand, one does 
not ask his father's clan relatives for such aid, nor does one 
make a definite bargain with them. They may, however, 
volunteer even a large donation to the enterprise. 

Since the responsibilities are accepted without question, 
many ethical problems, which in our society are settled by 
individual moral judgment, hardly arise. With us questions 
of parental authority, support of the incompetent, distri-
bution of wealth (including generosity and hospitality) have 
constantly to be solved anew. The Navaho can depend upon 
his social code to settle most of them; individual judgment 
plays a small role. 

In Navaho life ethics is empirical rather than theoretical 
or theological; ethics includes actual as well as ideal behavior, 
etiquette and law, as well as religious restrictions. Since he 
seldom sees a white man who treats him as a brother, the 
Navaho does not comprehend the preacher's statement that 
all men are brothers, although he shares the ideal. Since the 
whites he knows scheme and cheat him whenever possible, 
their verbal reiterations that honesty is the best policy leave 
him unconvinced. He may not know that their belief in 
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rugged individualism admits cutthroat competition while it 
consigns honesty to religion. Ostensibly the white man 
practices his religion on Sunday; the Navaho observes his 
daily. 

The code tells a Navaho what he should or should not do, 
what the punishment is—not for the transgression, but for 
the correction of error. There are so many supernatural 
decrees that no one can possibly be acquainted with all. Each 
adult does what he can to find out what is correct and to 
teach his children. Many a Navaho never runs afoul of any 
rule, since he does not directly encounter supernatural dis-
pleasure. He may be well aware that something he contem-
plates doing is wrong. If he wants to do it very much, he will 
carry out the techniques for preventing ill effects; he will 
hardly decide not to do it. If, in spite of prophylactic rites, 
he becomes sick, he need not reform, nor does he think the 
measures taken have been ineffective; he submits to cleansing 
and more rigorous rites quite similar to those previously tried. 
Magical performances fail not because they are faulty but 
because the correct ones have not been combined. 

The nearest Navaho approach to the concept of sin is 
' being out of order, lacking control,' a definition that 
involves rationalization, not salving a bad conscience; con-
fession of error, not a feeling of gtiilt; laying on of hands, not 
a plea for forgiveness; propitiation, not expiation; identifi-
cation with deity, not humiliation of the offender; and in the 
end, a sense of human achievement, not of subservience to 
divinity. 

Since goodness is so closely tied up with order and com-
pulsion, it is also deeply concerned with property. The gods 
themselves, according to tradition, set a value on all knowl-
edge comparable to a price on merchandise; consequently 
the Navaho dickers with the divinities as he does with the 
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trader. Prayers, formulas, songs, song series, rites, and 
ceremonies all have material values that must be recognized 
as an element of ethical control. And since the order was 
established through uncounted years without the volition of 
any living individual, a Navaho can no more reject it or even 
part of it than he can a member of his body; all he can do is 
comply. 

Conformance, following rules as unyielding as a mathe-
matical formula, is unemotional; it is as inexorable as a 
machine, once the gears have been engaged. Property belongs 
to the ethical ideal, for whether a large quantity or only a 
token is offered, the deity must respond. The gods have as 
little choice about answering man's requests when properly 
formulated as man has in evoking them. 

It may be difBcult to learn the type of offering acceptable 
to a deity, to procure the unusual materials that compose 
the offering, and to discover the proper mode of presentation, 
but once all these things have been attended to, the deity 
must help man. The god shows his willingness to aid by 
addressing the petitioner by kin terms—' my daughter's 
son, my son's son.' 

Comparable with the offering to deity is the advance pay-
ment made to the chanter. Having decided upon a ceremony, 
a person customarily sends an intermediary to the singer 
chosen, offering him an unstipulated, preferably large, 
amount—horses, sheep, silver, money, buckskin, buffalo 
robe, or other goods. The chanter will not necessarily refuse 
to sing if the payment is small. Like some of our doctors, he 
considers the patient's circumstances, accepting the best a 
poor man can offer. The arrangement is not, as might appear 
at first glance, purely economic, for both chanter and patient 
believe that the ceremony could not possibly be efficacious 
if nothing were paid. 
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Kinship mav be a substitute for property in a transaction 
of this kind. Yet the patient believes he should pay some-
thing to validate the ceremony, even if the chanter is a close 
relative—father, maternal grandfather, or maternal uncle. 
Here, in the voluntary nature of the payment, in the patient's 
economic circumstances and in the value set upon kinship, 
are some of the few places where individual judgment enters 
into the system, and to this estimate strictly material con-
siderations may be irrelevant. 

With the initial payment offered the chanter it is expected 
that certain indispensable parts of the chant will be fur-
nished—for instance, four sandpaintings. If the sum is incon-
siderable, or if the sponsor does not provide abundant help, 
the paintings may be small and simple. If the payment is 
larger, they may be large and elaborate. The lesser ones will 
be effective; the greater ones more so. Various accessories 
may be included or omitted according to the monetary 
arrangements. It is better to have more rather than few rites, 
bfetter to have detailed rather than simple rites performed, 
but if a man is not in a position to make a great show, the 
cheaper ceremony, if properly done, will cure him. A con-
scientious singer will not be careless or negligent just because 
the ceremony is less elaborate. 

The Concept of Honor 

Since property ideas and exchange are so important to the 
Navaho and to us, it is essential to consider the ideas that 
prevail about honor and honorable dealings. Mythology, 
because it is naive, furnishes some of the most illuminating 
evidence about ethical ideals. The motivation of a story may 
subtly indicate an attitude with a basis so obvious in practice 
that it may escape notice. Even the plot itself, by what it 
includes, and particularly by what it omits, often yields an 
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unexpected clarification of some point. Λ Xavaho tale may 
start with the theme of the unmarried mother —often of 
twins—but the plot develops not as might be expected, to 
deplore illegitimacy, but to teach how bad it is to keep the 
father's identity a secret. Lying is condoned to the end that 
the tribe may gain supernatural power. If lying and cheating 
are themes, they result in punishment, not because they are 
bad ethics but because the one attempting the deception 
was unskillful. Poetic justice demands the acceptance of 
responsibility and skill in practicing techniques, rarely the 
exposure of a traitor or cheat. 

The description of an enemy is often a clue to the ideas of 
honor held by the narrator or his group. The following excerpt 
from a long tale illustrates the Navaho interpretation of Hopi 
character: 

The Stricken Twins, one crippled, one blind, having been 
instructed by the Navaho gods, who gave them a magic rat, 
worm, wind, and grasshopper, went to the Hopi at Awatobi 
to procure the luxuries necessary to pay the deities for the 
instruction which was to originate the Night Chant. 

When the Hopi thought the boys were only pitiable 
visitors, there was no treatment contemptible enough for 
them. Each time the twins destroyed the crops—first with 
the supernatural rat; next, writh the worm; again, with the 
wind; and a fourth time, with the grasshopper—the Hopi 
hypocritically treated them cordially until the twins removed 
the scourge. Within four days after the corn had been 
restored, the enemies renewed their atrocities, each time 
more severely, until finally they cursed the boys to their 
faces. 

Each time the boys demanded a greater reward for remov-
ing the plague. "When the Hopi elders offered the compen-
sation for restoring the corn after the attack by wind, they 
spread three unwounded buckskins down. On one they piled 
paperbread and other articles of food; on the others, clothing, 
baskets, precioiis stones, feathers, pollen, and all the other 
treasures the boys asked for. "Yet they did not put the best 
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they had on these buckskins, no more than we Navaho give 
away the best we have if we can help it." 

For the restoration after the last attack by the grasshop-
pers, the boys held out longer and exacted more than prom-
ises because of the previous betrayals. And now, even though 
the chiefs were desperate, having exhausted all their resources, 
they promised everything the boys asked for. The boys said 
firmly, "If we help you this time, we want no more scraps or 
leavings of food, we want no secondhand clothes, we want no 
more inferior things; we must have the best of everything. 
First we must have four more fine large sacred buckskins, and 
we must have an abundance of other skins—doeskins, fawn-
skins, antelope skins, and furs. We must have fine necklaces, 
eardrops as long as a finger, besides turquoise of lesser size. 
We must have beads of all kinds. We must have fine neck-
laces containing shells of all kinds—the best from everybody's 
house. We must have five baskets made of jewels." These 
and other things enumerated had been demanded by the gods 
who sent the boys. The boys added emphatically, "All these 
things must be of the best. Now give us these and we will try 
to save what is left of your corn." 

The Hopi found the demands exorbitant and were reluctant 
to comply, but in council the chief reassured them, even in 
his desperation, "Fear not to give them. When the boys have 
chased away the grasshoppers and restored the crops, we will 
kill them and get all our wealth back again." 

The boys restored the fields and prayed for rain, then tied 
up the treasures with a band of lightning, thus making a very 
small parcel, and the Hopi chiefs watched them lest they get 
away with the treasures. The boys moved off on their magic 
rainbow and the Hopi pursued them. By means of their 
magic the twins made them follow until they were completely 
exhausted. When the last ones saw that the pursuit was vain, 
they cried out, "Farewell, my beautiful beads! Farewell, my 
precious necklace! Farewell, my rare turquoise basket! You 
are gone forever; I shall never see you again!" And, as they 
realized that their valuables were gone, they wept and 
wailed. 

When the twins announced their victory and gave an 
inventory to the gods, xa'ct0e"'07an said at once, "We rejoice 
to hear that they have secured an abundance, and that 
everything they have is of the best. We must divide with our 
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neighbors. Go out to all the other holy places and tell the 
people to come in." 1 

This is myth, but it reveals what is casually accepted. It 
lists the things gods and men, both Hopi and Navaho, con-
sider most valuable. It weighs the %Talue of a promise, and 
indicates that words, even if repeated four times, cannot 
always be believed. Among many interesting implications of 
this story, two statements especially reveal Navaho attitudes: 
"We do not give away the best we have if we can help it" and 
"We must divide with our neighbors." Just as the Navaho 
tale discloses the opinion of their IIopi neighbors, whom they 
never trusted, it shows that they understand the enemy's 
motives and implies that theirs may be the same. They are 
hardly teaching a moral or dealing with an ethical ideal; 
they are quite practically using a technique. The attitude of 
the IIopi toward goods, the words of farewell, the weeping 
and crying, are all illuminating. Property loss is played up 
more in the last scene of the excerpt than is a human casualty 
in any myth. 

The ethical allusions are quite typical of the attitude 
toward cheating, lying, and stealing. The Navaho does not 
expect anyone to give up his best if he can help it, because he 
would not do so himself. This attitude differs from our own in 
that ideal and practice are the same; it is a realistic, rather 
than a sentimental, point of departure. The caution is also 
realistic and the consequent behavior dependable, whereas 
with us the ideal makes a demand upon the individual that 
is likely to meet with a hesitant and disappointing evasion. 
Only when the Hopi chief promises the best, then withholds' 
it or places it on the blanket with the mental reservation 
that by killing the bargainers he will get it back, do ethics 
enter. To the Navaho this is deception, chiefly because it 
amounts to cheating the gods, who know better ti'icks. If one 
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expects to benefit from their service, one emulates them. 
The Hopi thought they were dealing with human beings like 
themselves, and only a preknowledge of divine ethical prac-
tice, which they did not possess, could beat their tricks. 

In practice as well as in myth, the Navaho is frank in dis-
cussing property and exchange including withholding, fraud, 
sharp practice, and falsehood. It is ritualistically improper 
for a chanter to mention a definite sum as his payment for 
singing, but he may candidly enumerate the details to be 
included in the performance and those to be withheld. 

Twenty-two items belong to the bundle of the Male Shoot-
ing Chant Holy. All should be set out on the sandpainting 
mound before the door at the east when a sandpainting is 
being laid inside. Said RP, "Some chanters do not put all 
twenty-two pieces out every time, if the people have not 
given very much calico. I always use them all, no matter 
how small the amount." 

The statement illustrates the chanter's concern for those 
who aid him. The calico is the reward given those who help 
with the night singing; it is not a part of the chanter's fee. 

The Navaho has great regard for circumstantial evidence 
and is not likely to lie when faced with it. Otherwise, when 
under suspicion, he has the ceremonial privilege of lying 
three times before answering a question that may involve 
him; the fourth time he is asked, he should tell the truth. 
Such change of evidence is surprising, not to say shocking, 
to the white man who has the patience to listen to question-
ing by a Navaho judge, and expects the Navaho defendant's 
first answer to be final. 

Children are taught not to steal because they might be 
caught.2 Young men, when questioned, said, "We are told 
not to steal, not because it is sinful but because if someone 
saw it, the thief would get a bad reputation in the com-
munity." 
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Old men said they knew of nothing in the religion that for-
bids stealing, but they would not steal an article unless they 
needed it. Asked if they would take anything from an unpro-
tected car, they said they would unless they knew the owner. 
Hill remarks that being caught with stolen goods or in 
attempts at cheating are humorous situations 3 —they have 
no ethical connotation; they merely indicate the discomfiture 
of the culprit at getting caught. 

One may wonder how property is protected; here again 
kinship obligations enter in. One would not steal from a 
kinsman; on the other hand, if the kinsman were not present 
to give permission, an article might be borrowed and he 
might be informed about its absence later or it might be 
returned before he discovered it was gone. If it was damaged 
when returned, he would hardly make a fuss no matter how 
he felt. And since everyone is related to nearly everyone else, 
the claim of kinship for borrowing may usually be pressed. 
The Navaho have a highly perfected system for guarding 
property, hardly detectable by the outsider. At a large 
gathering a small area, marked out by a wagon and its camp-
fire or even by a pile of goods covered with a blanket or 
tarpaulin, is watched by one of the owning group, usually 
an old person. Anyone will tell on a pilferer. If there is no 
one to keep guard, all possessions are removed from the 
vehicles to the temporary camp where the night is spent, it 
being generally admitted that you would not expect to find 
anything not protected. 

I cannot imagine, however, that anyone would steal food 
or supplies from a sheep-herder who had temporarily left his 
camp. His meager supplies, chiefly food, which may have to 
last him two or three weeks, have a certain immunity, for 
he is far from the source of supply; it would be dangerous 
for the sheep if he left them to get himself some food. No one 
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would want to force him in desperation to kill one of the 
flock, and finally, everybody is a herder or puts himself so 
completely in the herder's place that depriving him of his 
scanty store would be the Navaho equivalent of taking candy 
from a baby. 

The old men who said they knew of nothing in the religion 
that forbids theft might have gone on to say that there is a 
good deal to sanction dishonesty. All forms of deception are 
practiced by the gods or the heroes in their charge. Often they 
gain by trickery or ruse. The contest between the Stricken 
Twins and the Hopi illustrates the test of power, matching 
of wits. The deities also cheat one another. 

There wTere footprints of little children before Changing 
Woman's door, but, when the monster asked her for the 
children, she said she had made the marks with her hand 
because she was lonely.4 

Changing Woman not only denied that she knew who the 
father of her children was, but answered first that it might 
be anybody. When the question was repeated, she said it was 
Barrel Cactus; at the third question, she said it was Sitting 
Cactus. In other words, she lied three times. The fourth time, 
The Twins answered their own question, telling her that their 
father was Sun.5 

There seems to be little difference between refusal to 
answer a question three times and making a false answer 
three times; both are ritualistic, probably the reason Chang-
ing Woman did not answer her Twins' question truthfully. 
In the first case she lied to protect her children. 

Other deities constantly cheat and lie. The whole pattern 
of Sun's character is built upon deceit. He mates with girls 
without the knowledge of their parents or of his sky wife. IIe 
causes them to lead sneaking lives and to tell untruths. One 
of his favorite ruses is to create a duplicate who, endowed 
with Sun's powers, wins by cheating. 
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The mentors—Wind, Bat, Big Fly—are in a sense the 
personification of deception, for they whisper the answers to 
examination questions their proteges would otherwise fail. 
In this respect the mentors enable novices to deceive Sun 
himself.6 When superior powers ask how Earth People knew 
the details of the offerings they demand, the People say they 
just knew, that no one told them, whereas in fact the mentors 
have instructed them. 

The entire progress of the Stricken Twins as they visited 
one god after another was based on falsehoods. Talking God 
had deceived their mother. Whenever the boys asked a deity 
or a group of gods to help them, the gods answered that it 
was impossible because they knew nothing about curing the 
blind and the lame, yet each had some power for this purpose. 

Human beings even prevaricated to the gods, who did not 
call their bluff. Our sense of proper justice would be to 
impress the liar with a feeling of guilt; the Navaho is inter-
ested in accounting for ritualistic instruction, and gods do 
not expect their proteges to be any more truthful than they 
themselves are. Indeed the gods may interpret trickery as 
courage; they may even aid in making a falsehood become a 
fact. 

When Self Teacher invoked the help of Talking God for 
traveling in his whirling log, the god asked him if he had the 
eighteen sacred things to offer the gods. The hero answered 
that he had, although he owned nothing except the rags in 
which he was clad. The god thereupon gave him accurate 
instructions for his journey. Subsequently the youth went 
home and had his niece steal the required objects from the 
neighbors.7 

Scavenger (of the Bead Chant) was betrayed by the pueblo 
people, who tried to make him get eagle feathers for them; 
for this betrayal they were duly punished—first by the itch-
ing diseases and later by the loss of their valuables, the danc-
ing beads. The chief's wife had substituted imitations of these 



ETHICS 

wonderful beads. By pretending that he was a stranger to his 
brother, to whom he had taught the chant and who had not 
yet paid him for the instruction, Scavenger showed up the 
deception and got the genuine ones. After taking the beads 
from their owners, the brother gave them to Scavenger to 
pay for the chant.8 

It would be difficult to find a better example of playing 
both ends against the middle or of the intricacy of Navaho 
reasoning. Whenever wealth is connected with ritual, the 
association validates ownership. 

Sex Morals 

Even though the encouragement of reproduction is the 
primary purpose of Navaho ritual, sexual matters are closely 
related to sorcery and evil. Since there is often merely a 
hairline between good and bad, numerous regulations are to 
be expected. Just as the basis of honesty differs from ours, so 
also do attitudes about sex, and just as man's relation to his 
fellows and to deity concerns property, so too does sex con-
cern both property and social structure. Polygyny is a 
recognized institution; since it is opposed to the white man's 
sense of morality, to him it appears to be promiscuity and a 
thing to be abolished. The Navaho looks upon marriage and 
fidelity, whether to one or several wives, as stabilizing forces 
—a man assumes responsibility for wife and children; he 
settles down. An old man, looked down upon in his com-
munity, was condemned not for having several wives but for 
neglecting his offspring. 

Divorce, easy among the Navaho, is public acknowledg-
ment of friction. The father, after leaving his wife's home, the 
normal place for him to live, may still help provide for his 
children. lie may be pitied for losing the privilege of getting 
acquainted with them. 

Sexual favors are a property rather than a concern of 
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religion. A good deal is made of chastity in some respects; 
virgin children are required to perform some rite in almost 
every ceremony.9 Although the War Ceremony includes 
sexual exhibitionism, otherwise rare, the rattlestick, the 
leading symbol, must be carried by a female virgin.10 I was 
told that since girls lose their virginity very young, it is hard 
to find a virgin who qualifies. During one performance I saw, 
two tiny girls took turns holding the rattlestick because it 
had been impossible to get a virgin old enough to stand up 
under the strain alone. 

A virgin girl and boy are required to grind medicine for the 
Flint Chant, but, adds the informant casually, "If children 
lie about their virginity, the medicine gets wet. They are dis-
missed and newT ones are chosen." u Apparently chastity is a 
ritualistic ideal though in daily life it is preached more than 
practiced. Girls should be guarded, but there are so many 
loopholes, due mainly to the Navaho environment, that the 
rule is indifferently kept. Mothers urge very young daughters 
to participate in the Girls' (Squaw) Dance, a socio-religious 
rite of the War Ceremony, The girl's mother receives the 
money the man pays her daughter. A young man may pay 
a girl to dance with him exclusively, and stealing away 
together at this time has public sanction. 

In mythology a maiden's intercourse with deity is tolerated. 
Certainly First Man and First Woman gloated over the 
relation between Changing Woman and Sun, for it was part 
of their plan for society even before marriage had been 
instituted. Other girls seduced by Sun suffered, but their dis-
tress contributed to the ceremonial order. The story of the 
Stricken Twins brings out several notions about children 
born out of wedlock. 

When Talking God, dressed in his beautiful garments, 
appeared to the girl of fourteen ' but not yet a woman,' she 
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was bashful, hung her head, and rubbed her feet together as 
bashful virgins do when a man speaks to them. After some 
time he succeeded in getting an answer out of her and he 
kept courting her gently. "I have come to seek you in mar-
riage, but I will not coax or persuade you against your 
wishes," he said at length. She replied, "I have never been 
married. We are not fitted for each other. You are too fine a 
man for me. You are dressed in beautiful clothes, while I am 
covered with rags. Then I fear my relatives will scold me if I 
marry without their consent and I fear to speak to them." 

"You need tell no one about it," he suggested, "and I will 
not tell anyone. Such is the custom of my people. We wed in 
secret and tell no one." 

After the first intercourse, she was filled with remorse and 
wept. She feared to face her parents lest they learn her secret 
and kill her. When she got home she was feverish with 
uneasiness. Her parents said nothing and she met Talking 
God three times more. When twin boys were born to her, 
her parents' concern, apparently the real reason for punish-
ment, was to learn who the father was. They kept her from 
sleeping; they even threatened to kill her if she did not tell. 
She said she did not know and her brother interceded for 
her, saying perhaps her lover was one of the gods. 

Since the family seemed to believe this, they were kind to 
the boys until their first disappearance and the strange 
experience which left one lame and the other blind. The 
family had no way of caring for two extra members who 
could not make a living, and the story goes on endlessly, 
showing the family sometimes overcome with pity for the 
twins and at others blaming the mother bitterly for their 
poverty and hard life. The reproach was that her lover was 
not known, not that she was unmarried.12 

The problem of the unmarried girl with a child is economic 
and social rather than ethical. No payment has been made 
for the girl; the family has an extra person to support without 
the aid of a son-in-law. In myth, though the reward is long 
delayed, the ceremonial lore, a tribal asset, offsets the mar-
riage requirements. 

Adultery is intercourse with a married woman that is not 
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subsequently paid for, being considered a violation of a man's 
rights to his wife's person. Since fidelity is not uniformly 
expected, the payment is made to silence the husband's 
complaints or truculence. Its significance is economic rather 
than moral. 

Seduction of a youth by the wife of a powerful being may 
be the motivation of a myth; calming the husband's spirit of 
revenge may be the reason for the origin of the myth. 

Bat helped Rainboy of the Hail Chant to escape a beating 
by the townspeople, then turned him loose to live by his 
own skill. Rainboy was attracted to the home of Winter 
Thunder, whose wife seduced him. In revenge Winter 
Thunder destroyed him and the Hail Chant was devised to 
restore Rainboy. The whole purpose of the story seems to 
be to demonstrate the innocence of the hero, for he was 
lassoed by the woman with a supernatural rainbow. It took 
great effort on the part of many gods to render the extreme 
jealousy of Winter Thunder harmless.13 

Beautiful wealthy women with a subtle smile are a decov 
for innocent young men, but when the youths yield, they 
gain power and ritualistic lore through their subsequent suf-
fering (Decoy woman, Concordance B).14 

Adultery may be mentioned quite casually, but is not 
condoned; it usually reflects upon the husband, for it demon-
strates his weakness. 

The fourth chief of the Translucent Rock People was 
called the Unlucky One or the One-cheated-by-his-wife 
because his spouse was unfaithful.15 

Women of Big Knee's settlement were unfaithful to their 
husbands. Big Knee had twelve wives and complained to 
their relatives about their behavior with other men. "He 
used to give much of his abundant harvests to the clans to 
which his wives belonged, but, in spite of his generosity, 
they were unfaithful to him," In vain the clansmen moralized 
with the women and finally told the chief he would have to 
settle the matter himself; they said they would approve of 
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anything he did. He then shamefully mutilated one of his 
wives and she died. He cut off the ears of the next one he 
caught and she died. He cut the breasts off the third and she 
died. He amputated the nose of the fourth and she survived. 
He then decreed that cutting the nose should be the maxi-
mum punishment for infidelity—it disfigured but did not 
kill. Matthews remarks that in his day such severe punish-
ment did not prevail among the Navaho, the maximum 
being a mild whipping.16 

The tale continues with the revenge of the women, wrhich 
closely parallels that of the War Ceremony legend; doubtless 
their spite is a reason adultery is today so lightly regarded. 

The Navaho believe that all secrets, even those of sorcery, 
are divulged during sexual intercourse. 

Deer Owner, the incestuous sorcerer who had his daughter 
for a wife, communicated to her his most cherished lore by 
means of which he kept rare game from Earth People and 
killed their gifted youths. When Self Teacher freed her from 
her father-husband's power, she taught her new lover the 
secrets that released the game and brought about Deer 
Owner's downfall.17 

Changing-bear-maiden, unlike the normal Navaho girl, 
repulsed the advances of many suitors by pronouncing 
charms and formulas too strong for their power. Coyote 
overcame her resistance, having as an aim the acquisition 
of her lore as well as the satisfaction of his lust. As they 
indulged, they exchanged powers, teaching each other their 
most precious secrets, which had to be exorcised as evils by 
The Youngest Brother, who had heard the secrets whispered.18 

The Endurance Chant tale points out the dangers of inter-
course when trying to keep a secret, and at the same time 
condemns overindulgence. The chant so oddly referred to by 
Kluckhohn and Father Berard as ' Prostitution Way ' 
('adjile') 19 has a similar moral, or rather seeks to undo the 
effects of any kind of recklessness. It may be sung to encour-
age success in love, trading, and gambling, and to dissipate 
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the evil results of uncontrolled lust. Except for sexual indul-
gence, none of the things for which it is prescribed has even 
a remote relation to prostitution, and the name is misleading 
on other grounds; it assumes that the Navaho institutionalize 
prostitution and class all recklessness with it. Therefore to call 
the chant Prostitution Way, besides being inaccurate, is 
insulting to the person it is sung over, since a married man 
may need it as well as one who contemplates a dangerous 
undertaking. ' Excess,' ' Recklessness,' or ' Rashness ' Chant 
would more accurately suggest its meaning. 

If prostitution is defined as payment for women's favors, 
the Girls' Dance and even the betrothal should be so classed. 
I do not accept this definition or classification. Occasionally 
a girl refuses to marry, lives alone, and has many male 
visitors, or a girl may move about from settlement to settle-
ment, creating jealousy among the women, who say of her, 
''She has no mother." They do not mean that she is bereaved, 
but that she is responsible to no one; such a girl is, in Navaho 
eyes, a prostitute. 

Several other customs regulate matters that in our moral 
code are classed with sex. The Navaho recognize and tradi-
tionally sanction the status of the transvestite (nadle'); the 
hermaphrodite is a frequent figure in their mythology. Its 
origin goes back to the third world, when the hermaphrodites 
learned all about the work of men and women and lived as 
women. They invented pottery, the gourd dipper, the metate, 
the hairbrush, the stirring sticks, and the water jar. Mat-
thews places their origin in the fourth world and adds that 
they went with the men when the sexes separated. As the first 
hermaphrodite was also the first person to die and was seen 
at the place of emergence, such abnormal creatures are 
associated with death.20 

Very little is known at first hand about the hermaphrodite 
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and transvestite, although they seem not to have been as 
rare in the past as they are today. Hill gives hearsay evidence 
about five, and recounts his own acquaintance with one. 
Another was tla'h, frequently referred to in this work.21 Hill 
does not record that, as a baby on the way back from Ft. 
Sumner, tia'h was emasculated in an attack by the Utes, and 
later became a transvestite. When I knew him just before his 
death, he was very much like other men in appearance, voice, 
and manner. He wore male attire. He wove blankets—among 
the Navaho the women are weavers—but only with sand-
painting designs, which were a part of his professional knowl-
edge. I am pretty sure that had there been no rumors or 
whispers, no white person would have picked him out of a 
Navaho crowd as abnormal. 

Hill describes the role of the sexually abnormal among the 
Navaho and gives a picture of Kinipai, who said she was a 
true hermaphrodite and wanted to be considered a female. 
He concludes that such children were regarded as fortunate, 
were treated as favorites, and that respect for them increased 
with time. They are said to bring riches, of which they have 
charge, tia'h was exceedingly clever, and ability to achieve 
at both men's and women's work would certainly double a 
person's resources. His aptitude for his singing profession 
would have enriched him in any case. 

Certain questions arise in connection with Hill's conclu-
sions. Was the respect accorded such persons due to their 
abnormality? Was it because bisexualism belonged with the 
underworld, in both origin and its association with death and 
other forms of evil? Was transvestitism respected because it 
was unusual and therefore dangerous? Since abnormality, the 
lower worlds, death, and wealth belong in the class of things 
feared, it seems to me that the answer is positive. It should 
be pointed out, too, that Kinipai was eager to speak of her 
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own sexual experiences and sorcery, yet was afraid to discuss 
dreams (Chapter 6). Hill suggests that tla'h rationalized the 
position of the hermaphrodite in the Navaho pantheon. 
Possibly he did, since he rationalized many phases of religion 
and was much more aware of consistency in our sense than 
any other Navaho I ever met.22 

Animals and Plants 
Prevailing attitudes about animals and plants are discussed 
as a concern of ethics, since they involve a curious aspect of 
humaneness and contribute also to the understanding of the 
contrast between daily behavior and ritualistic procedure. 

The Navaho treatment of animals is a paradox. Although 
for years the tribe has depended upon domesticated animals 
for subsistence, the religion still emphasizes the rare game 
animals, which are almost as scarce in the Navaho environ-
ment as in ours. The belief that wild animals are helpers of 
human beings has not been laid aside now that game has 
been supplanted by the more easily obtainable sheep, goat, 
or steer. If a few, such as Bear and Snake, are difficult to 
persuade, the Navaho puts himself out a little more than usual 
so he will not incur their wrath. Yet for the domesticated 
animals upon which he depends for food he has little religious 
respect; to him they are property rather than sentient beings. 
The old-fashioned Navaho counts his wTealth in horses, yet 
his best specimen is, according to white standards, a nag. He 
is interested in how many he has, which will win a race, how 
far his pet will carry him. He is not particularly concerned 
that most range horses are skin and bones, that his favorite 
horse is exhausted long before it arrives at its destination, 
or that the race may ruin the horse. He pushes it to the limit, 
never for a moment considering that the horse might suffer. 

Better treated are sheep and goats, not because they are 
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respected like the wild animals but because sheep are the 
most direct source of satisfaction—they furnish the daily 
meal. They are despised because they have no sense—"they 
cannot take care of themselves." Sheep are a ceremonial sub-
stitute for rare game, but, unlike them, have no supernatural 
powers; each family has fetishes with prayers sacred to sheep 
and horses so that there may be rapid and easy increase, but 
the Navaho do not expect to get power from them, except 
indirectly through wealth. 

The difference in the treatment of the horse and of the dog 
and cat is great; respect for the horse as property is one 
extreme, and contempt for a non-contributing, hence de-
spised, form of life is the opposite. Most Navaho dogs are 
only incidentally or perhaps accidentally useful: some help 
with the sheep; some guard the house—if the viciousness of 
a pack of hungry dogs with tails between their legs can be 
called guardianship; some afford pleasure to adults and 
children alike. All the dog stories I have heard to the con-
trary notwithstanding, I have never seen a well-trained, 
reliable sheep dog. The dog is considered another, hardly a 
higher, form of coyote. In myth and dogma its place is 
despicable, for it has the undesirable characteristics of the 
coyote and little, if any, of its power. One need not fear the 
dog or cat; both reproduce so freely that the supply need not 
be fostered, as is the case with sheep. 

An adult Navaho does not intercede for a dog tormented 
by children; he laughs with them at its agony and helpless-
ness. He does not put a superfluous litter or a sick animal 
out of its misery. He may take it out into the desert where 
its chances of living are even poorer than at home. When 
asked why they thus prolong its suffering, a Navaho told 
me, "It has its life. You wouldn't deprive it of that. But if it 
can't take care of itself, you can't help that either." 
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In strange contrast is the attitude toward flowers. The 
Navaho do not cultivate flowers for their beauty; white 
people often find them unwilling to work in a flower garden. 
Yet descriptions of landscape show great appreciation of 
abundant wild flowers. Every plant is a symbol of vegetation 
without which neither man nor animals could exist. Flowers, 
therefore, are treated ceremonially. To pick them without 
taking them into ritual, to let them wither as cut flowers is 
quite out of order, even dangerous, there being no aesthetic 
compensation for the fear such sacrilege may engender. 
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C H A P T E II 9 

T H E  N A T U R E  O F  S Y M B O L I S M  

TJHE EXAMINATION of concepts has implied that there is a 
system by means of which they are held together, a co-

ordination of series of symbols with special significance, so 
projected as to fit into a comprehensive pattern. The pat-
tern includes everything in the dogma and ritual; all the 
diverse elements are combined in a unit, actually a philosophy 
of life and preservation. By association the elements are 
drawn into a whole, so subtly that many of the people con-
cerned may be unaware of it. The scheme may be compared 
with a language. The ordinary speaker, using it merely for 
communication, is unconscious of its components—-sounds, 
grammatical forms expressing concepts, and, above all, 
meanings. The linguist who analyzes the language finds 
general principles and interpretations that apply not only to 
the language under consideration but also to other tongues, 
even to language in general. The speaker, who has never 
thought about these matters, may even deny that general-
izations are possible. 

Similarly, Navaho ritual is composed of symbols, each of 
which may differ in kind as much as phonetics, psychological 
concepts, and individual significations. Yet the whole is com-
prehended in varying degrees, even if only through feeling 
and faith. Since the associations are inculcated by a lifetime 
of continuous habituation, it is not to be expected that many, 
if any, of the Navaho could formulate them; indeed, most 
Navaho would be surprised to learn that anyone should want 
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to. A few chanters, the learned men of the tribe, realize that 
snakes, lightnings, arrows, flints, hoops, and precious stones are 
associated—' the same,' they would call them; many do not. 
The latter are content to depict in sandpainting Snake as a 
person of zigzag shape, to sing of zigzag lightning, to relate 
the incident of Arrow People in myth, and to cause flints to 
rattle in a basket, without mentally making any connection 
between them. The fact that they do not is no proof that the 
associations are not integrated. 

I do not, therefore, consider my analysis of symbolism one 
any Navaho would or could make; I do not even maintain 
that any does. Many, however, have contributed verification 
to the scheme piece by piece, so to speak, as did Jeff King 
when he said that, though The Twins were only two, they 
were four (Chapter 4). I derived the system from detailed 
study of drypaintings, masks, prayersticks, and other tangi-
ble elements of rituals, combined with widely scattered re-
marks in the explanatory myths. In addition, by extensive 
comparisons and discussions, I investigated the meaning of 
many words that enter into religious concepts. Moreover, 
armed with mythological and linguistic information, I was 
able through my own participation in the rites to make in-
quiries about the function of items and procedure that would 
not otherwise have occurred to me, inquiries that elicited re-
sponses often as surprising to me as they may be to the 
reader. 

As we have seen, the universe is conceived as a place for 
man, and all natural phenomena are interpreted as his allies 
or enemies. Gods are defined as human personifications, some-
times with only a single or minor power but one helpful to 
man. Man has had to discover techniques to manipulate the 
deities so as to divert their powers in his favor; even skills 
and cultural institutions—knowledge of hunting and agri-
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culture, marriage, clan organization, co-operation with tribal 
and extra-tribal individuals, language—have a focus in the 
harmony into which all are inextricably combined. The chant 
or ceremony with its myth is a means of co-ordinating the 
various details of the dogma. 

The symbolic details are not necessarily construed in 
exactly the same way, even in a given tale, and generally they 
differ from myth to myth. Nevertheless, when the interpre-
tations change, a comparison of many myths yields associa-
tions ultimately valid. For instance, the transformation of 
corn ears into human beings indicates an obvious association 
between wind and breath, and cross references establish 
whorls—through whirlwinds—as elements of the associative 
group; hence the explanation that breath enters the body at 
the places where there are whorls. Since down is easily set in 
motion by wind or breath, down feathers and motion are 
further extensions of the group. 

By identification, a symbol that stands for a power is the 
ppwer. Hence to understand the symbol with its various 
meanings is to comprehend the power and the techniques 
required to invoke it. The symbols have many manifes-
tations; even negation has become one, for it is as important 
to know what to omit and why as to know what to include. 
Knowledge, therefore, is power derived through a long and 
involved process of learning divulged by the myths. Step by 
step a hero attains divinity as he progresses from one adven-
ture to another. The remark of the singer of the War Cere-
mony illustrates the transformation from divine personage to 
power and its control: "Black God would scarcely consider 
Monster Slayer a patient, but a power, which disease always 
fears."1 

He who would control the various supernaturals must start 
with the aid of mentors, who give him foreknowledge; he 
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must be willing to put forth effort and to profit by it; he 
must submit to tests which require great courage; and eventu-
ally, as a human being, he must identify himself with divinity. 
Later, becoming an intermediary—transformed from human 
hero to god, subsequently represented by the chanter—he 
must take over responsibility for his fellow men. 

When Big Monster aimed his flint club at The Twins, Sun, 
their mentor, told them by exactly how much the club would 
miss the mark, so that they were able to avoid it each time. 
The Youngest Brother was warned not to allow Changing-
bear-maiden to help him with even one finger out of the hole 
in which he was hidden, lest by so doing she condemn him to 
the powers of evil she herself had embraced through Coyote's 
diabolic offices.2 

Just as the cause of illness may be vague, so the hero was 
exposed to uncertainty in handling numerous situations, but 
from each sprang some essential good, to be brought back 
and incorporated in the resulting chant. The wanderings of 
the Stricken Twins demonstrate the trial and error, the effort 
and perseverance necessary to the culmination of the Night 
Chant. The Stricken Twins put themselves into a position 
worthy of divine aid; they acceded to requirements no matter 
how difficult; they emerged from their tribulations to endow 
their fellow men with the greatest of the ceremonies. 

A hero undergoes tests which give him power. Each test 
is a symbol to prove his strength. The frequently recurring 
smoking test is an excellent example. The entire complex of 
incidents that describe the journey of The Twins to the home 
of their father is an elaborate test of judgment and worth 
which does not end until the evils have been destroyed and 
their powers brought back to man. 

Effort must be expended by all connected with a chant, 
since they emulate the deities who control it. The patient 
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must submit to the ritual; whether or not he understands its 
details, he takes all the ritualistic acts on faith, even though 
he may occasionally rebel at the requirements (Chapter 6). 
The sponsor for the ceremony indicates his willingness to 
conform by producing the property necessary to its con-
clusion. Ritual often demands the rare or remote herbs, 
minerals, or animals, known to exist only in restricted and 
isolated spots. The water that goes into the so-called ' col-
lected waters ' must be gathered after a pilgrimage to the top 
of the sacred mountains or to the oceans on each side of the 
continent (see Rain Ceremony, Concordance C). I took RP a 
bottle of water from the Hudson River, but there was doubt 
about its power since it had not been ritualistically obtained. 
It proved its worth because rain fell on the day it was first 
used, but it probably never functioned as powerfully as it 
would have had it been properly collected. 

Laymen assist the chanter by going on long, tedious, or 
dangerous journeys to procure ceremonial properties. I once 
drove TC and an old man on a day and night journey of a 
hundred and thirty-five miles just to get a single pine twig that 
had only one bud—two or three buds are more common—and 
a few twigs of blue spruce. TC could not see from the ground 
how many buds the pine twig had. He climbed about twenty 
feet to the lowest branch of yellow pine, crawled out on 
various branches until he saw the required kind on another 
tree, then swung himself across from one branch to another. 
We all derived benefit from the quest—I because I furnished 
transportation, TC because, after exposing himself to danger, 
he got the right twig, the old man because he directed us. 

The expenditure of care and time is well documented by 
myth. Often tasks are more difficult for gods and interme-
diaries than they are for man himself. When Talking God was 
conducting the hero of the Night Chant on a tour of the 
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homes of the gods, other gods abducted him, thus delaying 
his progress. 

The combination of symbols representing many kinds of 
power establishes the ceremony's success. The symbols may 
be isolated, even though each has most significance in its 
relation to others. 

The following words express the ideas discussed in this 
section: 

'adzi'l, ' complete power, natural and acquired, strength, 
endurance.' 

'ό,ΙίΊ, ' power acquired through knowledge, control,' 
hence, ' magic ' and ' each or all items included in its acqui -
sition and manifestation.' 

yictci'n,' symbol, imitation, small likeness, representation 
of'; * sample, token.' 

bixo''4''i', ' knowledge.' 

Place and Position 

Since supernatural occurrences must be recapitulated, it is 
important to set the stage for every rite; therefore place is an 
outstanding symbol. Names of mountains are constantly 
repeated in prayer, song, and myth. One of the most difficult 
of the hero's tests, a formal requirement of his instruction, 
was to name every holy place on the earth as he looked upon 
the panorama from a great height.3 Sandpaintings have some 
representation of the setting where a supernatural event took 
place. If a painting has a linear arrangement of figures, the 
symbol is a bar upon which they stand; if the layout is circu-
lar, the place symbol—representing mountains, lakes, or 
other bodies of water, habitation, ladders leading from one 
kind of world to another—is at the center. Rainbow, Dawn, 
Blue Sky, Yellow-evening-light, Darkness are other represen-
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tations of place and time which may be simultaneous or inter-
changeable.4 

The care taken by the gods in choosing a site for a cere-
mony is emulated today when the Navaho discuss long and 
earnestly the most favorable place: 

The gods had agreed to help the Stricken Twins by a 
ceremony held at House-where-they-move-about, but when 
the twins disregarded a restriction, the whole ceremony was 
called off. Much later the deities consented again to try a 
cure, discussing for an entire night a proper place for the 
chant. They argued that since the previous ceremony had 
been broken off at House-where-they-move-about, it must 
be a place of ill fortune, and they decided to have it at 
Broad Rock, where it was successful.6 

As part of their instruction, heroes may be taken on long 
tours; they visit the deific homes and often, by merely being 
introduced to a god, receive great favors. The hero must 
remember every detail of the idealized home, and subse-
quently mention it repeatedly in song, prayer, and descrip-
tions of ceremonial properties. The Sun's House screen, 
symbol of a branch of the Male Shooting Chant Holy, is an 
example of a place—Sun's home—selected as a chant theme 
(Chapter 19). A chanter gives his assistants the most careful 
instructions about placing the prayersticks, and they pay 
close attention, because place is of primary value in invoking 
the gods for whom the prayersticks are made (Chapter 18). 

Just as purification differentiates the sacred from the pro-
fane, or marks the transition from the secular to the divine, 
place dictates a person's behavior in his own or in foreign 
territory. Things happen to him abroad which he can later 
control by remembrance and recapitulation at home, as the 
War Ceremony demonstrates. Its events are divided between 
those on (facing) enemy territory and those within the 
Navaho boundary. To indicate the change, the ' danger line ' 
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was drawn, a mark over which the enemy feared to pass. 
Consisting of zigzag lightning, flash lightning, sunstreamer, 
and rainbow, it was supposed to deter the enemy from over-
taking the victorious Navaho as they raced homeward with 
booty and captives. At the front the line's power was put to 
a more severe test; the Navaho depended upon it to stop the 
advancing foe. It is the theme of a song, "I make a mark, they 
cannot cross it." 6 

When Monster Slayer was preparing his men for the attack 
on Taos he ' talked out '—that is, excoriated the enemy in 
prayer—and, in addition, ' drew a line out there in the valley 
against the enemy, a line the enemy must not pass.'7 

The protection of the line was demonstrated also when 
Monster Slayer made a mark with his club to prevent two 
pools of Big Monster's blood from meeting as they flowed 
over the land. Had they joined, the slaying would have been 
in vain. 8 

To illustrate the hold of place upon the Navaho, let us 
recall the Male Shooting Chant Evil, sung for CM to rid him 
of the results of breaking the continence restriction after his 
first wife's death (Chapter 6). CM had thoroughly identified 
himself with RP's home for several reasons: he had been 
happily married to RP's daughter for many years; he had no 
mother or close maternal relatives and, therefore, no home in 
the Navaho sense; his brother, TC, with whom he was very 
congenial, lived at RP's settlement with his wife, MC, 
another of RP's daughters; CM had learned much about cere-
mony from RP, whom he frequently assisted. 

It would have been proper to have had the chant at the 
settlement of his second wife, Mrs. CM, particularly since 
her adopted father was a great singer, and her brother-in-law, 
who also lived there, was the officiating chanter. Moreover, 
RP's children were friendly to the members of Mrs. CM's 
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family. Had the ceremony been held at Mrs. CM's home, 
RP's daughter and granddaughter would have had no right to 
dictate about it; they would have been guests instead of 
hosts, and the unfortunate situation described in Chapter 6 
would not have arisen, or at least would not have been 
noticeable. Why then did CM choose to have the chant per-
formed at RP's? ' Place ' seems to be the reason. RP's house 
had for years been a center of ceremonials—in Navaho eyes, 
a fortunate place. RP had endowed it with a spirit precious 
to the Navaho and sensed even by whites.9 CM felt at home 
there; in fact, after his second marriage he sometimes 
returned to work with his brother for several weeks at a time. 
To him it seemed a more propitious setting for his under-
taking than his second wife's home, the best substitute he 
had for his mother's; the feeling was thoroughly reciprocated 
by RP's children. 

Place, representative of a power, must be distinguished 
from position, a symbol of magical manipulation. There is a 
spot in the lodge or its environs that patient, chanter, assist-
ant, and each member of the audience should occupy; no 
other will do. Position was emphasized in the description of 
deity (Chapter 4), and just as persons have their places, so 
ceremonial items must be exactly placed, particularly in 
relation to one another. The chanter relentlessly insists upon 
such order. 

Once tia'h had a disagreement with another chanter about 
the order of prayersticks in a rite performed for tJa'h's 
nephew. Neither gave in and for days tia'h voiced deep 
resentment because he considered the order a mistake which 
must inevitably have an untoward effect upon the patient, 
an effect tia'h could see no way of preventing. 

Each member of a family has a stipulated place within the 
hogan—the unmarried men at the south, the single women at 
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the north; the bed of the senior married couple joins the male 
and female sides of the house at the west. In the ceremonial 
hogan (or shade) the men usually sit at the south, the women 
at the north; patient and chanter sit at the rear—that is, at 
the west side behind the fire. If there are variations on this 
plan, they are due to ritualistic requirements. For example, 
the patient of the Shooting Chant, male or female, sits alone 
at the south side of the hogan during the ' short singing ' of 
the first three nights. 

Frequently, though not invariably, certain deities have 
characteristic stations with respect to others. Talking God, 
as a leader, had the front position when he traveled with a 
group on one of the supernatural conveyances. He stood on a 
rainbow at the front while xa"et0e''0'yan stood at the back, 
and the accompanying group of Holy People, or the hero they 
conducted, stood between them. In the Night Chant, Talking 
God at the front was aided by "Water Sprinkler at the rear, 
while Visionary, whom they were escorting, was between. 
When the gods took Self Teacher to the underwater world, 
Water Sprinklerguarded the front and Black God the back; 
thus protected, Self Teacher was led safely out from the home 
of Water Monster.10 

Even the body position of deities may be distinctive. 
People in myth are told, for instance, that Black God, though 
so old he can scarcely walk, may be recognized by his upright 
sitting posture. They find him sitting with one leg hanging 
limply over his knee, a posture signifying aloofness, which 
must be overcome by the proper approach of those asking a 
favor (see Ceremonial indifference, Concordance B). The 
same pose is assumed in life by a Navaho whose feelings have 
been hurt; usually he takes up a position half sitting, half 
reclining in front of the fire, ' among the ashes,' a place 
ordinarily avoided. His position and attitude indicate that 
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some member of the family must guess at the offense under 
which he feels himself suffering and make restitution to bring 
him to a normal frame of mind and, incidentally, to his 
proper place in the family circle.11 

In the House Blessing song of the Shooting Chant the fol-
lowing sequence is mentioned: east post, west post, south 
post, north post, outside layer of earth on the roof, the layer 
of bark that holds the layer of earth, the back of the interior, 
the center (symbol of the fireplace), and the place of the 
metate just north of the door.12 The places indicated in prayer 
include those just named, but extend the locality somewhat. 
The singer asks blessings for the patient: from the hogan roof, 
through the inside of the house sunwise around the fire, and 
out the door to the immediate vicinity of the dwelling, where 
the gods protectingly encircle it, and farther to the plants, 
trees, and rocks. The space indicated is safe for the patient 
because it is circumscribed, but it is universally extended 
when the prayer includes Mountain Woman, Water Woman, 
various birds, and many distant sacred localities. 

The sequence illustrates the role played by space in the 
attraction of good. The patient derives most from the chant 
because it is performed for him. A few persons may act as 
co-patients; they benefit proportionately as they participate 
in the rites. The chanter's assistants get a spiritual reward for 
their help; the audience, by participating in such activities as 
medicine drinking, pollen sprinkling, ashes blowing, and 
singing, and even by their very presence, gain blessings. The 
Navaho believe that every chant adds to the general well-
being of the tribe. For this reason in a prosperous year much 
wealth is expended on elaborate chants, for singing is still the 
preferred investment. As the blessings of such chants spread, 
the more there are the more likely they are to fill the territory 
occupied by those who believe in them. Conversely, when 
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times are bad, great efforts are made to hold as many cere-
monies as possible, since they alone can change ill fortune 
into good. 

The attitude toward space is manifested also by the feeling 
that persists about outsiders. One reason the Navaho do not 
wish to teach their lore to strangers is that they ' will take it 
outside of the tribe,' a reason too why formerly they did not 
approve of sending their children to school. My case was 
nicely rationalized: "She will always come back, so she will 
not be taking it away." 

Space is involved in exorcism as well as in attraction, but 
in reverse. Whereas the attractive techniques of the Holy 
chants aim to concentrate as much as possible of the good 
within a territory, the manipulation of the Evil chants 
attempts to disperse evil, the farther the better, the idea 
being that the more space around each evil, the less its power. 
As evil is driven out, good must be enticed to fill the space; 
consequently, exorcism alone would not suffice. These princi-
ples are closely correlated with the concept that foreign 
things, being distributed over large areas and subject to 
techniques not under Navaho control, are most dangerous of 
all. The tenets explain the fear of the indefinite and the 
endeavor to narrow undefined causes to those whose control 
is understood. 

Time and Timing 

From some viewpoints time is eternal, having no beginning 
or end. Once an event has taken place, its effects may be 
repeated at any future time; for instance, occurrences in the 
underworlds still affect this world and man. MC was sung 
over for illness contracted years after she had been in a place 
contaminated by lightning; BWW became confused long 
after the trail to the deer impound had lost its function 
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(though it had not been forgotten, Chapter 6); a person may 
suffer because of parental infringement of a restriction before 
his birth. A man who looks upon a bone of one of the ancient 
people subjects himself to attack from alien ghosts; moreover, 
if he should do so while his wife is pregnant, the child at any 
time during its life may be attacked by foreign ghosts.13 

The experiences of the people in the nether worlds are con-
cerned more with chronology than with lapse of time. We are 
told what happened, not how long it took. Myth may refer 
to a number of days, yet no statement is made as to how long 
a day lasted—it may have been years or only the period 
between sunrise and sunset. However, the explanation of 
Sun's daily and seasonal journeys (Chapter 2) shows an 
interest in the etiology of time, as did First Man when he 
created the world. 

After making a miniature of the world, in which he 
imitated its present physiography, First Man drew a dia-
gram on the ground to indicate the seasons. He divided it into 
halves—winter and summer—then into thirteen subdivisions, 
standing for the months, to which he gave names such as 
month of the slender wind (November), month of snow crust 
(January), month of the eaglets (February), month of shed-
ding antlers (March), month of delicate leaves (April), month 
of enlarging seeds (August), month of maturing vegetation 
(September), and the like. To each he gave a ' soft feather '— 
that is, an indication of life and good fortune—and a heart. 
For example, the month of crusted snow had Morningstar 
for its soft feather and ice for its heart; month of large 
leaves had Wrind for its heart, rain for its soft feather. The 
months were designated as times of reproduction and growth 
—when mountain sheep mate, when deer shed their antlers, 
when antelope drop their fawns, when fruits ripen.14 

A major division of day and night fits the dogma—during 
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the day good may be expected; night is the time when ghosts, 
Coyote, and other evil powers hold sway. To receive Sun's 
blessing, many rites must be performed in daylight hours. 
Sandpaintings of the Holy chants should be laid and dis-
posed of during sunlight hours. On the other hand, those of 
the exorcistic chants are made and used during the hours of 
darkness (Chapter 11, Reversal). 

Although temporal duration is of little moment, timing is 
a major device of the ceremonial order. Timing is related to 
number, direction, song, offering, prayer, and all other 
elements that make up the chant, since, to be effective, each 
must come in at exactly the right time. Timing measures the 
number of nights of a chant's duration and determines the 
sequence of events. In addition, some events must occur 
simultaneously. Most frequently, ritualistic acts are accom-
panied by song; certain motions, passes, and gestures depend 
not only upon the song but upon its very wording. Foam for 
the bath is made from the yucca root to the accompaniment 
of song; pollens are sprinkled across the foam at a particular 
word of the song. In like manner, the pollen ball of the Shoot-
ing Chant is administered, the knots of the plant garment are 
cut as significant phrases are sung. 

Materials from which ceremonial properties are made are 
considered as ' natural '—that is, ' neutral '—with a potenti-
ality for good which, by ritualistic performance, may be 
enhanced so as to sanctify the resulting item, giving it active 
instead of merely potential power. To watch the laying of a 
sandpainting may be somewhat dangerous for the uninitiated 
who has not been sung over. A chanter has undergone many 
performances of the chant he knows—for his initiation, for 
the dedication of specific chant properties, for renewal of his 
power—and therefore need not fear it. Although the layman 
may not witness the preparation of objects used in the chant 
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sung for him, the chanter should participate in almost every 
activity. There is, however, a time when even he must not 
witness the completion of the sandpainting preparation, a 
moment of sanctification when the painting becomes sacred 
—the instant when the encircling guardian of the sandpaint-
ing is started. 

JS was sung over at a performance of the Sandpainting 
branch of the Male Shooting Chant Holy for the purpose of 
making and dedicating four wide boards and four talking 
prayersticks for his bundle. He helped with all the sand-
paintings, but gathered up his blanket and cigarettes and 
went out just before the painters began to lay tne encircling 
guardian. One day, however, they forgot that he was in the 
Kogan—or perhaps did not know of the restriction—and 
started to work on the feet and skirt of the encircling rain-
bow while he was still putting the finishing touches on another 
figure. When he saw what had happened, he called out, 
grabbed his blanket, told the men to erase the figure and 
remake it. He did not return until it was finished. 

The Hoop Transformation rite (Male Shooting Chant 
Evil) requires a representation of four mountains with an 
arrangement of hoops, sand designs, and feathers, all outside 
the hogan. Anyone may watch the construction of this 
feature; animals must be kept away from it. After each part 
has been set up, a trail of corn meal connects each part and 
leads into the hogan. When, to complete the whole, two eagle 
tail feathers are crossed on top of each mountain, the Hoop 
Transformation arrangement becomes sacred; the instant of 
placing the feathers becomes the moment of consecration. 

Direction 
The earliest witness of a Navaho ceremony noted direction 
as a symbolic device. Matthews discussed ' the laws of butts 
and tips ' at length and amply illustrated them in his later 
works.15 These laws are constantly observed and I need 
merely summarize their significance. Plants, like other living 
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things, are ritualistically dealt with from base to tip, because 
growth, and therefore life, is upward. The earth may be the 
ultimate cause of all that is good—reproduction, vegetation, 
and power of attainment—but it holds within it the evils 
beaten into it at the War Ceremony. If the directional sym-
bolism, which is relative, not fixed, is to represent growth, 
the ritualistic act must be upward, but since the sky also 
furnishes gifts, it must be included. Since rain falls, there 
must be downward motions.16 

The number of ritualistic directions may be interpreted in 
several ways. They may be counted as five—east, south, 
west, north, and up-and-down (in a single motion); as six— 
the same with up and down counted separately; as seven— 
the same as for six with the addition of ' around.' Perhaps 
up and down may be considered a single direction as often as 
two, being indicated by a single continuous motion of the 
hand. Pollen sprinkling and other ritualistic acts may become 
so perfunctory that the motions in all directions—east, 
south, west, north, around, up, down—are so continuous as 
to seem like one. 

A quadrant as well as a line may indicate a direction: by 
east the southeast quadrant may be meant; by south, the 
southwest; by west, the northwest; and by north, the north-
east. Since there are two ways of designating these directions 
—a circle from east to north in sunwise direction and a cross 
from east to west and south to north—the one may represent 
the quadrant, the other the trail. The track of turkey ap-
proaching its master includes both the line and the quadrant 
division of the circle, and the combination of the turkey track 
with that of its master shows the cross line for the turkey, the 
arc for the master.17 

Circular space—the hogan or circular sandpainting—may 
be divided into quadrants by imaginary lines or by crosses, 
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Greek and Maltese. When the arrangement of figures is 
linear, each retains its theoretical direction, although the 
onlooker may not be aware what it is. For instance, in a 
sandpainting of the Mountain Chant there are four figures of 
Long Bodies in a line. The northernmost (black) is said to 
belong to the north, the one under it (white) to the east, the 
next below (blue) to the south, and the bottom one (yellow) 
to the west. I mention the colors because they are differenti-
ating, but directions and colors do not always have the same 
meaning in linear paintings (Chapter 13). For example, 
figures of a painting belonging to the Navaho Wind Chant in 
the Bush Collection are said to belong to the following direc-
tions: Snake at top (black) to the north, Snake next below 
(blue) to the west, Snake next (yellow) to the south, Snake 
at bottom (white) to the east.18 

The subdivisions of the day are associated with directions— 
Dawn with the east, Day Sky with the south, Yellow-even-
ing-light with the west, and Darkness or Night with the north. 

The rule of the open circle (Chapter 6) affects the direc-
tional circuit. When a patient is told to make the ceremonial 
circuit and return to his original position, he is warned not to 
complete the turn when reversing. He is, of course, unavoid-
ably moving anti-sunwise when returning. The following 
excerpts from myth describe the path: 

When First Man saw the cloud that indicated a wonderful 
happening—the cradle with the baby who later became 
Changing Woman—he ascended the mountain over which 
it hung, first from the east side, then from the south, west, 
and north, each time having gone to the foot of the mountain 
before ascending in a new direction. To get the cradleboard 
he had to go east, but, instead of going from north to east, 
he returned without crossing his own path.19 

The path First Man took when he discovered Changing 
Woman is exactly the same as the one she herself customarily 
traveled when walking about on the sacred mountains.20 
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In these settings two ritualistic requirements are at odds: 
one decrees that the circle be left open, the other that the 
circuit be sunwise. The open circle wins. The countermove-
ment is defended on the ground that the turn is not com-
pleted; to finish it would bring the patient to a starting point 
within a circle smaller than the original one—he would be 
' winding himself in.' To turn and with care avoid crossing 
the path brings one back to the start in an ever-widening 
circle, allowing space for the exit of evil, the entrance of good. 
Pallbearers in their journey to the grave and back move along 
such a path.21 The double ceremonial circuit is therefore a 
satisfactory compromise, making the best of a conflicting 
situation and meeting adequately the major requirement of 
avoiding the circle of frustration (Chapter 6). 

The following are examples of progress in counter-sunwise 
direction: 

The circular brush windbreak used on the hunt was laid 
out symmetrically. It was marked first from east to south 
to west—that is, sunwise; then the leader returned to the 
east and marked another semicircle from east to north to 
west—that is, anti-sun wise.22 

Black God in the first world became angry at the chiefs 
of the four directions and broke their water jars. The waters 
flowed from east to south and from north to west—that is, 
both sunwise and anti-sun wise.23 

On the blue and pink prayersticks of the Shooting Chant, 
dedicated to the Winds, the lines are to run anti-sunwise. 
One of the Whirlwinds moves counter-sunwise. 

Talking God sprinkled pollen toward the east and north 
over the suds prepared for Rainboy's bath.24 

At some points in the Restoration Rite there is anti-
sunwise movement (Concordance C). 

All these examples have one feature in common: they refer 
to extraordinary dangers—hunting, lower worlds, !Inde-
pendable Deities (Winds, Whirlwinds)—which require rever-

16k 
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sal. Rainboy was a patient in the Hail Chant because Winter 
Thunder, exceedingly difficult to persuade, wanted revenge. 
The Restoration rite seeks to bring one back from the land 
of the dead, where all things are the reverse of those we know 
here. 

The other cases are not difficult to explain since they occur 
in the War Ceremony, which may almost be said to have 
reversal as a theme. 

While the dangers of enemy slaying were being exorcised 
in the War Ceremony, the beneficiary told his nieces, the 
Corn Maidens, to choose any men they wished for husbands. 
The men were standing in a line with Monster Slayer at one 
end. The girls circled him in a sunwise direction, then crossed 
their own path and went around the next dancer in a counter-
sunwise direction, and so alternating to the end of the line, 
always keeping their own path continuous.25 

Fig. 1. Spiral path of dancers 

The line of the dance was more complicated than any so 
far encountered, the sunwise and countersunwise circuits 
alternating as illustrated in Figure 1. 

The Black Dancers of the War Ceremony are clowns who 
seem to break every rule. It is, therefore, not surprising to 
note that the mixture of mud and dung with which they are 
smeared is applied to one in a sunwise direction, to the next 
anti-sun wise, and so alternating until all have been treated.28 

The observance of ceremonial direction applies to the 
handling of ritualistic property as well as to the motion of 
people. Knots, for example, must be tied in a particular 
direction so as to preserve the open quadrant lest ghosts 
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interfere with the life of the person tying or for whom they 
are tied. 

Sandpaintings that seem to lack an opening are sometimes 
explained by what appears to be clever rationalization. An 
odd composition is that of Scavenger in the Eagles' Nest.27 

Scavenger appears in the circle of the nest, but he is not 
really enclosed, for his head is over the circular lines at the 
east; incidentally, the design so produced is artistically 
effective. 

The painting of White Coiled Mountain28 seems to break 
the rules. If we trace the white snake from the head, it moves 
anti-sunwise. If, however, we start from the tail—as the 
Navaho tell us—the coiling is sunwise, but the tail starts out 
of the western instead of the eastern quadrant of the moun-
tain it represents. Since it is coiled, it is thought of as pro-
jecting upward in a spiral, an effect that extends its power 
into the atmosphere above (Spiral, Concordance B). The 
circle of small snakes around it is said by the chanters to be 
broken wherever a snake moves after the one before it; all 
are obviously moving sunwise. 

I have examined many sandpaintings in addition to those 
published. Few have exceptions to the rules of direction and, 
unfortunately, there are no explanatory data for these, or at 
best only indefinite suggestions. 

Plate VT of Oakes and Campbell has two figures, War Gods, 
each within a colored frame, which is said to be "a rainbow 
of protection and strength." Plate XIII is also completely 
bordered by a rainbow, which the singer explains: "This 
painting is from Blessing Way, and is very holy. It is given, 
so that each man will have a personal blessing that has 
nothing to do with war" (cp. Chapter 19). Both paintings 
were executed in corn meal, powdered petals, and various 
pollens.29 
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A possible reason for complete enclosure is apparent in the 
notes given by the singer; since the pictures represent bless-
ings only, there can be no evil about them. They are like the 
hoop-enclosed space referred to in Chapter 6, thoroughly cir-
cumscribed, protected. 

One sometimes reads that the opening of a sandpainting 
is ' always ' at the east. It usually is, since the Navaho 
dwelling or ceremonial enclosure faces east. Medicine men 
strewing sand in a non-Navaho building have to decide upon 
an expedient set of directions. For example, the entrance to 
a museum or department store may be out of sight of the 
place where the painting is to be laid; east is arbitrarily 
determined and a prayer is offered to make the decision cor-
rect. On one occasion the chanter laid all the pictures on the 
floor of a warehouse just in front of the door, which opened 
to the south. He had, therefore, to choose whether the paint-
ings should open at the east, which meant toward a wall, or 
at the direction corresponding with the entrance. His solution 
was simple: for the occasion, four days, he said the south 
would be east. The broken circle orientation superseded the 
absolute directional requirement. 

After remarking the rarity of mirror symmetry, especially 
in the circular sandpaintings, I became acquainted with the 
paintings of Navajo Medicine Man, Plates I-X, laid out in 
mirror symmetry, requiring half the picture to be read sun-
wise, half anti-sunwise. The Bead Chant, to which these 
pictures belong, is concerned with eagles in a realm alien to 
the hero.30 The chant is associated with eagle trapping; hence 
the central theme is exorcistic—hunting is a dangerous and 
uncertain undertaking. The symmetrical arrangement, in-
volving two opposite directions, may therefore be tolerated. 

In winding, sunwise motion is carefully adhered to by 
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bringing the string up toward the body of the winder with 
the end under, as in Figure 2. 

Direction with respect to the body is also observed. The 
right side is considered normal; the left, awkward, difficult, 
but not necessarily harmful or unlucky. When Turquoise Boy 
was placed inside Monster Slayer's thorax, Black and Yellow 
Wind were called upon to set him properly on the left side. 
"For this reason the man's offering is placed on the left 
[south] side of the sandpainting, the woman's on the right 
or north side." 31 The man's body is oriented as he comes in 
the door facing the rear of the hogan. I would expect the 
orientation to be as he faces the door, since that is the ritual-
istic position of the patient during the time the rite takes 

place. Instead, the patient's right and left are co-ordinated 
with his place in the house rather than with his position on 
the sandpainting. 

Wristlets belonging to the figure-painting rite of the Male 
Shooting Chant Sandpainting branch were put first on the 
right wrist, then on the left. 

The feet and shins of the patient are painted first on the 
left, then on the right in the figure-painting of the Shooting 
Chant. 

Child-of-the-water in the belly of the fish cut his way out 
first on the left side, from which his head protruded, then on 
the right, from which his feet appeared.32 

In the cincture rite, the knots of the strings were cut first 
from the front, then from the right side, the back, and finally 
the left side.33 

Fig. 2. Direction of winding 



THE NATURE OF SYMBOLISM 

Applications of ceremonial properties, such as the laying 
on of prayersticks, may be from the right foot up the side, 
across the body, and down the left side to the left foot, a 
body circuit representing ' around,' or the blessing brought 
by ' application ' to specific body parts—the soles of the 
feet, knees, palms of the hands, to the breast, the back, the 
shoulders, the face, the mouth, and the head. 

When Rainboy was treated in the Hail Chant, the loops 
of the unravelers were pulled out first at the left, then at tne 
right.34 

Evil spirits customarily step left foot first.35 

Body-part directions change sequence details in different 
chants and for different purposes. The order followed in the 
prayer for protection and dedication of power in Gray Eyes' 
version of the Shooting Chant mentions front, back, under, 
and above the body. The song to Monster Slayer of the War 
Ceremony mentions the same directions with respect to the 
body, and adds ' around,' these directions being preceded 
by emphasis on soles, toe tips, knee tips, palms, finger tips, 
tip of the body, tips of the shoulders, tip of the face, tip 
of the eyes, tip of the mouth, top of the head.36 The purpose 
of this song is to identify the patient with Monster Slayer as 
the remains of the emetic are rubbed on his body. The ritual-
istic parts of the body are the same as in the blessing prayer, 
but ' tips ' are emphasized, the tip of the body ' instead of 
' front and back ' because the war garb of Monster Slayer is 
of flint, symbolized by arrowpoints at various points of his 
body. Such symbols have value as identification, repetition, 
exaggeration. 

Reversal of the rule from foot to head is explained by the 
following: "The prayers are like this: he [warrior] starts with 
the enemy's head and mentions all the different parts of his 
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body down to the ground and ends his prayer in the ground. 
This is just the same as burying the man." 37 

When a sequence is given from bottom to top, the strongest 
color is usually at the bottom and the next strongest at the 
top. For instance, when the hoops of the Big Star Chant are 
laid flat, the twinkling (thorny) one is at the bottom; on that 
are white, yellow, and blue; black tops the pile. The hoops 
are arranged in the same sequence from south to north. Since 
the order in the sunwise circle is black, blue, yellow, white, 
and twinkling in the center, these linear arrangements from 
top to bottom represent the sunwise order from east to north 
and center last. 
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S E X ,  D O M I N A N C E ,  A N D  S I Z E  

SINCE REPRODUCTION is a primary concern of Navaho reli-
gion, sex would be expected to be a major symbol. To 

understand it, the relative position of the sexes in the 
culture should be examined. Actually, there is little to limit 
what women may attain in any phase of Navaho culture.1 

Their status in the home, in the economic, social, even politi-
cal life is equal to that of men. Theoretically they may reach 
the highest place in the religious life also, but very few 
women have become chanters (Introduction). 

The ritualistic treatment of females contrasts somewhat 
with woman's high position in the tribe. The belief that the 
minds of women and children—the uninitiated—are weaker 
than those of men seems to explain, at least partly, the reason 
for certain sex restrictions, more numerous and more rigidly 
imposed upon women than men.2 

It is often assumed that regulations against female partici-
pation in supernatural affairs are due to woman's functions— 
menstruation and childbearing—in many tribes believed to 
corrupt sacred things. Conversely, woman may be greatly 
feared because her sexual role puts her into extraordinary 
rapport with the supernatural. She may, therefore, have to 
observe restrictions so as not to endanger the male members 
of the tribe. Both these ideas—fear of woman's corrupting 
influence and wonder at her power—are prevalent in many 
North American tribes, but I have found no evidence that 
the Navaho subscribe to either. 
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The Navaho try to protect everyone against woman's 
physical weakness; once strengthened by ritual, a woman 
may undertake and withstand anything a man can. Her pro-
tection is quantitative rather than qualitative—she needs 
more than a man, but the character of the prophylactic or 
defensive measures is the same. I am constantly amazed that 
the Navaho never questioned why a woman should undertake 
the task I proposed—learning the religion. Never have I 
been excluded from any rite on the grounds of my sex, nor 
was my right to an interest in ritual ever challenged because I 
am a woman. As the particular cases illustrate, the reasons 
for restrictions were most often lack of supernatural armor, 
a shortcoming common to both sexes. 

tia'h's response to my request that he dictate the story of the 
Hail Chant is instructive. At first he demurred without say-
ing why. Explaining that I had had the story of the Shooting 
Chant in my possession and had been sung over twice because 
I wanted to learn more about it, I showed him my bead, the 
token of the chant. Immediately his whole attitude changed: 
"You have the bead. This [the Hail Chant] will not harm 
you," and he was ready to begin dictation. Our interpreter, 
LT, was more vulnerable. She had no bead, no protection 
against the danger of mouthing sacred lore. She was in the 
class of a chanter's helper, who assumes no responsibility but 
does as he is told, tia'h warned her against repeating some 
of the unusually sacred words—formula and curse, for in-
stance—that I could say without harm. 

Women are allowed to sing the Night Chant; consequently, 
they must own and handle the masks, its focal symbol. How-
ever, women as patients of or attendants at the Night Chant 
are enjoined against seeing the masks and, until they are 
completed, the sandpaintings. This chant is sometimes post-
poned until the female patient's menstruation ceases. A 

m 
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menstruating woman was not allowed in the hogan of the 
Rain Ceremony or in the place where prayersticks for the 
Night Chant were being made. The reason for the latter 
restriction is that the gods might reject the offerings.3 Here, 
as in other cases, the assumption of contamination may be 
false. Whereas many North American Indian tribes treat the 
pubescent girl as if she were tainted, the Navaho honor the 
moment of her maturity. I have had no evidence that menstru-
ation itself is considered corrupt; rather, its appearance is 
regarded as the fulfillment of a promise, the attainment of 
reproductive power. Menstrual fluid is another matter: it is 
feared and avoided because it is body matter that may harm 
not only the one who threw it off but also the one exposed to 
it. It differs, however, from other forms of 'atcxi'n excre-
ment, nail pairings, hair combings—in belonging exclusively 
to woman; carelessly handled, it must, therefore, be extraor-
dinarily harmful to man or, ceremonially protected, unusually 
beneficial (Chapters 3, 11). 

Restrictions on pregnant women are to protect the unborn 
child. It behooves parents to guard the child from dangers 
that may beset it during gestation, though they may not 
become apparent until the child grows up. The behavior of 
the father as well as of the mother may affect the child. The 
primary danger is in contact with a dead person or a symbol 
of the dead.4 Consequently, the War Ceremony is dangerous 
to a pregnant woman, since its very purpose is to eliminate 
by recapitulation enemy ghost power. 

Stevenson cites an interesting case that concerns the effects 
of ceremony upon an unborn child. The wife of the man 
chosen to sing the Night Chant was pregnant and the people 
who chose him doubted that he would officiate, for they said 
his seeing the sandpainting might cause the child's death. 
The singer himself was so sure of his power that he sang the 
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chant. He said he would shield the child by administering, 
shortly after its birth, a mixture in water of all the sands used 
in the painting.5 The pregnancy was not believed to have any 
adverse effect on the patient or any participants of the chant. 
A male chanter (JS) told me that a woman chanter, even if 
pregnant, may sing her chant, for she will recite a particular 
prayer to protect her child. Since the reason most often given 
for restraining a woman from certain activities is security, it 
is practically certain that some such idea prevails also con-
cerning the effect of menstrual fluid. Doubtless it is more 
powerful than other worn-out body material and may, there-
fore, be more weakening. 

During the first days of my apprenticeship, I was told that 
because I was a woman I could not be present when a sand-
painting was being made. Women did, however, go into the 
hogan while the painting was going on—to grind colored pig-
ments, to take a message, to take food; later I learned that 
they had been sung over. They were under the protection of 
the paintings and for this reason were said to ' own ' them. 
Since those early days five paintings have been made for me, 
and, in regions where I am practically unknown, not only 
have I been allowed to enter the hogan while paintings were 
being made but have even been invited in. 

On one such occasion, the most memorable in my experience, 
I ventured a criticism after the twenty-five or thirty sand 
strewers had examined a finished sandpainting6 and had not 
detected a glaring mistake. When I called attention to it, the 
medicine men all shook my hand, thanking me. They assumed 
that I knew a great deal more than I really did and respected 
my apparent authority. The reaction was to knowledge, not 
to a man's or a woman's knowledge. 

Restrictions directed against women are sometimes general 
—that is, enjoined upon both sexes; a male patient of the 
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Night Chant, unless a chanter, should not see the masks O 3 

being prepared any more than a female, because no one 
should witness the preparations for the chant being sung for 
him. I have recorded merely the taboos I happened upon, but 
I think that if a special study were made, corresponding 
restrictions applying specifically to women would be found 
for men, and that the underlying reasons for both would be 
similar. 

Few articles on restrictions discuss their opposite, prescrip-
tions, which may amount to privilege and honor. Navaho 
ritual, true to the dogma that opposites must be included, 
prescribes honors in one activity and represses them in an-
other. Women are barred from holding aggressive offices in 
the War Ceremony—that is, they may not conduct it; the 
stick receiver and the ashes strewer must be a man; women 
and children should no more hear talk about its proposed 
performance than in the old days they could listen when the 
men were planning a raid. Yet the person in charge of the 
rattlestick, the master symbol of the War Ceremony, should 
be a reliable female virgin; sometimes only a very small girl 
can fulfill the requirements (Chapter 8).7 

The woman at the first blackening ceremony had to be 
coaxed and, upon consenting to be blackened, gained the 
privilege of representing Earth Woman, who had been put 
in charge of continuous growth and all things on the earth's 
surface.® 

Women furnish the food for all ceremonies; bringing it 
into the ceremonial enclosure is one of their ritualistic duties. 
In the War Ceremony women of the patient's clan bring in 
many-colored yarns for the decoration of the rattlestick.9 

Women prepare the drum tapper and the material for the 
cover of the pot drum, the making of which is an important 
rite of the War Ceremony.10 

It is decreed that a man should grasp the pot drum firmly, 
whereas a woman should merely put her hand under it while 
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the prayer is being said, and that the rattlestick should lie 
in the woman's hand or that she should merely touch it 
during the prayer. These differences in ritual are said to 
show she is not a warrior and carries no weapons.11 They 
illustrate also the contrast between male and female ritualism. 

Matthews early observed the Navaho distinction between 
that which is coarser, rougher, and more violent, called male 
(bik^,'), and that which is finer, weaker, and more gentle, 
called female (ba'a'd). As I have already shown, the terms 
include more than the literal differentiation of sex, since two 
deities of the same sex may be paired and perform the same 
kind of functions as do male and female in other cases.12 

Therefore, in ceremonial the underlying symbolism must be 
understood. It classifies potency, mobility, energy, bigness, 
and dominance as male; and generative capacity, passive 
power, endurance, smallness, and compliance as female. 

The descriptions of the gods illustrate these characteristics: 
Sun is the ideal male, Changing Woman the ideal female, 
both sexually and ritualistically. Another type of pairing 
includes two members of the same sex: Sun and Moon, both 
male; and Monster Slayer and Child-of-the-water (cp. Chap-
ter 4). 

Matthews notes that in the Night Chant sandpaintings 
male divinities are represented with round and female with 
square heads. The choice is probably different in every chant, 
for even in the Night Chant a round-headed figure may 
represent a goddess.13 JS gives additional rules for the Shoot-
ing Chant, but there are many exceptions. He says he repre-
sents 'people' by round heads; when Snakes are 4 just 
snakes ' he gives them diamond-shaped heads. When males 
and females both have square heads they are siblings, * all 
of one kind, all belonging to one family '; when the male of 
a pair has a round head, the female a square one, they are 
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married. JS adds that the head shape must be learned for 
each painting. 

Examination of the published sandpaintings shows that 
none of these rules except the last was consistently followed. 

All the snakes in Newcomb-Reichard, Plate III, and 
Navajo Medicine Man, Plates XIV and XVI, are ' people,' 
yet the Arrowsnakes have round heads. Perhaps there was a 
differentiation between dominant round heads and the 
secondary square heads, each group indicating a related 
family. However, when RP painted the picture correspond-
ing with that of Newcomb-Reichard, Plate III, with twenty-
four figures instead of twelve, all had round heads, although 
some figures were male and some female. 

The prayersticks of the Night Chant carry out the theme 
of the round-square heads. The naturally circular ends of 
the sticks sufficiently represent the caplike male mask. 
Facets are cut on the female sticks to represent female 
masks.14 

Holy Man, Holy Woman, Holy Boy, and Holy Girl all 
have square heads, and similarly, the heads of Dawn Boy, 
Blue Sky Man, Yellow-evening-light-girl, and Darkness Girl 
are all square in Newcomb-Reichard, Plate XVIII. The fol-
lowing are shown with square heads regardless of sex: Snake 
People, Corn People, Pollen Boy, Cornbeetle Girl, Buffalo 
and Medicine People, Thunders and Water Monsters, Arrow 
People, Scavenger. 

All the flint-armored male figures are represented with 
round heads.16 

There is some reason to believe that square-headed figures 
represent ' people ' or their intermediaries, whereas round 
heads stand for deity itself. This suggestion would account 
for the difference between snake forms and it would differ-
entiate the Holy People from the flint-clad deities. Plate X in 
Navajo Medicine Man shows three male figures—Holy Man 
with a square head in the middle between two flint-armored 
round-headed figures which represent Monster Slayer and 
Child-of-the-water; Plate XX shows relatively the same 
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arrangement. Interpreting round heads for deity and square 
heads for those less powerful may be a way of contrasting 
dominant and secondary motives. 

If we bear in mind JS's rules and combine them with the 
rule of deity (dominant) and intermediary (secondary) power, 
we have the explanation of some cases, but we need the help 
of the chanter for others. 

If the contrast is between deity and intermediary, the 
former is represented by round, the latter by square heads. 

The rule would account for the square heads of the Holy 
People, invariable in my material, who represent man and 
god, and the round heads of the flint-clad boys, who represent 
divinity. 

If the sex of the deity is to be expressed, the male may 
have a round, the female a square, head. 

In Navajo Medicine Man, Plate XXII, the husbands of 
the Sky, Sun, Water, and Summer People have round heads, 
the wives square. But in Newcomb-Reichard, Plate XIX, 
these same people, acting as separate, probably family, 
groups, all have square heads. Perhaps these two pictures 
best illustrate the contrast between the divine and human; 
in the Dark-circle-of-branches form of the chant (Navajo 
Medicine Man, PI. XXII) the figures are deities; on the 
other hand, separate parts of the picture in Newcomb-
Reichard, Plate XIX, identify the patient with deity at each 
of the four-day emetic rites; hence the figures are inter-
mediaries. 

Pollen Boy and Cornbeetle Girl, both yellow, have round 
heads, whereas blue Cornbeetle Girl has a square head; here 
the sex of deity is differentiated. Pollen Boy and Pollen Girl 
in Newcomb-Reichard, Figure 10 and Plates IIB and XXII, 
have square heads. Plate IIB probably represents inter-
mediary power; Plate XXII and Figure 10 may mean the 
same or they may indicate siblings. 

The deities who owned the domesticated plants—white 
corn, blue bean, yellow squash, black tobacco—are described 
as male and all have round heads.16 



SEX, DOMINANCE, AND SIZE 

The inhabitants of the Lodge-of-dew, called Long Bodies, 
all with square heads, are described as female. They were 
helpers of Reared-within-the-mountain of the Mountain 
Chant.17 

When sex is not involved, the shape of the head may 
represent dominant or secondary power: 

Sun and Moon as persons, or Sun-bearer and Moon-bearer, 
are represented in Wheelwright, Navajo Creation Myth, Set 
II, 1, to look like Monster Slayer and Child-of-the-water 
without armor. The Sun-bearer (black) has a round head, 
Moon-bearer (white) a square head. Both are male; here, as 
in Gray Eyes' myth, Moon is the maternal uncle of Sun.18 

Bigness indicates an abstraction, a whole standing for its 
several parts—a large central cornstalk represents all corn, 
a huge Thunder (with small Thunders painted on it) all 
thunders. Length is a symbolic aspect of size. Sandpaintings 
gain power from the elongation of figures as well as by repe-
tition. Jeff King explains the relative smallness of the Warrior 
Twins: "[They] are short and both of the same color, for 
they have not yet been given their names and have not much 
power."19 Long prayersticks have greater power than short 
ones. A single long prayerstick rather than a number of small 
ones should accompany the Big Thunder painting just re-
ferred to. 
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A L T E R N A T I O N ,  R E V  E R S  A L ,  
A N D  N E G A T I O N  

ONE REASON for some changes in repeated sandpaintings 
is the stipulation that the chanter change colors or the 

color sequence in successive performances, a rule that 
accounts for some differences previously thought to be errors. 
Since the chanter's achievements have never been listed, 
there is no way of verifying color details. Although I saw a 
chant repeated more than once and knew the chanters who 
would have given me such a list, I was unaware of alternation 
at the time and missed the opportunity. 

The main function of alternation, whether of colors or of 
ritualistic acts, is to prevent overdoing; a very slight change 
makes a rite ' different.' A chanter may paint Thunder's tail 
brown one time, black the next.1 

According to the myth, the Shooting chanter should vary 
the figure painting: the first time black should be inside; the 
second time, white; the third, blue; and the fourth, yellow. 

RP's sequences for the successive figure paintings of the 
Shooting Chant (with Blue Corn People sandpainting) were:2 

1st b-w-u-y* 2nd y-b-w-u 3rd u-y-b-w 4th wbu y 

The first three series are in a regular succession, the last 
color being the first in each new sequence. That the fourth is 
not a mistake is attested by the fact that my two figure 
paintings were exactly like the first and fourth. RP had most 

*The list of abbreviations will be found on page 745. 
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ALTERNATION, REVERSAL, AND NEGATION 

likely sung the chant twice, but he may even have sung it six 
or ten times during the year intervening between the two 
performances for me. 

Alternation is by no means confined to color combinations. 
When RP sang over me, he asked if I wanted stripes or dots 
on my face as a part of the figure painting. When I chose 
stripes, he said, "Remember this and you can have dots next 
time." Unfortunately, I forgot and had stripes the second 
time as well as the first. The theory is that the two give more 
complete protection—stripes for Sun's House power, dots 
for hail (cp. Figure painting, Concordance C). 

Alternation is an artifice of singing. The double sandpaint-
ing of the Shooting Chant is made to the accompaniment of 
two choruses singing alternately. Presumably this is the pat-
tern also for the Hail Chant, where one group represents 
Winter Thunder's, the other, Black Thunder's party. The 
same device, alternation with symbolic significance, is empha-
sized in the War Ceremony. Two groups of performers, repre-
senting the Navaho victors and the enemy or vanquished, 
should sing alternately; the singing should neither overlap 
nor lapse for even a moment.3 

In the Night Chant the position of the plants on the bath 
platform should alternate: once they should be arranged in 
the form of the Greek, the next time of the Maltese cross. 
The number of prayersticks also should alternate. If there 
are six once, there should be eight or ten the next time.4 

« · * 

Reversal is among the techniques of magical manipulation. 
Sanction of procedure otherwise forbidden stresses the impor-
tance of opposition and enhances compulsion. It has already 
been illustrated as applying to direction and explained as 
exorcistic rather than as attracting good. It is most common 
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in the Evil chants, but may characterize also rites of the 
Holy chants. Red inside, rather than in its customary posi-
tion, outside, in the sandpaintings of the Red Inside phase of 
the Shooting Chant is an example of color change in a Holy 
chant with exorcistic emphasis. 

Outline colors of the centers of two comparable pictures, 
one to attract good, the other to repel evil, are reversed 
(Chapter 19). The one with red inside is chosen when the 
chant theme includes the evil inherent at a place where Holy 
Man was changed into a coyote. It signifies in brief detail 
the change of Holy chant phases, selected if a person's illness 
is attributed to lightning or storm. The Hoop Transformation, 
a reversal rite (were-coyote motive), is employed when sor-
cery is suspected and is a major rite of the Evil chants. 

The various phases of the Male Shooting Chant Evil are 
differentiated by reversal. Five large hoops are a part of the 
Hoop Transformation, one called ' jagged,' being made of a 
thorny wildrose withe. In the simpler form of the rite they 
are set up (from the hogan outward in a chosen direction) 
b-jagged-u-y-w, but if the Prayer on buckskin rite is included, 
the order is jagged-w-y-u-b, except for the jagged hoop, a 
reversed sequence. 

To emphasize exorcism, the sunwise circuit is changed to 
anti-sun wise; the direction for body treatment, normally 
from foot to head, is reversed—a technique tantamount to 
annihilation; square knots, normal to the living, are tied as 
grannies for the dead; odd numbers characterize uncertain 
undertakings (exorcistic) in contrast with even numbers to in-
dicate greater confidence (Chapter 7, "Attraction of Good"); 
sandpaintings are a part of night rather than daytime per-
formance; even masked dancers, ordinarily limited to winter 
dancing, may appear in the Feather Chant in the summer. 
There may even be contrary interpretation of dreams. 
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Of hunters Hill records : 
"Topics that dealt with blood and death, which under 

ordinary circumstances were avoided, were now [during 
hunting or hunting training] spoken of with the utmost, 
freedom. The hunters were charged to keep their minds on 
killing and things pertaining to death. The demeanor, habitu-
ally gay, became dour, and no joking or levity of any kind 
was countenanced. Dreams of killing and defeat, which in 
ordinary circumstances were omens of disaster, were inter-
preted on a hunting trip as signs of good fortune. After meals, 
instead of the usual' may it be pleasant,' the hunters recited 
some phrase connected with killing. Again, pollen was thrown 
into the fire, an act which, under ordinary circumstances, 
was one of the worst sacrileges a Navaho could commit." 5 

Order, the foundation of Navaho ritual, is reversed in 
Coyote's character. He threw the stars into the sky in a 
haphazard manner, he defied hunting rules, he vacillated 
between evil and good in the ceremonial assembly, he chose 
October, a changeable and uncertain month, to be his. Plants 
representing him in the rites are unselected, as are his arrow 
feathers, and his songs are not grouped in order. After the 
Bats had killed him, they ground up his skin with soil from 
undesignated places and scattered the mixture in every direc-
tion (Coyote, Concordance A). 

Clowning is an exaggerated form of reversal. Commonly 
war raiding was carried on with the utmost circumspection 
and a minimum of noise. The Hard Flint boys acted like 
noisy rowdies just when the war party was ready to attack 
Taos; their behavior added the rite of the Black Dancers to 
the War Ceremony.6 The Black Dancers perform daring 
practical jokes—grab people, undress them, and rub them 
with dung, or a piece of sheepskin smeared with menstrual 
blood, fearsome because it is generally considered even more 
dangerous than excrement. In the Night Chant, Water 
Sprinkler shocks (and entertains) the audience by reversing 
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everything the serious dancers take pains to do correctly. 
Clowning, at least in the old days before the whites had 

much effect on Navaho morals and even perhaps today in 
isolated areas, reached a peak of obscenity in the Fire Dance 
event of the Mountain Chant and in the characterization of 
be'7otcidi.7 Silly, obscene behavior is more than intentionally 
and obviously amusing. Its symbolism may best be under-
stood by the attitude of the audience.8 Almost everyone 
laughs at the antics of a clown in the dance space. Yet 
mingled with amusement is shock at the thought that any-
one, even a god, dares to ridicule sacred things. And if the 
clown approaches too close, the smiles of the women and 
children quickly change to expressions of surprise tempered 
with fear. The reaction is similar to that of our own children 
at the circus. When the clown is at a distance a child laughs; 
addressed directly, he may cry or edge away. Masked imper-
sonators are bogeys during the first years of the Navaho 
child's life, and woman may repeat the threat of deific 
visitation so often as to come to believe it. 

» · · 

A conscious negation is as significant as other symbols. 
Prescription is almost impossible without restriction, and 
evidence has already been given of the numerous restrictions 
the Navaho observe. 

Watersnake should never enter into the Male Shooting 
Chant Holy because one of Sun's ' sky ' children was bitten 
by a water snake and cured by The Twins.9 This negation is 
especially interesting from the viewpoint of the position and 
repetition of snake figures in the sandpainting. For aesthetic 
reasons, four kinds of snake, one for each quadrant, would be 
advantageous. Instead there are only three. Watersnake 
would make a good fourth, although other kinds might also 
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be chosen. Perhaps one reason that three are prescribed is to 
give an odd number of snakes, since they are evil (Chapter 14). 

Several passages of the Hail Chant myth reiterate that Big 
Snake should not participate in the chant in any way. So 
strongly did tJa'h feel the importance of this restriction that, 
when in the list of deities present at one of the assemblies Big 
Snake's name crept in—automatically, it seemed—he got up, 
hunted about the room until he found a copy of the National 
Geographic magazine, and pointed to a picture of a Chinese 
dragon which he said was Big Snake, entirely different from 
the ordinary Big Snake commonly referred to!10 

To judge from the chant myths I myself have recorded, the 
negation is as significant a symbol as direction, sex, or color, 
and should always be ascertained. Each chant has at least 
one kind of strictly forbidden food; many chants have more. 
I was emphatically forbidden to eat fish after the Shooting 
Chant had been sung over me ' because the pollen ball I ate 
had fish blood in it,' symbolizing the capture of Child-of-the-
water by fish.11 MC was forbidden to eat animal entrails after 
her sing because they were a part of the mixed stew she had 
ceremonially eaten. 

The myth of the Hail Chant, while it enumerates particular 
foods required by the chant, especially warns against eating 
corn dumplings during the chant, for to do so would cause 
hard times and damage to the crops by hail. The dumplings 
are synthesized as hail symbols. The Night Chant seems to 
have something in the way of a food display closely parallel-
ing that of the Hail Chant, and restrictions are enumerated, 
especially about the preparation and cooking of food.12 

That negation is an important symbol is evidenced by the 
care with which it is noted in texts: 

The Hail Chant and the Shooting Chant formerly had 
three ' wide boards ' each and the Shooting Chant had two 
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bull-roarers, but ' when the two chants met,' Hail gave 
Shooting one wide board, so that now Shooting has four and 
Hail only two. In exchange, Shooting gave up one of its bull-
roarers, so that now each chant has one.13 

The Bead Chant has no rattle because the original Bead 
chanter exchanged it for two prayersticks of the Awl Chant.14 

In the Hail Chant myth the details of the Fire Dance are 
carefully enumerated. After teaching them all to Rainboy, 
Talking God told him not to use the Fire Dance form of the 
Hail Chant in the future.15 

Similarly, the hero of the Bead Chant, after instructing 
his brother in the lore of the Fire Dance, decreed that it 
should henceforth be omitted.16 

A hero of the Night Chant, made a special trip back to 
his home to show his younger brother a sand picture which 
he then said was never to be used.17 

No prayerstick was to be offered to Long Bodies, who 
aided the hero of the Mountain Chant; a linear painting was 
to be substituted, never one with a cross arrangement.18 

Holy Man showed the hero of the Mountain Chant how to 
stand holding the plumed arrows, but did not give him any.19 

When Deer Owner's daughter showed the home of the 
game to her newly acquired husband, there were two prayer-
sticks to represent deer, antelope, sheep, and fawn, and one 
for Talking God, but none for elk.20 

Even the absence of elaboration is mentioned, indicating 
that the rite or chant in its complete form has neglected no 
essential symbol. 

When people were created from corn for Whiteshell Woman, 
' no songs were sung and no prayers were uttered during the 
rites, and the work was done in one day.'21 
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C O L O R  A N D  P R E C I O U S  S T O N E S  

Color 

COLOR, AN outstanding symbol of Navaho ceremonialism, 
is especially significant in combination, but first I discuss 

the more general aspects of each color in the order in which 
they most commonly occur. No color or sequence runs 
through a single chant consistently; none has the same 
meaning in every setting, nor does chance account for 
apparent exceptions to the rules; every detail is calculated. 
If there seems to be a variation, it is for cause. 

White (igai, lgaihigi') apparently differentiates the natu-
rally sacred from the profane—black or red, for instance— 
which, through exorcism and ritual, must be transformed to 
acquire favorable power. 

Myths explaining the earliest beginnings of creatures that 
later became manlike take for granted the existence of corn; 
man was created from a white ear (Chapter 3). In some 
versions the corn was of whiteshell, and the three—whiteness, 
corn, and shell—are associated, accounting for the quality 
whiteness; for a vegetable product and the staff of life; and 
for well-being, supernatural favor, and wealth. 

White corn is associated with maleness, yellow with female-
ness. In the Sun-Moon combination, Sun is blue, Moon is 
white. However, various attributes of Sun are white: he 
appeared to Changing Woman on a white horse; parts of his 
house were composed of whiteshell; a white rock stuck up out 
of the water at the east of his house; he directed The Twins 
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to descend from sky to earth at a white spot on a mountain.1 

White garments are indicative of purification, readiness to 
undertake contact with divinity. Myths that have a descrip-
tion of the bath indicate that beautiful white clothes are 
supernaturally provided for the patient after he has washed 
in yucca suds. Such garments were furnished to Monster 
Slayer by Talking God; to Changing Woman at her nubility 
rite by First Woman. At present Changing Woman is be-
lieved to live in a home made of whiteshell in the western 
ocean (Pacific). When the sisters, Whiteshell Woman and 
Turquoise Woman, came to the home of Monster Slayer— 
represented in the Eagle Chant as the owner of corn—he 
made them purify themselves by bathing, then gave them 
white buckskin clothing.2 

White is discussed first because it is the color of the east, 
and, frequently in the Shooting Chant, of dawn or daylight. 
Talking God, the tutelary of the east, wears white clothing, 
and the white eagle feathers of his headdress are spoken of as 
the rays of pre-dawn.3 

According to Matthews, Talking God's is the only white 
mask4 WOrn in the Night Chant, of which he is the leader. 
Yet in the Hail Chant we are told that the Winds borrowed 
the mask from Talking God and did not return it. For this 
reason the faces of the Wmd in the Wind Chant are blue.8 

It is said that white clay drives away enemy ghosts/ 
perhaps because day, in contrast with night, when ghosts 
dominate, brings back the possibility of self-protection. 

When The Twins arrived for the first time at the home of 
their father, Sun, they were hidden in four curtains repre-
senting the times of day, the first being the white of dawn. 
Mountain-fallen-away and Rock-which-reached-through-the-
sky had sky covers, one being dawn white. The homes of the 
BufFalo were partly made of dawn.7 



COLOR AND PRECIOUS STONES 

The white line of the Shooting Chant figure painting repre-
sents flash lightning (xatso'olya'l). 

I shall later consider the position of white in the color 
sequence; it may occupy several of the cardinal directions at 
some time or other (Chapter 13). At Rumbling Mountain, 
white in the southern quadrant signifies the motion of the 
rocks. At the west of the center, from which Endless Snake 
emerges, white guards the mountain.8 

In the double sandpainting, a white line is drawn around a 
black mountain representing foam on water. White dots on 
a black bar stand for seeds or foam; similar dots on the bodies 
of Sky, Sun, Water, and Summer People are seeds.9 

Contrasting with the natural goodness of white in the pre-
ceding examples is its emphasis when applied to Winter 
Thunder. In the Shooting Chant paintings there is a Pink 
Thunder where a white one would be expected. JS explained 
the absence of the white one: "He is such a bad one that 
you don't put him in the sandpainting because he might 
come. You don't want him to come." 

Winter Thunder, though white, is nevertheless depicted 
in the sandpaintings of the Hail Chant. He must be present 
because without him Rainboy could not be restored. The 
name of Winter Thunder, 'i'ni' djilgai, is derived from the 
stem for ' white.' Meaning 'thunder is inherently white,' it 
signifies the rare winter thunder. Winter Thunder's home, all 
white, was decorated with snow rainbows. There was much 
valuable wThiteshell and turquoise in the house and even his 
wife's attractive face was white. After Rainboy had lain with 
her, her husband struck him, a deed that could be requited 
only if Dark Thunder and his adherents overcame Winter 
Thunder in war. AVith difficulty it was learned that Winter 
Thunder's offering was a white prayerstick. To signify accept-
ance he smoked a whiteshell pipe, blowing smoke in all 



SYMBOLISM 

directions. Later, as his war party advanced toward Dark 
Thunder's territory, it was heralded by a white cloud. 

Reflecting the ill nature of Winter Thunder are white rain 
and mist, which Hill remarks are omitted from prayers of 
the Rain Ceremony because they carry hail.10 

Blue (do'tiij, do'thjigi") is discussed next because in the 
sunwise circuit it often occupies the southern quadrant. In 
fact, its position there is more consistent than that of white 
in the east. 

There has long been a psychological question about the 
way primitive people regard blue and green. The point has 
been made that colors may be distinguished, yet not named. 
The Navaho differentiate the colors and have names for 
them, but Navaho blue, green, and yellow differ from ours in 
value. The ideal blue is the bright color of good turquoise; 
green is the color of certain mature plants—corn leaves, for 
instance. Immature succulent plants are usually described 
as shades of yellow. Green (yellowish) is named from water 
scum (t&tiidi"). 

When RP reproduced the sandpaintings in water colors, he 
substituted green for blue, I thought the reason was lack of 
blue paint, but even when given blue paint, he persisted in 
using green. Since his paintings are remarkably consistent 
and accurate when compared with others and with the 
mythical description, I assume his reason was to make a 
slight change to quiet doubts he may have had about the 
preservation of the pictures in a permanent medium—a well-
known restriction.11 

In the Day-Sky sequence—Dawn, Blue-day-sky, Yellow-
evening-light, Darkness—blue signifies the bright blue sky 
of day and belongs to the south. I do not understand Mat-
thews' remark that "blue is associated with zenith in myths 
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but not in acts and sacrifices,"12 since the Day-Sky sequence, 
which seems to be the god sequence as well, is common in 
the Night Chant. 

Matthews records also that blue is the color of the south 
and is female. It is true that blue occurs most frequently at 
the south, but not always, and it is not by any means always 
female; in the Shooting Chant, for instance, it is male. Still 
another association noted by Matthew7S is black for the sky 
and blue for the earth. The bundle wands of the Night Chant 
represent the legendary fourth world—four black wands are 
placed at the north, four blue at the south of the lodge. The 
black doubtless designates Sky; blue, Earth.13 In describing 
the center of a Shooting Chant sandpainting, RP said the 
water could be either black or blue, presumably black if for 
a male patient, blue if for a female. These are not the usual 
sex colors of the Shooting Chant, both being male, but 
probably represent Sky and Earth.14 

The black Sky People in Newcomb-Reichard, Plate XXII, 
have blue eyes, whereas all the others—Sun, Water, and 
Summer People—have black eyes. Blue may be merely a 
contrast, though white is the more usual contrast to black.15 

Blue sometimes stands for the earth shadow. Edged with 
pink, blue rises in the east and moves to the zenith to become 
darkness. This phenomenon is called naxode'ctli'j, ' cosmic-
streak-of-blue, earth shadow.' 

An element readily noted in the sandpaintings is the so-
called rainbow (na*'tM'lid); one not always properly differ-
entiated is the sunray (cabitlo'l). These are really two sym-
bols, each composed of a red and a blue line, but the first has 
a white outline which also separates the two colors. The sun-
ray stands for the light rays emerging from a cloud when the 
sun is behind it; it is not the same as ' sunbeam ' (caiidi'n), 
which is white and yellow. 
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In the picture Mountain-of-motion, which symbolizes the 
motion of various parts of the earth, blue at the west repre-
sents the motion of clouds. The painting that commemorates 
the rejuvenation of Changing Woman for the Shooting Chant 
shows blue deities, Water People, at the west. Rain water 
may be closely akin to clouds, but the motion of water in 
streams is represented by yellow.16 

Just as white signifies the presence of, or the change to, 
holiness, so blue seems to represent the fructifying power of 
the earth, especially as demonstrated by the domesticated 
plants. The corn in Newcomb-Reichard, Plate III, is repre-
sentative of all corn; hence it is large, having twelve ears, 
and blue, because it is of the earth in a painting for a female 
patient (for a male, it would be black).17 

I shall have occasion to note that birds have significance 
within the chant complex. The bluebird (doli') is the bird of 
dawn, of promise, and of happiness. Talking God told the 
Visionary of the Night Chant that he would appear among 
the Navaho in the form of a bluebird. W?hen blue is applied 
to other birds, no matter what their actual color, as it often 
is in prayer and song, it stands for happiness.18 In a sand-
painting, blue was sprinkled on magpie feathers to indicate 
their sheen (Chapter 15). 

When The Twins made their second visit to Sun, he asked 
them to sit. There were three seats, one of whiteshell, one of 
turquoise, and one of redstone. Wind warned them not to sit 
on the white or blue seats, because they were seats of peace 
and The Twins had come as warriors. Monster Slayer, there-
fore, chose the red seat and Child-of-the-water was directed 
to stand. According to an episode of the War Ceremony 
legend, one of Sun's favorite horses was blue.19 

One set of The Twins' theme colors, black for Monster 
Slayer, blue for Child-of-the-water, is perhaps the Sky-Earth 
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sequence. In a rite of the last day of the Shooting Chant, the 
head feather is attached to the scalplock. According to the 
myth, there was a discussion about whose name should be 
mentioned when the head-feather bundle was fastened: 
"Monster Slayer's head feather was red when he overcame 
the monsters, Child-of-the-water's was blue. Therefore these 
will not do. The head feather of Changing Grandchild is 
yellow, so let his name be mentioned hereafter." 20 

Yellow (ltsoi, ltsoihigi") represents fructification, closely 
associated with pollen. Since ' real' pollen (yellow) is gath-
ered from cattail rush, it symbolizes more particularly, al-
though not exclusively, the power of wild vegetation. In the 
sandpainting of the Night Chant the legs of the dancing 
figures are yellow to signify that they are knee-deep in pollen; 
the lower parts of the Buffalo bodies of Shooting Chant 
pictures are outlined in yellow to represent the power of 
reproduction and growth. Woman originated from a yellow 
corn ear; yellow corn meal is a female symbol of domesticated 
plants. The inexhaustible food bowl is yellow, symbolizing 
sustenance.21 

In the Day-Sky sequence, yellow is the most consistent in 
position and meaning. At the west, it represents the yellow of 
sunset or evening light, xa'ctce'oyan is a god of the west and 
sunset. Matthews and tla'h describe his headdress as con-
sisting of eagle plumes (white) and owl feathers (yellow). In 
the sandpainting all are white, representing the rays of yellow 
evening light corresponding with Talking God's pre-dawn 
rays.22 

In the Sun-Wind sequence, consisting of Sun, Moon, 
Black Wind, and Yellow Wind, the position of yellow may 
seem confusing because Yellow Thunder and Yellow Snake 
are associated with Black Wind. On the other hand, Yellow 
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Wind is associated with Pink Thunder, Pink Snake with red-
stone. The stripes put on the patient's face during the figure 
painting of the Shooting Chant refer to the Sun-Wind 
sequence, the name of Yellow Wind being mentioned as the 
yellow streak is drawn across the chin.23 

In the Lightning-Rainbow sequence, consisting of zigzag 
lightning, flash lightning, sunray, and rainbow, the last (red-
blue and white) is associated with yellow, and the yellow line 
of the figure painting of the Shooting Chant stands for rain-
bow.24 

Yellow symbolizes the motion of streams or earth waters 
in the picture whose center depicts the motion of various 
cosmic forces.25 

Black (ijin, Ijinigi*), dark (dilxit), is a sinister color; it 
threatens and, since it confers invisibility, it also protects. 
It is paired with blue in the Day-Sky sequence; it is jet 
of the precious stones. One of the most puzzling questions 
of color symbolism is the position of black and white in the 
paintings; black is sometimes at the north—the accepted 
direction where evil and danger dwell—and sometimes at 
the east (Chapter 13). 

In connection with direction, sex, color, place, and vege-
tation symbolism, black is paired with yellow or blue almost 
as often as it is with white. Black Wind is the power of Sun; 
with it are associated Yellow Thunder, Yellow Snake, and 
abalone. Sun gave Black Wind as a mentor to Monster 
Slayer, Blue Wind to Child-of-the-water. Later Big Fly was. 
substituted. The W inds when acting as mentors match the 
boys they guard in color.26 

Black Buffalo, whose name was Abalone Woman, had a 
house of dawn and darkness which was white and black. In 
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this instance both types of pairing—-black-yellow and black-
white—are associated with the same person.27 

Black has already been considered in connection with blue 
as representing Sky in the Sky-Earth sequence. Black Sky 
(ya dilxii) is to be distinguished from Darkness (tca'ixe'i), 
the black element of the Day-Sky sequence. 

The black-blue pair is found in the Mountain Chant where 
the home of mountain sheep consisted of two black and two 
blue rooms. The wood of the Dark-circle-of-branches repre-
sents the black and blue spruce, which first helped Reared-in-
the-mountains. In the songs the black mountain is male; the 
blue, female. However, the hero of the chant was told by 
Wind to choose food from the black jar at one end and from 
the white at the other end of a row of jars in Bushrat's home.28 

In the Shooting Chant, the Lightning-Rainbow sequence, 
black paired with white represents the male zigzag lightning; 
white, the straight female lightning. 

An interesting use of black-blue symbolism is found in the 
Grinding Snake picture in Navajo Medicine Man, Plate XV. 
The black center represents a metate; the blue rectangle on it 
a mano. This picture is comparable with Plate IX of New-
comb-Reichard, which has a white metate. The explanation 
of these pictures is not entirely clear, but suggests a black-
blue, black-white, and, possibly, blue-white metate-mano 
pairing.29 

References to black are too numerous even to list, but the 
following are typical. Darkness was a blanket, one of the 
covers of each of The Twins' cradleboards; it later hid them 
from Sun's anger when they first came to his house in the 
sky. When the storm caused by Changing Woman threatened 
her house, her older son covered it with a black cloud staked 
to the ground with rainbows (black-yellow), with a black fog 
made fast with sunbeams (black-yellow), with a black cloud 
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fastened with sheet lightning (black-white), and with a black 
fog secured by zigzag lightning (black-black).30 

When Frog raced with Rainboy the second time, to con-
fuse his opponent he threw down successively a dark cloud, 
a male (dark) rain, a dark fog, and a female rain. Rainboy 
lost his way in the darkness and ran in the wrong direction.81 

Black God's entire costume is black, even though he is the 
fire god. He often got what he wanted by burning the home of 
the recalcitrant or harmful person, but when he went with 
Bat to offer the prayerstick to Winter Thunder he threw 
down his fire drill with great force and so much smoke filled 
the house that it became completely dark. Probably the 
striking of fire and darkness from the same implement, the 
fire drill, symbolizes a black-red color pair. Another event 
suggests such a pairing: it will be remembered that Winter 
Thunder indicated his willingness to meet Dark Thunder by 
white smoke and that a white cloud announced his war 
party; at the same time a dark cloud from which red light 
glowed indicated where Dark Thunder's warriors were. 

Corresponding with Monster Slayer's blackened body is 
Child-of-the-water's, covered with red ocher. The bodies of 
Land Fringed Mouth gods are painted (longitudinally) half 
black, half red.32 

Blackening ('ante'c) is one of the most reliable rites for 
frightening ghosts—ghosts of the Navaho dead in the one-
night vigil, of foreigners in the War Ceremony. The main 
purpose is to disguise the patient, to conceal him from lurking 
evils. When so blackened, he may absorb the invincibility of 
Monster Slayer, who was painted black with a coal of dark 
sky.8* 

Blackness and invisibility have advantages for the exercise 
of good as well as evil power. A vegetation symbolism is 
described for the creation of the world. Coyote had tried to 
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outrival First Man in making a miniature of the earth, a 
model over which they quarreled bitterly. Little Wind 
warned First Man that, unless he guessed the proper meaning 
of Coyote's plan, it would supersede his own. Since Coyote's 
was bound to be distorted, its permanence would be disas-
trous to man. 

With Little Wind's prompting, First Man interpreted the 
five lines as follows: 

Lines of Color To represent 

turquoise blue green vegetation 
abalone yellow mature vegetation 
jet black vegetation with black leaves or horizontal stripes 

on the mountains 
whiteshell white snow-covered mountains 
rock crystal crystalline ice 

Black as a vegetation color belongs to the yellow moun-
tains of the West (San Francisco Peaks).34 

Like the other colors, black has an abstract meaning, even 
if the meaning is expressed specifically. A symbol of all forms 
of an existing category of concepts, it denotes origin and sum-
mary: large black corn with twelve ears, painted for a male 
patient (corresponding with blue for a female), represents all 
the corn of the universe.35 

The black Endless Snake (see Never-ending-snake, Concor-
dance A) symbolizes all snakes, their origin and the inevitable 
struggle against evil. The great Black Thunder represents all 
thunders as well as their origin. The Place-of-emergence is 
depicted in black because it represents the origin of all 
things.36 

Red (ltci*', Itci'', litci''igi") is the color of danger, war, and 
sorcery as well as their safeguards. As such, it is paired with 
black. 

In early times, when pre-human creatures were struggling 
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from the lower worlds and seeking in vain for an exit to a 
higher realm, they saw a red head sticking out of the sky and 
heard a voice telling them to fly to the west—it was Red 
Wind, who had twisted a passage through the sky like the 
tendril of a vine. Later, in the fourth world, the people came 
to a red water and were warned that it would hurt their feet 
if they tried to cross without a raft. Since rites of the Night 
Chant commemorate events of the fourth world, the require-
ment to deposit the prayerstick of Red God (xa'ctce'ltci"') in 
red ground may refer to this episode.37 

Before the earth had been made safe for humans, the gray 
monsters sent out messengers—red Crow (ga gi'), red Turkey 
Buzzard (dje'co"'), red Woodhouse Bluejay (t^aiidilji'i), and 
Coyote—whenever they got wind of the existence of Earth 
People.38 

According to tla'h's version of creation, Red Turtle, Red 
Thunder, Red Otter, and Red Water Monster were guardians 
of the third world.39 

In the war legend there are many references to red. First 
Man gave a prayerstick, colored with blue paint and spar-
kling earth, symbols of peace and happiness, to Child-of-the-
water to watch while his brother went on one dangerous 
mission after another. When the warrior got into serious 
trouble, the prayerstick turned red as blood.40 

Red outlined the dark cloud that presaged the attack of 
Dark Thunder and his allies.41 

After the attack on Taos, when two desirable girls had 
been captured and deprived of their valuables, Sun rose red 
and trembling, indicating to the warriors that the girls were 
his children. Revenge is implied, but it was averted by giving 
Sun the precious stones taken from the captives.42 

When Gambler pitted his strength against the Pot Owners, 
he painted his face and the back of his head red so that the 
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enemy could not tell which way he was facing. Monster 
Slayer's head feather was red when he slew; Child-of-the-
water's was blue.43 Red and blue seem to be the rainbow, 
rather than the armor or danger, pair of colors. 

A nice contrast illustrating reverance is shown by two 
groups before they set out for the west. Changing Woman's 
group made ceremonial mush of whiteshell in the prescribed 
tall black pot, stirring it with ceremonial sticks. They ate, 
rubbed themselves with a little of the mush, and prayed as 
they ate. First Woman's group made their mush of redshell, 
grabbed the food, ate carelessly, and drank hot water. They 
represent heedless people who bring sickness and refuse to 
co-operate with the gods.44 

Protection may be achieved by changing ordinary colors to 
red. The sandpaintings, Plates XIV (normal) and XVI (red-
dened) in Navajo Medicine Man, illustrate the difference; 
the red one is said to belong to the Male Shooting Chant 
Evil.45 The position of red among the outline colors of the 
center illustrates another important symbolic use of color 
(Chapter 19). 

Red ocher is used in many ceremonies, in especially large 
amounts in exorcistic forms. It is mixed with ordinary sheep 
tallow and a token quantity of sacred tallow provided by the 
chanter. The red salve is applied to face, hair, or other parts 
of the body as the rite requires. The entire body of the 
impersonator of Child-of-the-water may be covered with 
powdered red ocher (Overshooting rite, Concordance C).16 

Other explanations of the occurrence of red are the fol-
lowing: 

At the close of the Night Chant we see the red of the sun-
set because Child-of-the-water traveled on Darkness when 
he went to join his brother.47 

After the moccasin game, in which the people gambled for 
night and day, Bear ran off in haste, having reversed his 
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moccasins. As he ran away, his fur looked red in the sunlight; 
this red is sometimes indicated in sandpaintings of Bear even 
today. 

Big Snake, who had aided in the contest with the famous 
gambler, was rewarded with a piece of redstone which he 
was to wear on his head, as he does in some sandpaintings.49 

Red may signify flesh. Some skirt tassels of gods depicted 
in the sandpaintings are black and white with a small dot of 
red between them; this dot represents flesh, particularly of 
rare game, and is a symbol of plentiful meat.50 

In the seventh act of the Hail Chant Fire Dance, Cedar 
Waxwings and Titmice came in with pine and spruce branches. 
As they held them around Rainboy, he disappeared and the 
branches became trees. On the tips of the twigs red spots 
could be seen; these were bits of Rainboy's flesh. The act 
commemorated his destruction by Winter Thunder and his 
eventual restoration.61 

Red stands for blood as well as for flesh. Talking God ex-
plained the color of the red yarns tied to the rattlestick of 
the War Ceremony as he instructed Monster Slayer: "This 
[red] represents the blood that will flow on the soil." 62 

A gambler who visited the place where game was kept 
learned the hunting ritual. One of the songs contains the 
line, "Over there where the black bow and red-shafted 
arrows lie across each other, it is red with blood from the 
mouth of a male deer." 53 

Red is a dominant color of sorcery: 
A female were-coyote had marks on her face like those of 

the figure painting of the Shooting and Hail chants; she was 
painted red around her shoulders and had white and yellow 
spiders painted on her arms. . . . The man who saw her saw 
also some sticks painted red projecting from her hide. 

Some men intending to kill a Mexican by sorcery had a 
small red basket among their properties. 

Sorcery medicine was made of dark red corn meal and the 
gall of various animals.64 

WO 
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Pink (disgs) indicates the glint of copper, and stands for 
a reddish shimmering quality of light. For sandpaintings pink 
is made by mixing red, white, tan, and yellow sands, some-
times with a touch of black. Pink is quite common in some 
chants, the Shooting Chant in particular, where it depicts 
Thunder, Water Monster, Water Horse, Sky People, and 
Changing Grandchild. The featherlike appurtenance of 
Thunder's tail, which symbolizes reverberation, is pink.6" 

Pink Thunder is said to live in the Land-beyond-the-sky, 
and may represent the power of the celestial worlds.68 

Serrated flint is represented as pink. Paired with yellow, 
it occurs most often as armor of the duplicate Twins.67 

Possibly pink indicates in some cases shimmering yellow, or 
perhaps sky shimmer as opposed to the shimmer of subter-
ranean waters. 

In discussing the paintings of the Bead Chant I remarked 
that pink and white—colors of eagles (and hawks)—were 
interchangeable, implying, as I at that time thought, that 
one could be substituted for the other and that the two 
perhaps stood for the same thing. I now believe that pink 
represents the attempt of an Earth Person to attain the 
power of a sky or deep-water being; that such power is 
perhaps more difficult to acquire than that of the white 
denizens of the same realms; at any rate, that pink and 
white are differentiated. It seems to me significant that pink 
Eagles attend Scavenger, hero of the Bead Chant, before he 
reaches the sky; afterward, the Eagles are white and he 
himself, having acquired the power of them all, has wings of 
every color, including pink and white.68 

It is almost certain that pink is not another way of repre-
senting redstone. Pink is the outline color of the redstone 
arrow and stands opposite abalone (yellow), which has red 
as an outline color.69 This and the pairing of yellow and red 
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with Black and Yellow Winds suggest a close relation be-
tween yellow and pink, but what relation is not quite clear. 

Gray (lbai, lbahigi") is almost universally the color of evil, 
equivalent to our use of the word 4 dirty ' in its moralizing 
sense, ' despicable.' The monsters are referred to generally 
as gray, but after the main ones had been destroyed, ' gray 
gods ' were said to exist, some of which were destroyed whole-
sale by a hail and wind storm. Big Monster, whom Coyote 
overcame in contending for Changing-bear-maiden, was 
called Big-gray-monster.60 

After Monster Slayer had given some of the Cliff Monster 
feathers to Bat Woman as a reward, she went to a place 
where gray birds lived. They merely hopped about, for they 
had no wings; they were not to be trusted. Because Bat 
Woman disobeyed the hero's instructions, the feathers in her 
pack were changed to gray birds, then into birds of all colors 
which were no longer harmful.61 

Monster Slayer came to the home of Deer Owner, one of 
the gray gods, or one of the Syphilis People. He found a 
pretty girl and was offered food. As he had been warned not 
to eat it, he took out a small quantity of his own gray food, 
which he mixed in his own yellow bowl with water from his 
own water jug.62 This reference to gray food may be literal, 
for the corn meal of ceremonial gruel is gray, but in this 
case it may be that grayness, being evil, is also protection 
against evil. 

Hill's informant particularly states, "These [clothes of 
hunters] had always to be grayish color, never red or black."63 

Just as black and red protect against danger, so gray 
perhaps protects against primordial evils. Ashes rubbed on 
bodies of the War God impersonators before they shoot at 
the symbolic scalp ward off such evils (Overshooting rite, 
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Concordance C); pallbearers are similarly disguised or pro-
tected. 

Brown (yictlij) means literally ' speckled, dim, gray.' In 
each chant there is a prescribed color for the faces of the 
deities. The symbolic color may or may not appear when the 
picture is complete since the faces may be covered with other 
colors. The designated face color for the Shooting Chant is 
brown, but for the Sun's House branch the colors of the Day-
Sky cycle are so superimposed that the brown is not visible. 
Brown is considered the ' natural' color of ' persons ' and of 
the earth.61 

Beaver, Otter, Bat, and some other animals are represented 
in brown. The deities of some chants have strings hanging 
from their arms, the strings of the Shooting Chant being 
brown and yellow to represent otterskin. The chanter's collar 
of beaver or otterskin, depicted on the gods of the paintings, 
is brown.65 

Sparkling, see Chapter 15. 

Variegated ('alta's'ai) is a summary of all the colors. 
Literally it means 4 projecting-in-every-direction.' In a sense 
it signifies purity, as white does when indicating a change 
from human to divine. When Talking God first prepared The 
Twins for their great deeds, he dressed Firstborn in white and 
Secondborn in clothes of all colors. White may here represent 
the power of Talking God; variegated, that of xa'ctce''c>Yan, 
who is sometimes said to be clothed in all colors, although in 
the Night Chant he wears black.66 Since some parts of the 
description of xa'ctce"'07an—his association with yellow eve-
ning light and his yellow headdress, for example—connect him 
with yellow, there is some reason to believe that variegated 
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and yellow are closely associated. The relation between 
abalone and yellow also contributes to this conclusion, which, 
however, does not mean that yellow and variegated are not 
distinguished. 

Offerings, paint, feathers, corn ' of all kinds ' are often men-
tioned in the tales and are ceremonially very common. The 
clothes of Holy Woman and Holy Girl and the encircling 
guardian of the painting are varicolored in sandpaintings; 
several versions of Holy Woman and Holy Girl have been 
published; they are duplicated by others in private collec-
tions. Some were even made by the same chanter at different 
times—never is the variegation twice the same; the chanters 
say it need not be. The shape and relation of the different 
colored spaces differs in the Shooting and Hail chants.67 

The term ' variegated ' occurs in prayers as a summary of 
all colors. In the Shooting Chant, Black Thunder is the chief 
of all thunders, but a guardian of Changing Woman's western 
home was a Varicolored Thunder, larger than the others; he 
was paired with Black Thunder at the north door. The repre-
sentative of a group is probably variegated when peaceful, 
black when counteracting evil. The hogan blessing prayer 
refers to hogan covers of varicolored soft goods and to a floor 
of varicolored precious stones.68 

Spotting has apparently at least two functions, one to 
summarize, the other to terrify. One phase of the Sun's 
House branch of the Male Shooting Chant is called bitsi's 
'oltlij, ' dotted body,' distinguished by the encircling sand-
painting guardian, sometimes called Mirage. In the shape of a 
rainbow, the central part is composed of varicolored dots; the 
whole is then outlined. RP said that the guardian so described 
represented all the precious stones. When Talking God came 
for The Twins, he strung out a rainbow and motioned for 
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them to step on it. On it he put white, black, blue, sparkling, 
and yellow medicine (herbs).69 If this rainbow were depicted, 
the variegation would doubtless be a superimposition on the 
original colors, red-blue-white. 

Water Sprinkler is said to be represented with a body 
sprinkled with powders of many colors.70 

Badger, the fifth of the hunting animals in the Bead Chant, 
is depicted with a body spotted in all colors.71 

An invocatory prayer for a prayerstick includes petitions 
to many deities, such as Corn, Mirage, Heat, Precious Stones 
(often varicolored in dots); the prayer concluded by mention-
ing varicolored horses from Sun's house in the east, varicolored 
sheep from Changing Woman's house in the west, varicolored 
fabrics from Moon's house in the east, and varicolored hard 
goods from Whiteshell Woman's house.72 

Spotted Wind is mentioned as having aided in restoring 
strength to the heroes of the Shooting Chant. In the Hail 
Chant myth it was difficult to propitiate Spotted Thunder, 
but eventually he consented to sprinkle his medicine, cattail 
pollen, on the suds of Rainboy's bath and even to wash his 
hair. Spotted Thunder lived with Pink Thunder in the Land-
beyond-the-sky where Shooting and Hail chant lore were 
taught to novices. Spotted Thunder's house was striped and 
guarded by a spotted, swastikalike arrangement of sticks. 
Spotted Thunder was said to be the ' head ' of the chants— 
Shooting, Hail, Water—and the chanter explains that Rain-
boy's "visit to him was just like a visit to the President at 
Washington."73 

In an assembly of the Hail Chant, Wind People sitting on 
the south side had gourd rattles—dark, blue, yellow, pink, 
and spotted. Those on the north side had similar rattles, but 
the striped ones corresponded with the pink; dotted in all 
colors (do'7e'd), with the spotted (dactlij).74 
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Stephen enumerates the Winds that dried up the third 
world as the people emerged—Left-handed Wind, Striped 
Wrind, Spotted Wind, and Shiny Wind.73 

An incident of the Shooting Chant represented in sand-
painting is the kidnaping of Holv Boy by the Thunders, 
who had ' real power '—Left-handed Thunder, W7Jnter Thun-
der, Spotted Thunder, Left-handed Wind, and Spotted Wind. 

Stripes have a terrifying effect. 

When The Twins attacked Big Monster, he raised his face 
and they saw it was striped. The numerous ' gray gods,' 
indefinite evils, are described as ' looking terrible with striped 
faces.' When subdued, they became yellow jackets.76 

Arrowsnakes and Rainbow People lived at Striped Moun-
tain, the stripes being represented by rainbows.77 

The stripes of the figure painting of the Hail and Shooting 
chants are terrifying to the onlooker but protective to the 
person on whom they are painted. In the Shooting Chant 
they represent Day Skies.78 

In the powerful performances of the Flint Chant for the 
most serious diseases, the war colors, black and red, are 
applied in horizontal stripes.79 

I suggest that the theme of stripes be examined with the 
symbolism in mind to explain Striped Wind Chant and the 
associated symbols, which have exorcistic emphasis. 

The discussion of colors has shown that each color has an 
abstract meaning. White is the color of day, of hope, of new-
ness, of change and commencement. The symbol of divinity, 
white expresses perfect ceremonial control. 

Blue is the color of celestial and earthly attainment, of 
peace, happiness, and success, of vegetable sustenance. Yel-
low is the symbol of blessing, of generation, of safety, of 
promise. Black, sinister but protective, is the color of dark-
ness, night, confusion, smoke, omnipresence, of threat, doubt, 
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indefiniteness, wonder, and origin, of finality. Red is the 
color of danger, warning, and threat, and of protection from 
those very things; it also represents flesh food and blood. 
Pink is the color of ' deep sky ' or deep-water motion. Gray 
is the color of the unpersuadable deities, those known to be 
against man, of the indefinite and fearsome, and protection 
against them as well. 

In addition to its abstract value, each color has specific 
connotations, subdivisions of the generalization and related 
to it. The particular, as well as the general, meanings of color 
are indicated, often only indirectly for each chant, being 
determined by other elements with which color functions. 

Materials for coloring sand are ground or natural colors. 
White, red, and yellow are found free in nature on the 
Navaho reservation in the form of clay and ochers. Black is 
from soot made by ritualistic burning. All, after being 
ground, are mixed with ordinary sand to give them enough 
body to fall evenly through the fingers. Blue, pink, and 
brown are mixtures.80 

Chant myths explain the color origins. 
Rainboy in the Land-beyond-the-sky was instructed for 

the Hail Chant: "You will not make the paintings in this 
form in the future. Instead you will use powdered rock— 
dark, blue, yellow, white, pink, brown, and red. If we give 
you the paintings on the stuff we use, they will wear out, so 
it is better to make them of sand each time anew." 81 

Monster Slayer got the sandpainting colors for the Shoot-
ing Chant when he overcame Traveling Rock. When hit with 
the powerful flint club, the monster fell into four parts, all of 
which were white. Monster Slayer picked them up and scat-
tered them, saying, "In the future Earth People will use 
colored rocks." The bone of the monster became white 
ground rock, its flesh blue, its hair black; its mouth and 
blood, red; its intestines became the yellow that is now a 
sandpainting material.82 
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Coloring matter for painting prayersticks and figure paint-
ing is of somewhat different character from that mixed with 
sand and is often more difficult to obtain. For instance, blue 
paint is some form of copper salt, whereas white and black 
sands are mixed for the gray-blue of the sandpaintings. 
Sparkling rock may be applied to the body, prayersticks, or 
bundle properties. Kluckhohn and Wyman point out that 
sparkling rock is sometimes specular hematite, sometimes 
galena, or even serpentine, a variation of chrysotile.83 

Black for body paint, like that for sandpainting, is usually 
composed of soot from specific herbs or roots. In the Shooting 
Chant, corn smut is applied as paint. 

Precious Stones 

The discussion so far has shown the intimate, almost insepa-
rable, association between color and shells, precious stones, 
and other mineral products. For convenience I take up the 
stones in the order of their color symbolism. 

Whiteshell (yo'lgai) designates the ' white from which beads 
are made.' It is one of the many examples in Navaho where 
the same word means a part or a whole, the material or 
the object manufactured from it. Whiteshell may refer to 
the thin, flat, white shell beads greatly treasured by the 
Navaho and often incorrectly called wampum by the whites. 
Formerly, the beads were made of a seashell, doubtless 
imported through trade from the west coast, probably from 
the Gulf of California. 

According to tia'h's creation story, the spirit of whiteshell 
was placed inside Moon, which was composed of ice; the 
spirit of turquoise was put into Sun, that of abalone into 
Black Wind, that of redstone into Yellow Wind.84 JS, speak-
ing of the Shooting Chant, said Moon's house was whiteshell. 
W8 
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An indispensable requirement of a chant is the basket; at 
least one is believed to represent whiteshell. All the precious 
stones are mythical basket materials. Frequently the basket 
is of one stone with a contrasting rim—whiteshell rimmed 
with turquoise or the reverse; abalone rimmed with redstone 
or the reverse, jet with an abalone rim or the reverse. Bowls, 
though not as common as baskets, may be deific properties. 
White Body of the fourth world carried a bowl of whiteshell.85 

A song intoned at the preparation of the War Ceremony 
rattlestick refers to Child-of-the-water's queue as whiteshell.86 

Turquoise (do'tiiji'X ' the-particular-one-which-is-blue,' 
may be the general collective term for all the precious stones, 
wealth, or mixed offerings. Good fortune is attributed to the 
stone. A few of the most unusual references to turquoise 
are as follows: 

Sun gave one of his wonderful children a pair of turquoise 
earstrings to enable him to win at gambling.87 

The hair of a remarkable girl, desired by many suitors, 
was covered with images of coyote and birds of different 
kinds, all of turquoise; and she possessed a huge disk of 
turquoise.88 

Four rattles of buffalo hide are important equipment in 
the Shooting Chant. One explanation says they symbolize 
Big Snakes, another that they represent Sun's turquoise 
rattles.89 

Sun1S son smoked a turquoise pipe, as did Frog.90 

Perhaps the most unusual allusion is that to First Woman, 
who, in the first world, was intrigued by a distant fire. When 
she got to it she found a man, who said, "Your fire is rock 
crystal; mine is turquoise." This identification was cited as 
a reason why the two should live together.91 

The Twins' bows and arrows are sometimes said to be of 
turquoise. 

The reference to turquoise as symbolizing green vegetation 
in Coyote's first model of the world is interesting.92 
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Changing Woman's home had a turquoise door, and four 
footprints of turquoise led to a turquoise room. Black Sky 
Man pulled her up with a cane of turquoise and she became a 
degree younger than she had been when the Sky People came 
to her. The cane corresponded with one she gave her wander-
ing people with which they struck the desert and brought 
forth water.93 

A small but perfect turquoise bead and an olivella shell 
tied on a string make the bead token of the Shooting and 
Hail chants (Bead token, Concordance B). Sun may be 
identified with whiteshell or with turquoise. 

Abalone (di'tcili') is ' the-particular-one-that-is-iridescent, 
the-one-whose-various-colors-scintillate '; the name probably 
derives from the stem -tcil, meaning ' tremble.' Abalone is 
associated with yellow and with Black Wind, whose house, 
according to JS, was of abalone. 

Abalone was offered to Blue Crane to induce him to sing 
over Holy Man, who had become ill and weak after his many 
wanderings.94 

Jet (ba'cdjini") is the black substance found in large de-
posits in the Southwest. A soft cannel coal with a structure 
that lends itself readily to carving, it takes a beautiful polish. 
Although jet is the jewel representing black, it is mentioned 
less frequently than the other jewels. 

When the domesticated quadrupeds were brought into 
existence, a basket of jet edged with abalone and one of 
abalone rimmed with jet were mentioned. Many birds are 
now black because they ate of the eggs in the jet basket. 
The jewel symbol of the northern mountain (dibentsah) is 
jet.'):* 

At the time abalone was offered Blue Heron for his super-
natural advice, a piece of jet was offered to a bird called 
tsih.96 
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When Monster Slayer was knocked out for having drawn 
the figure of a person on the bull-roarer, Big Fly instructed 
him to make the offering for restoration by stringing pieces 
of jet on tassels of grass.97 

Native redstone (tseitci'') contains ferric coloring matter 
ranging from dull red to dark pink, often streaked with white. 
Some of it is probably carnelian. Coral, introduced by the 
Spanish, has become a substitute, even being called redstone. 
Examples of the role played by redstone have occurred in the 
discussion of red; others are the following: 

After testing his sons, Sun led them to the edge of the 
world. There they saw sixteen poles extending from earth to 
sky—four of whiteshell, four of turquoise, four of abalone, 
and four of redstone. Sun asked them to choose which they 
would ascend on; Wind whispered that they should choose 
the red since they had come seeking war.98 

All jewels are closely associated \vith Sun's house, which 
they compose. Opposite it were five mountains—redstone, 
glittering, abalone, whiteshell, and turquoise—Sun's moun-
tains, all harmless." 

The rattles with which Sun tried to destroy his sons are 
mentioned in the order: turquoise, whiteshell, abalone, red-
stone.100 

Yellow Wind's house was of redstone (JS). 
Among the canes furnished Earth People by Changing 

AVoman was one of redstone.101 

It is doubtful that agate (ηο'ΙγίηΓ) should be included 
among the precious stones. If we do, to be consistent we 
should include the other kinds of ceremonial flint, for agate 
belongs more properly wTith them than with precious stones. 
The following will explain the connection between flints and 
precious stones: 

When Sun was convinced that The Twins were really his 
children, he placed a small agate man inside the body of 
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Monster Slayer to identify him with Sun and make him 
invincible. A miniature man of turquoise became Child-of-
the-water's corresponding symbol.102 

The stones of the sweathouse were of agate when Sun 
exposed his sons to the heat test; it was expected to destroy 
them. Although it exploded, the agate did not destroy The 
Twins because Talking God had dug a small hole into which 
they crawled, and had covered it with four white shells. 
When the test was over, the white shells turned into red-
stone, abalone, turquoise, and whiteshell.103 

An agate arrowpoint forms a part of the head bundle of 
some ceremonies. Fastened to the hair of a patient in the 
War Ceremony, it represents the flint points that fell from 
the breast of Big Monster when he was conquered.104 

Rock Crystal (tse7a'tmdi*ni', nto'li', tsesg') is usually not 
mentioned among the precious stones, but has many cere-
monial usages. tseva'tindi'm" means ' stone-through-which-
light-beams'; nto'li' means ' the-particular-one-which-is-
clear, -translucent.' In many rites it symbolizes fire, 
especially in the symbolical lighting of the prayersticks, 
which may contain tobacco. tsesQ1, ' rock-star,' may mean 
glass as well as crystal. 

A crystal was put inside the dark cloud in which Scavenger 
was enveloped to furnish him light.105 

At creation a rock crystal was put into the mouth of each 
person so that everything he said would come true, a probable 
reason why a crystal is part of many pollen bags, especially 

for safety; the pollen represents 

makes the prayer come true.106 

The glass cup holding the chant lotion of the Shooting 
Chant is a substitute for crystal. 

Changing Woman had binoculars of rock crystal.107 

The line of crystal on Coyote's model of the world repre-
sented ice, the only association between crystal and ice I 
have found.108 

prayer—that is, the word that 



COLOR AND PRECIOUS STONES 

The basket for the emetic in the first War Ceremony was 
of crystal.109 

Mixed jewels, the tiny fragments of precious stones accom-
panying the prayersticks, often indicate that the reed or 
plant material of which they consist stands for the jewels. 
Similarly, the feathered wands of the Shooting Chant are 
substitutes for Sun's jewel arrows, as is the rattlestick of the 
War Ceremony (Chapter 18). Sun's jewel arrows represent 
the Sun-Wind combination—turquoise for Sun, whiteshell 
for Moon, abalone for Black Wind, redstone for Yellow 
Wind; in the Night Chant, the jewels represent the Day 
Skies.110 

When the pot drum was prepared for the War Ceremony, 
the jewels stood for the ' floor of the drum's home,' into 
which the sounds were pounded.111 
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C O L O R  C O M B I N A T I O N S  

Paired Colors 

MEANINGS MAY best be determined in combinations of 
colors. It has long been assumed that each Southwest 

tribe has a fixed color pattern for the cardinal directions. 
I do not know whether this is true of the other tribes, but it 
certainly is not of the Navaho. 

A cursory study of the Shooting Chant sandpaintings 
showed that different schemes fulfilled various requirements. 
As more material becomes available, colors are seen to be 
paired in ways at variance with what is said in Chapter 12. 
Black and white are one male-female pair in the Shooting 
Chant, blue and yellow another. In the Bead Chant, how-
ever, black and blue are paired as male and female; yellow 
and white form another pair. Obviously, from this example 
and others, color is not fixed for male and female combi-
nations. If this question is pursued through the chants for 
which there are accompanying myths, it becomes apparent 
that so-called ' chant colors ' are not absolute, but that 
various principles are followed. To discover these principles 
I studied color references and associations in the literature 
as well as in my ολνη ritualistic material. The conclusions are 
suggestive rather than final. The problems posed should be 
borne in mind by all who collect material so that the color 
schemes may be confirmed; most of the data now at hand 
yield only chance conclusions. 



COLOR COMBINATIONS 

Colors have meaning according to their position in a com-
plex, the order being as significant as the color itself. The 
colors are few, the permutations many. Sex pairing (dominant-
secondary) varies with the chant; the pairs are combined in 
different ways, depending primarily on what they represent. 
Rules of sequence differ for quadrant, cross, and linear 
arrangements, and outlining in multiple colors. In addition, 
color sequences are mentioned in myth and prayer. Color is 
associated not only with sex but also with cosmic and celestial 
phenomena, direction, time and seasons, motion, and vege-
tation, and the various beings who people the different 
realms. 

The simplest combination is pairing. A rather general type 
is a flat color outlined by a contrasting one, the latter supple-
menting the former as well as giving a pleasing effect: black 
is usually outlined in white, white in black, blue in yellow, 
yellow in blue, and pink in white. Such outlining is common 
in the Shooting, Wind, Hail, Big Star, Endurance, and Night 
chants, occasionally even in spite of the color pairing. Yellow 
Thunder, for instance, though paired with Pink Thunder 
(outlined in white), may be outlined in blue. Another excep-
tion to the common rule is Black Wind outlined in red, 
though paired with Yellow Wind outlined in white.1 

In delineations of the precious stones, turquoise (blue) is 
outlined in white, whiteshell in blue, abalone (yellow) in red, 
and redstone in yellow.2 

Color pairing and the combination of pairs depend upon 
the ideas to be conveyed or the personifications—for example, 
the Day-Sky cycle, the Sun-Wind, or the jewel sequences. 
Since only a few colors are combined to indicate a large num-
ber of ideas, the same colors appear frequently and, since 
their position is significant, they sometimes seem to be out of 
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place, but they never are. There is a reason for the position in 
the sequence, though as yet it cannot always be determined. 

In the following scheme the dominant (male) color of the 
pair is given first; the second (female) is the secondary or 
weaker member of the pair. The pairing includes combi-
nations not found at all in the sandpaintings to which I have 
access. They concern simple ritualistic acts or arrangements 
of a few symbols, or refer to right and left, or up and down.3 

Color Pair 

w-y 
w-var 
b-var 
b-r 
u-r (w outline) 
b-w 
w-b 
w-y 
u-r 
p—w 

Significance 

corn, original man 
divinity (TG-X) 
Holy Man-Holy Woman 
danger imminent 
danger past (rainbow) 
zigzag lightning 
straight lightning 
sunbeam 
sunray 
serration, threat with light 

Sequence in Quadrant Arrangement 

Chart III (pages 218-19) continues the pairing and adds 
more complex associations. Some sequences of four may seem 
the same, and so they would be were it not for position. Pairs 
such as w-var or b-r are mentioned for prayersticks, clothes, 
and some attributes, and do not as a rule enter into a com-
plicated series, but two pairs may be combined in numerous 
ways. Though it may seem the most complicated, I discuss 
first the arrangement of the pairs in the quadrants represent-
ing the cardinal directions. The examples concern the sand-
paintings, since no other part of the ceremonial is so arranged. 
The directions are considered in two ways. The figures 
occupying the quadrants may be read in a sunwise direction 
U6 
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beginning with east—east, south, west, north—or they may 
be established by a cross arrangement—east, west, south, 
north; one method is as common as the other. In determining 
the significance of the quadrant color combination, it is neces-
sary to know the sex of the color, its opposite in the context, 
the entire arrangement in the circle, and the basis of the 
arrangement, whether in the sunwise circle or the cross. In 
addition, any of the following permutations of male and 
female colors may be expected: 

e s we η 

m  f  m  f  

f  m  f  m  

m  m  f  f  

f  f  m m  

m  f  f  m  

f  m  m  f  

When all these factors—color, sex, arrangement—have 
been correlated, sequences that seem to be the same may be 
seen to result from different permutations: w-u-y-b is the 
circular color sequence of Day Skies and gods, but the former 
has the sex sequence f-m-f-m, and the latter, m-f-f-m; the 
similarity is therefore accidental. The circular sequence 
b-u-w-y, apparently the same for Buffalo and Sky-Earth 
pictures, is nevertheless different because of the sex of the 
colors composing them—m-m-f-f in the former, m-f-m-f in 
the latter. The sequence b-u-w-y occurs also in the picture 
depicting motion; the colors seem to be arranged in the same 
sex sequence as in the Snake and Buffalo pictures, but they 
are not identical, for they indicate the cross rather than the 
circular sequence. 

The sequence w-u-y-b is often mentioned in the myths, 
even if there is no question about the place of the colors in 

m 
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the quadrants, because it is the one that first occurs to the 
narrators. I believe it may be called the ' normal' order, for 
I find that within each chant the sequence is mentioned auto-
matically in enumerating objects or concepts that seem to 
have no position in the circle. For instance, the chant 
sequence of the Hail Chant, b-u-y-w, occurs with unexpected 
consistency when four or more colors are mentioned. Simi-
larly, w-u-y-b, the sequence of the Shooting Chant, appears 
when there seems to be no question about the cardinal direc-
tions. 

The Day-Sky sequence, w-u-y-b, is found in the more 
general descriptions of origin, such as the emergence myth 
and other legends of origin and wandering. The Skies, gods, 
and their equipment, corn, mountains, the hoops represent-
ing the motion, of the Winds; many items relating to water 
jars of the Water People, rafts, Ducks, Fish, Grebes, rooms of 
the deep water regions with moss covers; and the home of 
Thunders in the vicinity of Winter Thunder's dwelling are 
all mentioned in the w-u-y-b sequence. 

A variation of this sequence is w-u-y-var. Variegation, the 
sum of all colors and occupying the position otherwise given 
to black, describes corn, corn medicine, and, in the Eagle 
Chant myth, the home of Monster Slayer, which in this case 
represents corn as a means of subsistence. 

The sequence w-u-y-r, representing the jewel sequence in 
the sex order f-m-m-f read sunwise or in cross arrangement, 
is used for the skypoles; also in Sun and Moon pictures, for 
male and female patients in two sand pictures of the Chira-
cahua Wind Chant.4 



COLOR COMBINATIONS 

The most frequent sequence not fully accounted for by the 
rules of sex and sequence is b-u-y-w. The difference between 
it and the one just discussed is that the colors of the north 
and east change places. Matthews suggests that the w-u-y-b 
sequence represents events in lucky or happy places, and 
b-u-y-w occurrences where there is danger. He goes on to say 
that this rule is not entirely satisfactory. On the other hand, 
Sam Day, recording and interpreting for RP, comes to the 
opposite conclusion: "In paintings presumably of this world 
black is at the east. The painting of Buffalo's home is beyond 
this world; hence white is at the east." 5 

Matthews' legends explain chants different from mine, but 
in none does the color scheme remain constant. Apparently 
black, the harbinger of danger, as well as protection against 
it, is placed in that quadrant from which danger is most 
imminent for the particular event depicted (Chapter 12, 
Black). 

In the double sandpainting, for instance, the Ducks in the 
western section are arranged in the w-u-y-b sequence.® Help-
ers, they bode no ill, but Fish in the southeast, who captured 
Holy Boy and from whom he had to free himself, are arranged 
in the order b-u-y-w; there is the same sequence on the moun-
tain at the east. However, in Roman Hubbell's copy of the 
picture, painted by RP, the color sequence of Ducks, Fish, 
and mountain is the same, w-u-y-b. The occurrence of the 
two sequences in the same picture is one of the many examples 
showing that the sequence is not general even for a chant, 
and that other reasons must be sought. The details that 
should be known about these pictures were not collected 
when they were painted. Probably the one in Spider Woman 
was painted for a male patient; if so, the male color, black, 
would start the sequence. Perhaps RP had in mind a female 

Ml 
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patient and started with the female color when he painted 
the Hubbell picture. This explanation alone does not account 
for the Duck sequence of the first picture. Certain sequences 
are well accounted for by the concepts they represent, but at 
times white and black quite unaccountably change places at 
the east or north. 

When Changing Woman threw colored hoops to ward off 
the attacks of the monsters, she threw them in the order 
w-u-y-b, but when she hurled hail and hoops to which flint 
had been fastened, the order was b-u-y-w. If my theory about 
danger is correct, the monsters would have come primarily 
from the north in the first case, from the east in the second.7 

Another instance that contrasts two versions—more closely 
related, perhaps, than the two just mentioned—is the contest 
for the world between Cicada, who represented the emerging 
people, and the Grebes, the current owners of the world. 
According to Goddard, the sequence is w-u-y-b, but he notes 
that since Cicada had already had the two arrows crossed 
through him, the Grebes did not endanger him. Matthews, 
on the contrary, has Cicada meet the Grebes, whose colors 
are black, blue, yellow, white (b-u-y-w), before he undergoes 
the test.8 

In the material I have analyzed, b-u-y-w occurs more often 
by actual count than w-u-y-b, although both are frequent. 
The number is not significant because we do not have all the 
myths or details of all the Navaho chants. And even if we 
had, the b-u-y-w sequence would certainly predominate if the 
reason for transposing black from north to east to give greater 
protection at the start is valid, for the main purpose of the 
chant is to overcome and protect from danger. If the episodes 
of the chant explain original attacks by evils, it is to be 
expected that the east should frequently be guarded. 
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Some w-u-y-b and b-u-y-w sequences may be explained by 
the choice of circular or cross arrangement and the leading 
sex color. If so, they demonstrate the following permutations, 
all of which occur: 

Unfortunately I have never been able to discover what 
determines the formation or the sex of the lead color. If the 
lead color depends upon the sex of the patient, the formation 
and some of the permutations are unexplained. Perhaps like 
the arrangement of the lines in figure painting, the first color 
depends upon alternation (Chapter 11). 

The sequence b-u-y-w refers to Winds, Whirlwinds, Cactus, 
Clouds, Hail, Big Flies, to hoops associated with Winds as 
well as with Stars, and to the mountains of the fourth world 
(in the Night Chant). It is mentioned for the First Dancers 
of the !Mountain and Night chants and for rocks taken from 
birds' nests, properties of the Hail Chant. 

Where there is no question of the sandpainting position, 
the sequence may be extended. The colors of the sandpaint-
ing are mentioned in the myth of the Hail Chant as b-u-y-w-
p-br-r; the gourd rattles carried by the people on the side of 
Dark Thunder were named in the order b-u-y-w-p-spotted, 
but those on AVinter Thunder's side carried gourd rattles in 
the order b-u-y-w-striped-var (dotted).9 

Arranged in the sequence b-u-y-p are Sky People—Sky, 
Sun, Water, and Summer—when each group occurs alone on 
successive days in the Shooting Chant, and for Snakes in the 
Male Shooting Chant Evil. 

Circular 

b-u-y-w 
w-u-y-b 

Sex 

m-m-f-f 
f-m-f-tn 

Cross 

b-y-u-w 
w-y-u-b 

Sex 

tn—f—m-f 
f-f-m-m 
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A variation of the b-u-y-p sequence is b-u-y-ser to describe 
the pistons in Sun's house, the clubs Sun gave The Twins, 
the home of Monster Slayer, and flint-armored deities (in an 
invocation).10 

The sequence b-y-u-p represents The Twins in flint armor, 
Flint Boys acting as hogan posts (in which case the center 
pole was white), Thunders, Sky People (when all four colors 
were represented in one picture), the talking prayersticks of 
the prayerstiek branch of the Shooting Chant (when sung for 
men), and the curing herbs of the Place-of-emergence. 

The sequence b-u-w-y preserves the sex pairing of the 
Shooting Chant, but differs from any of the sequences so far 
mentioned. Buffalo and Snake pictures have it and often the 
herbs that guard their homes. God conveyances are described 
in the sequence b-u-w-p, probably not by accident, since 
Snakes are associated with lightning, and lightnings are two 
of the god conveyances; moreover, Buffalo have hoop con-
veyances, which may easily be associated with Snakes. 

This sequence is extended to include pink, b-u-w-y-p, when 
Holy Man uses five herbs to treat Fish after cutting his way 
out of Fish's belly.11 Piak in this case represents the zenith. 

Pink takes the place of yellow in the picture of the Emer-
gence of the Medicine People, making the sequence b-u-w-p.12 

According to JS, Medicine and Thunder People are so ar-
ranged in the Life chants, suggesting that there is a choice 
when five colors are possible and there are only four places. 

In the chants sung for MC and me the order for Snakes 
was w-y-b-u (f-f-m-m). The female colors may have occupied 
the first two quadrants, east and south, because we were 
women, or the rearrangement may have been due to the 
chanter's sequence in singing the chants (cp. Chapter 11). 

2U 
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In several cases the sequence is u-b-w-y, indicating Sun-
Wind deities, the closely associated jewel arrow sequences,, 
and the cloud houses of Sun, Moon, Black Wind, and Yellow 
Wind. 

A rearrangement of the jewel sequence is u-w-y-b, having 
the sex pattern m-f-f-m, instead of m-f-m-f, in sunwise circuit. 
Sun's canes, the entrance to Changing Woman's home, offer-
ings to the corn fetish of the Eagle Chant, and Windst who 
dried up the mud of this world when the people first emerged, 
are described in this sequence.13 

With red in place of black, the sequence u-w-y-r describes 
Sun's arrows and their substitutes in the Shooting Chant, the 
baskets in which Sun, Moon, and Winds were placed when 
taken down from the sky, the rattles held by the Holy People 
when they brought down the sun, the Arrow People and their 
homes, and the order in which Sun applied the pistons to his 
sons (Application . . . [various references], Concordance B). 

The sequence u-y-w-r is extended in verbal description for 
the trumpets (pistons) of Sun's house as u-y-w-r with a jet 
floor; for the canes by means of which Changing Woman was 
restored to youth and beauty and proceeded into a room 
made of jet; and for Sun's enumeration of his most valuable 
horses, rattles, and pollens at the new home he made for 
Changing Woman. In the center of the jet floor grew a black 
cornstalk and at its black root there was a jet horse.14 

Here, as in the Sun-Wind and jewel sequences, red or 
black may be chosen if there is only one place available, but 
when five are desirable, all the colors representing jewels are 
mentioned. The habitat of Dove Man, who helped to bring 
down Sun, is depicted as having both black and red in the 
sequence w-b-u-r (yellow is omitted). 
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There is only one example in which Water Monsters are 
not dominated by Thunders (sequence b-y-u-p); the sequence 
seems to be n-p-b-y.15 Since Water Monster and Thunder are 
closely associated, the transposition of colors east and west 
and south and north may differentiate creatures of the deep-
sky and deep-water realms. 

Sequence in Maltese Cross Arrangement 

Besides the quadrant arrangement in the sandpaintings there 
may be a subsidiary arrangement in the form of a Maltese 
cross, each arm of which occupies the southeast, southwest, 
northwest, or northeast corner. Sometimes the elements com-
posing them correspond with the major figures of the quad-
rants; and sometimes, though the elements differ, the colors 
match those of the four cardinal directions.16 At other times, 
however, when elements composing the Maltese and Greek 
cross differ, there is little explanation for the colors. Two 
types of design are most common as arms of the Maltese 
cross: ' medicines ' or herbs, and domesticated plants—corn, 
beans, squash, tobacco; they are placed in the sunwise 
sequence—southeast, southwest, northwest, northeast. 

Plants accompanying the Arrow People (u-y-w-r) are 
arranged in the sequence b-u-w-p, and prayersticks made on 
the days when the double sandpainting was painted were 
described in this order. In explaining the picture "Emergence 
of the Medicine People," 17 in which the sequence was the 
same, RP observed: "The four herbs are of different colors 
because the disease [he was painting on paper and not for a 
patient] is due to water. If it was due to Thunder, there 
would be blue corn, blue bean, black squash, and blue 
tobacco." The picture belongs to the phase Thunder Lies 
and suggests that all such details are learned. I do not have 
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enough material to discover the general reasons for one series 
or another if, as I suppose, they exist. 

The sequence b-y-u-w represents corn in the corners 
between Thunders. Read as a cross arrangement it becomes 
b-u-y-w, the commonest sequence; thus white corn is beside 
Pink Thunder. Winter Thunder in the Land-beyond-the-sky 
makes offerings in the order b-y-u-w.18 

Corn, bean, squash, tobacco fill corners in the following 
sequences: 

Sequence Picture of Chant Reference 

b-u-y-b 
f Cloud P 
\ Rain P 

Hail 
Hail 

Bush Coll. 
NCWC, p. 188 

b-u-b-b Cloud and Big Fly P Wind Bush Coll. 

b-b-b-b Thunders Shooting NR. PI. XXI 

f Snakes Shooting MM, PI. XVI 
I Blue Corn P Shooting NR, PI. XXII 

u-u-b-u 
J Thunders and Water Monsters 
j Arrow P 

Shooting 
Shooting 

NR1 PI. XXXIII 
NR, PI. XXXV 

! Flint-armored War Gods Shooting MM, PI. XIX 
I Earth Shooting NR, Fig. 5 

u-u-b-b 
I Holy Man in power of Thunder 
\ Crooked Snake P 

Shooting 
Shooting 

MM, Fig. 6 
Huckel Coll. 

U-U-U-U 
f Rain P 
\ Water Monsters 

Water 
Wt ater 

HCWC, p. 196 
IICWC, p. 198 

Sequence in Linear Arrangement 

It is almost certain that in linear arrangement the directional 
viewpoint of the colors is preserved, but it is equally demon-
strated that this viewpoint changes not only from chant to 
chant but also from picture to picture within a given chant. 
In Chart IV (pages 228-29) the linear sequence of sand-
paintings is from bottom to top—south to north—and, 
where possible, the direction and color sex are noted. In a 
few cases descriptions of the position of prayersticks are 
available; they too are listed. 
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CHART IV 

COLOR AND DIRECTIONAL SEQUENCES, LINEAR ARRANGEMENT 

Elemeni 

Crooked Snake, 
and Corn People 

Crooked Snakes 

Flint-armored heroes 

Mountain Gods 

Long Dodies 

Armored Snakes 

Cactus People 
Spiny Cactus People 
Cloud People 

Chant 

Direo- Head 

Color Sex tion Shape 

y 

Shooting (NR, PI. IV, XXI) 

Bead (MM, PI. II) 

Shooting (NR, PI. XVI) 

Mountain (Matthews 
1887, PI. XVIII) 

Mountain (Ib„ PI. XVI) 

Navaho Wind (KW, 
Fig. 15) 

Ib., Fig. 16 
Ib., Fig. 17 
Ib., Fig. 18 

U m S square 
W f e square 
b m n square 

W f e 
y m we 
U f S 
b m D 

b m e round 
U f we round 
y m S round 

P f η round 

b ra η square 
W ? e square 
U f S square 
y f we square 

b η square 
W m? e square 
U f S square 
y f we square 

W f η round 
U f S round 
y m we round 
b m e round 
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CHART IV—Continued 

COLOR A N D D I R E C T I O N A L SEQUENCES , L I N E A R A R R A N G E M E N T 

Element 

Armored Snake s 

Chant 

Navaho Win d (Bus h Coll. ) 

Arrows unde r Hol y Peopl e Shootin g 

Buffalo Peopl e 

Wind Peopl e 

Fish prayeratick s 
Mountain Shee p 

prayeraticks 
Bee an d Coyot e 

prayerstieks 

Shooting 

Navaho Win d (Bus h Coll. ) 

Shooting 
Night (Mat thew s 1902 , 

p. 91 ) 
Hail 

Direc- Head 
Color Sex tion Shape 

w * 
u 
y b 

229 

b m  n  roun d 
u f  w e roun d 
y m  s  roun d 
w f  e  roun d 

u m 
w f 
var m 
r f 

y f 
w f 
u m 
b m 

b m 
u f 
y m 
w f 
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Sequence hi Verbal Order 

In dictating the texts of the Shooting and Hail chants, the 
chanters followed the prescribed order. If the recording is 
accurate, it gives a clue to color arrangements in addition to 
the sandpaintings. 

Pari of Rile 

Corn in Turkey lament 
Kerbs to heal Fish 
Medicines on rainbow 
Corn for mush 
Corn in basket 
Corn for drumstick 
Offering jewels 
OiTering to Young Pinvon 

Prayer to Big Snakes 
Sand on mountain 
Snakes at home 
Canes in prayer 
Flints in song 

Sequence 

w-u-y-var 
w-u-b-y-p 
w-b-u-spar-y 
w-y-u-gray 
w-y-u-var 
w-y-u-gr-str 
w-y-u-b-pollen 
w-u-y-b-ashes-u pollen-reed 

pollen-real pollen 
w-u-v-b 
w-u-y-b 
w-y-u-b 
b-w-r-p 
b-w-ser(p)-var 

Reference 

Matthews 1897. p. 181 
Shooting Chant ms. 
Ib. 
Ib. 
Reichard 191-ld, p. 67 
Shooting Chant ms. 
Matthews 1902, p. 91 

Shooting Chant ms. 
Ib. 
Ib. 
Neweomb-Reichard, Fig. (j 
IIaile 1943a, p. 28G 
Ib., p. 151 

The Hail Chant sequence b-u-y-w is mentioned for Clouds, 
Cloud homes; Cloud, Fog, Lightning, Tadpole, Water, and 
Moss prayersticks; covers of Changing Woman's cradle-
board; doorway covers; pollen food of Snakes; and Wind 
People with Snakes.19 

The sequence b-u-y-p is found in invocations to Winds, 
Thunders, and Water Monsters, prayersticks of Monster 
Slayer and his brothers, and of Wind; Agate Bovs as house-
posts (sequence b-u-y-p-w[up]); in the prayer for the journey 
through the rooms of a black flint house (sequence b-u-y-ser).20 

An invocation to Cloud houses and to waters has the 
sequence b-u-y-var.21 

The sequence b-w-u-y is mentioned for flints blown at 
Spider Woman by !Monster Slayer; superimposed spider 
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webs; hoops made by Holy Man to restore Buffalo; invo-
cation to Pinyon; prayer of Buffalo prayersticks.22 

Otber sequences are found only once; some are extended 
beyond four elements. A gambler took offerings of jewels and 
sacred materials—whiteshell, turquoise, abalone, redstone, 
jet, sparkling rock, blue pollen, pollen, real pollen—to help 
him win. When he wagered with Talking God, he laid them 
down in this order, except that he transposed red and yellow.23 

A mirage-encircling guardian was described as black with 
white, blue, yellow, and red, the jewel arrow sequence, 
w-u-y-r, sprinkled on it.24 

There is often a series of covers or curtains (Concordance 
B) that vary in sequence. In the Night Chant the gods' 
sweathouses wrere covered by Day Skies—black, blue, yellow, 
white; these were also the cradleboard covers of Changing 
Woman. Monster Slayer in his babyboard was covered with 
Darkness, Blue Sky, Blue-evening-light, Yellow-evening-
light, Mirage, and Heat, sequence b-u-u-y-var-shining. Cur-
tains in the order Darkness, Daylight, Moon, Sun—that is, 
in sequence b-w-w-u—hung over the door where Gambler 
and Talking God gambled.25 

In introducing a prayer to Snakes, (iray Eyes said, "At the 
time of the origin of this story these various pollens were 
shaken down separately and it was decreed that they should 
not be mixed, but at present they are shaken off any old way 
and mixed together. On this subject people's minds are not 
clear. I alone carefully observe this." 26 

In the Hail Chant, color is attached to directions concern-
ing the position of the human body. The ' manos,' equivalent 
to prayersticks, are crumbled as follows: black in front of the 
patient, blue at his right, yellow at his back, and white at his 
left.27 
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Sequence in Outlines 

Sequence is important also in outlines around the symbols of 
places and around or upon certain figures. In the schematic 
representations the flat or central color, first in the series, is 
italicized; it is followed by the others, reading from inside 
out. The most elaborate have a center with four petal-like 
figures at the cardinal directions. The sequence b-w-y-u-r 
appears as an outline series at the center of the arrangement 
in the pictures of the home of the Big Snakes, the Armored 
Twins, the Arrow People, the Buffalo People (Newcomb-
Reichard, Pis. IX, XVII, XXXV; Navajo Medicine Man, 
PL XXIV). There is the same sequence around the petal-like 
figure east of the center in the pictures of Thunders (New-
comb-Reichard, PL XXXI) and Buffalo (Navajo Medicine 
Man, PL XXIV). In another Buffalo painting the outlines 
are in this sequence around the element north of the center 
{Navajo Medicine Man, PL XXIII). The verbal description 
of Sky-reaching-rock has the same sequence of outlines with 
the explanation: black is the mountain itself and the water 
on the mountain, white is foam on the water; yellow, water 
pollen; blue-red, the rainbow. 

The outline color sequence of the center of Navajo Medi­
cine Man, Plate XIV, is, however, i/-b-w-u-r. This contrast 
suggests one reason for the differences frequently encountered: 
the point of view from which a painting is described must be 
known; it is often far from obvious or simplistic. The house 
in Plate XIV is said to have been laid in black to represent 
water, but what shows is a round design of yellow—standing 
for real pollen with which the water was covered—with out-
lines of black, white, blue, and red; there is nothing in the 
picture to indicate that the center is supposed to be dark. 
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The center of Newcomb-Reickard, Plate V, appears outlined 
in the sequence ^-w-b-u-r, but is said to be laid in the order 
b-u-w-?/-r. 

Lines around the drawing of the newly planned world were 
described as u-y-b-w-shiny (rock crystal).28 

Other outline sequences are the following: 

Sequence Direction Subject of Painting Reference 

u-b-w-y-r 

cen 
cen 
cen 
cen 
s o f ce n 

Pollen Bo y o n Su n 
Sun i n eclips e 
Monster Slaye r o n Su n 
Feathered Arro w P 
Buffalo-who-never-dies 

NR, P L II , B 
NR. PI . X I 
NR, PI . X V 
MM, P L X I I I 
MM, PI . XXI V 

u-y-w-b-r 
[ 3  of ce n 
•j s  o f ce n 
[ s  o f ce n 

Buffalo hom e 
Big Snake s 
Thunders 

MM, P L X X I I I 
NR, P L VII I 
NR, P L X X X I 

»-b-y-u-r 

we o f ce n 
we o f ce n 

j w e o f ce n 
[ w e o f ce n 

Big Snake s 
Thunders 
Buffalo Mountai n 
Buffalo-who-never-dies 

NR, P L VII I 
NR, Pl . X X X I 
MM, P L X X I I I 
MM, P L XXI V 

y-u-b-w-r 
1 n  o f ce n 
< n  o f ce n 
( n  o f ce n 

Buffalo 
Buffalo and Medicin e P 
Thunders 

NR, P L XXV I 
NR, PI . XXVII I 
NR, P L X X X I 

[ w e o f ce n 
, n  o f ce n 

y-u-n-b-T < . 
I n  o f ce n 
[ n  o f ce n 

Buffalo hom e 
Big Snak e P 
Buffalo 
Buffalo 

MM, P L X X I I I 
NR, P L VII I 
NR. P L XX V 
NR, P L XXV I 

j/-b-w-u-r cen Snakes a t Mountain-fallen-awa y MM, P L XI V 

r-b-w-u-y cen Red Snake s a t Re d Mt . MM, P L XV I 

Correspondingly unpredictable are the series of lines made 
on the bodies of Snakes in some of the sandpaintings: 

888 
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Plate 

NR, I X 

NR, V I 

MM, X V 

Subject 

Big Snake s 

Big Snake s 

Crooked Snake s 

MM, XI V Crooke d Snake s 

MM, XV I Crooke d Re d Snake s 

Sequence Position 

w-b-u-y-r top 
A-w-u-y-r 
t/-u-w-b-r 
u-y-w-b-r bottom 

6-w-y-u-r n(top) 
te-b-y-u-r s (bottom ) 

w-b-y-u-r e 
t-y-u-r-w 
t/-u-w-b-r 
a-y-w-b-r we 

ifl-b-y-u-r s 
5-w-y-u-r 

r(w)-b-y-u-r s 
r(b)-w-y-u-r 

The abov e sequence s have bee n take n fro m their settin g to 
show a  particular kin d o f correspondence. A  few duplicates of 
pictures ar e available , but , unfortunately , no t sufficien t 
information abou t th e circumstance s t o furnis h evidenc e for 
the differences . Le t u s compar e tw o version s o f th e pictur e 
Ruffalo-who-never-dies—the versio n i n Navajo Medicine 
Man, Plat e XXIV , an d on e I  sa w a t Roug h Roc k o n 
November 24 , 1938 : 

Sequence at 

cen 
e 
s 
we 
n 
herbs s e t o n e 

MM, PL XXIV 

6-w-y-u-r 
b-w-y-u-r 
M-b-w-y-r 
w-b-y-u-r 
y-b-w-u-r 
i-u-w-y 

Rough Rock Picture 

u-y-u-r 2 9 

fc-w-u-y-r 
u-y-b-w-r 
w-b-y-ii-r 
y-u-w-b-r 
i-u-w-p 

This example illustrates the complications of the problems. 
Both pictures belong to the Fire Dance branch of the Shoot-

284 
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ing Cbant; the one at Rough Rock was made for a male 
singer. Its function, to restore power to a chanter who made 
mistakes, may have been the reason for the slight variations. 
Besides the differences in color, Navajo Medicine Manf Plate 
XXIV, has buffalo houses (horizontal bars) and short rain-
bows between the center and the major figures of the Holy 
People; these were missing in the picture at Rough Rock. 

Only one generalization emerges from these details: with 
few exceptions, red or blue-red, the rainbow pair, is on the 
outside. None of these pictures, except perhaps Navajo 
Medicine Man, Plate XVI, was drawn for the Red Inside 
phase of the Male Shooting Chant Holy Sun's House branch; 
if they had been, the sequences would doubtless be different.30 

Obviously, red guards the element with duplicate outlines. 
The order of the outlines may be a phase of alternation, that 
is, determined by the relative place of the particular per-
formance in the chanter's sequence. Singers usually insist on 
having a patient as if the whole ceremony were being per-
formed even when painting or doing only a part of a cere-
mony for record; doubtless they need a patient to establish 
a viewpoint for details—of sex, direction, alternation. They 
cannot think of a chant in terms of a single part; it must be 
thought of as a whole—even an excerpt includes many kinds 
of elements. 

During the course of this analysis I have suggested several 
reasons for color combinations that occur, and for differences 
related to the setting and figures in a particular picture, 
to the colors required by the chant scheme, to the branch 
or phase of the chant, and even to the sequence of the 

S3 5 
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chanter's singing of chant, branch, and phase. Although it 
is difficult to account for all these differences, there 
is enough evidence to show that they are not accidental. 

Color sequence differs with the chant in which it occurs, 
each having its own sequence. If it happens to be the same 
for more than one chant, it does not necessarily have the same 
significance in all; indeed, the interpretation may differ some-
what even in the same chant. 

Changes of sequence may depend upon the sex of the 
patient. 

The sequences may be read in a sunwise cycle from east 
to north or in a cross arrangement, east to west, south to 
north—a matter connected with the sex of both patient and 
color. The sex of the patient probably dictates the lead color, 
that is, the one at the east. 

Although the symbolism of each chant is dominant and 
regular, it is by no means universal in a given chant. The 
sequence may define the deities represented or some symbol 
of their power, and may take precedence over the chant sym-
bolism, although some adjustment may be made between the 
two. 

The colors of a sequence may signify a choice of colors for a 
limited number of places chosen from a series containing 
more units than the places needed. In verbal descriptions all 
elements may be mentioned. 

Sequences represented in different ways, by major figures 
of the sandpaintings, minor elements of the sandpaintings, 
paintings of prayersticks, figure painting, and the like, do not 
necessarily correspond, although their association may be 
very close. 

The sequences may depend upon the position of the chant 
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sung in the series of four or in the number it chances to be in 
the chanter's practice (Chapter 19). 

Reversal accounts for some color sequences just as it does 
for other unusual procedures (Chapter 11). 

Color Associations 

To demonstrate certain ideas of the universe, Chart I was 
set up to show how dogma synchronizes different types of 
symbol with the making of the world, especially the placing 
of the mountains. There is an association between moun-
tains, stones, day skies, jewels, birds, vegetation, sound, 
body-part of the personified earth, inhabitants, power of 
motion, special gifts, and physiography. Now that the sym-
bolism of place and position, time and timing, space, direc-
tion, sex, dominance, size, alternation, reversal, precious 
stones, color, and color combinations has been discussed, 
other associations may be made in schematic form to tell a 
story. Charts V-XVI (pages 238-40) show several of these 
associations and illustrate also the complex relationships of 
the numerous elements. 

The color associations of Thunders, Snakes (Chart V), 
and Sky People (Chart X) are similar. No others, how-
ever, are exactly the same; the Sun-Wind and jewel colors 
are more closely related to one another than to the other 
groups. Other associations are quite apparent and a few have 
no explanation. 

The directional circuit in which Winter Thunder and Dark 
Thunder blew smoke (Chart XII) is the reverse of the normal 
ritualistic scheme—down-up, east-north-west-south—because 
they were announcing war. 
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C H A P T E R  1 4  

N U M B E R  

Even Numbers 

REPETITION IS one of the major devices of Navaho ritual. 
The attention formerly paid to fourfold repetition has 

obscured the whole subject of number, since four and multiples 
of four were selected for emphasis from the vast array of 
numbers actually found. The analysis of prayers has shown 
that scarcely any number predominates in Navaho ritual.1 

Pairing has been mentioned in other connections and two-
fold repetition is taken for granted (Chapters 10, 13). 

The sandpaintings illustrate the progressive use of number; 
those in the Newcomb-Reichard volume were arranged to 
illustrate its relative importance. If only one painting of a 
series is made, either for a test or in a more elaborate rite or 
chant, it is usually chosen from at least two paintings that 
differ chiefly in color arrangements, depending on the sex of 
the patient. Another painting may be chosen from a progres-
sively elaborated series. The Snake series admirably illus-
trates the rule. Two snakes may be adequate, four is a com-
mon choice, eight may be used, and the number may be 
increased to twelve, sixteen, twenty, and sometimes even 
forty or fifty-six. Newcomb-Reichard, Plate III, which has 
twelve figures, may be made with twenty-four. Navajo Medi­
cine Man, Plate XV, with fifty-six snakes, is an elaboration 
of Plate IX, in Newcomb-Reichard, which has forty. Multi-
plication of elements is believed to strengthen power. 
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Merely a few of the many possible examples of the use of 
four and multiples will be given because this phase of number 
is well-known: 

Navaho stars have four points. 2 

The signal for a race is ' 1, 2, 3, 4, go!'3 

Matthews gives three versions of the number of Earth 
Pillars; one has four poles at each of the four quarters, one 
has sixteen, and the third version has thirty-two. In the 
picture of the People-who-stand-under-the-sky there are six 
at the south and six at the north. 4 

To announce their presence gods commonly give their call 
four times, beginning with a faint sound which becomes sue-
cessively louder and nearer. 5 

Attempts to create new things or to overcome evils are 
usually unsuccessful three times and successful the fourth. 6 

Mythologically, ritualistically, and often empirically, a 
request can hardly be refused a fourth time; the very fact of 
the fourth repetition makes acquiescence compulsory. Re-
fusal the fourth time is serious indeed and rare in the litera-
ture.7 

Four (or a multiple) applies to time reckoning as well as 
to the designation of space, persons, objects, and actions. 
The number of days occupied in discussion as well as the 
number intervening before an assembly or group enterprise 
takes place is important and depends upon the people as well 
as on the kind of activity proposed. 

When Whiteshell Woman was dying of loneliness, Talking 
God appeared to her and bade her come to an assembly of 
the gods four days later.8 

After the monsters had left only four people in the world, 
Talking God appeared and bade them meet him at the top 
of a sacred mountain in twelve days.9 

Twelve days after being notified, the gods met to perform 
a ceremony to get back the great shells Gambler refused to 
give Sun.10 

%1β 
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The people who desired to travel eastward from the west-
ern home of Changing Woman discussed the matter for 
twelve days, but, once having made a decision, fixed on the 
fourteenth day as the date of departure.11 

People allowed considerable time to elapse before they 
took steps to allay anxiety about one who had disappeared. 

The brothers of co, hero of the Night Chant myth, let 
four nights pass before they began to search for him when 
he did not return from the hunt.12 

Twelve days after the Visionary had started making his 
whirling log, his grandmother began to worry for fear he 
might leave the family again as he had done once before.13 

The number of idealized brothers is not the same in all 
the stories in which they appear. In my text of the Endurance 
Chant myth there are twelve brothers in addition to the 
sister, making thirteen in the family. This is understandable 
since the story and the chant are for driving off evil, a situ-
ation that requires odd numbers (see below). In what may 
be the secular form of the story, Matthews records twelve in 
the family, including the sister, and refers to ten left after 
the sister and youngest brother had been lost.14 

A large and unexplainable even number is the reference to 
102 years as the age of man—probably the ideal of a long life 
span. Matthews was also told that ' seven times old age has 
killed,' meaning that seven full generations of Navaho had 
existed up to the time he collected his legends.15 

Odd Numbers 

The use of five elements in the sandpaintings, discussed in 
Sandpaintings of the Navajo Shooting Chant, will not be 
repeated here. When I wrote in 1937, I had not seen a sand-
painting with five major figures. Since then two sandpaint-
ings of the Bead Chant featuring five figures symmetrically 
arranged have been published.16 

The number of nights devoted to a rite or ceremony, 
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whether for blessing or exorcism, is odd. One-night sings are 
common. I know of only one type lasting an even number of 
nights, two nights and the intervening day, the second and 
fourth of the ideal series of four (Chapter 19). Other per-
formances are carried through one, three, five, or nine nights. 

The War Ceremony takes three nights. Because it is in the 
class of evil-chasing, the odd number seems reasonable. 
Chants sung for five or nine nights may be rationalized on 
the basis of four. When the more usual five-night form is 
chosen, each of the first four days is really a unit, for the 
ritualistic acts are repeated in quite regular order although 
each day new acts may be added, making the effect cumu-
lative as well as repetitious. The last night is set off by name 
and by rite as distinct; during this time a summary in song is 
made of all the preceding acts and symbols. The nine-night 
form should be thought of as two four-night groupings plus 
the summary. The chief difference between the five- and nine-
night terms is that of relative crowding and elaboration. 
Emetic and prayerstick offering take up the first four days 
of the nine-night ceremony; sandpaintings are made on the 
next four. When the ceremony is to last only five days, all 
these features are telescoped—emetic, prayerstick offering, 
and sandpainting being done on the same day. The Night 
Chant and the Fire Dance branches of other chants must last 
nine nights. Male Shooting Chant Evil continues five nights 
and is divided exactly as are the Holy chants: four nights 
(days) of repeated acts and one night of the song summary. 
My informants insist that an Evil chant should not be pro-
longed beyond five nights. 

The number five and fivefold repetition must be considered 
as transitional between good and evil. The rule is that blessing 
and divinity are represented by even numbers, evil and harm 
by odd. Nevertheless, five is almost as common as four, 

m 
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although it has a somewhat subsidiary position in the sand-
paintings. In the literature, where the full text with all 
repetitions of prayers, songs, and episodes is available, five-
fold repetition is frequent and often five is a ' good ' number. 

Remarks about Navaho ceremonies lasting many days 
refer to the unlimited singing that goes on when a singer or 
a group of singers performs for a person who seems hopelessly 
ill. Such singing belongs to the Life chants I have termed 
' emergency rites.' It may be continued for days, weeks, even 
months, but is in some respects outside the pattern of the 
chant order or charm I am analyzing here. It includes many 
of the elements prescribed elsewhere, but in a different order. 
If a person recovers after these extreme ministrations, he is 
expected to have the ceremony sung over him just as does a 
person for whom a short test rite has been performed. 

The requirement of odd numbers in Evil rites is more con-
sistently corroborated by description and in practice than 
that of even numbers for blessing and holiness. Since odd 
numbers have never been discussed, I cite several typical 
cases: 

The probable Teason for groups of five in the sandpaintings 
of the Bead Chant is that the major figures are predatory 
animals.17 

The Eagle Chant was to begin three days after the cere-
monial hut was made. Since tne Eagle Chant was to give 
power in eagle-catching, it belongs to the hunting—that is, 
Evil—category, as Hill indicates: 'The beliefs connected with 
catching eagles paralleled those current in hunting deer, 
antelope, and bear." 18 

The war party that attacked Taos was on its way three 
days, including the journey thither and back. A second trip 
was proposed five days later, another eleven days after the 
second, and a fourth nine days after the third. The men 
sweated for three days in preparing for war.19 

24.5 
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Monster Slayer gave the people three days to prepare for 
a raid. Five days intervened before offerings were made 
again. The warriors met once more after seven days, and a 
fourth time after nine days had passed.20 

Hiirs account of actual warfare shows that these examples 
are empirical as well as mythological. 

The time between the formation of a war party and its 
departure must be an uneven number of days, the interval 
being spent in purification and preparation.21 

Similarly, an odd number of days intervened between the 
consultation of the singer and the departure of a hunting 
party.22 

When a gambler contested with Talking God for deer, he 
transformed tiny offerings into a great heap of precious 
stones. Talking God and Black God gave each of those pres-
ent fifteen pieces, then thirteen, nine, seven, and five.23 The 
reason for the odd numbers, mentioned in descending order, 
is doubtless the subject of the tale: gambling and hunting 
(since deer are the wager), both uncertain activities. 

Matthews' note regarding the attack of the twelve bears 
in the Story of Deer Owner is interesting in connection with 
number. He remarks that the episode is weak and inartistic, 
even wrong, since there were five devices for killing.24 Accord-
ing to the rule of odd numbers, five might be expected, since 
Deer Owner was a wizard and was practicing sorcery on the 
hero. 

Numbers in the myth "Growth of the Navaho Nation," 
which recounts the wanderings of the people and the origin 
of clans, are frequently odd.25 

Once when the Navaho met new people there were twelve, 
it is true, but instead of being paired, they consisted of five 
men, three women, one grown girl, one grown boy, and two 
small children. Another accession was a family of seven 
adults. Changing Woman gave the people created at her 
western home five pets and five canes, with which they later 
struck water from the desert.26 
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I think odd numbers are appropriate here because the 
people were setting out into uncertain and foreign territory. 
On the other hand, when Changing Woman's own power, 
which is firmly, definitely divine, is referred to, the numbers 
are two and four.27 

Ceremonial numbers in exorcistic rites (which may occur 
even in holiness ceremonies) occur according to the rules: 

Unraveling is repeated an odd number of times, the number 
increasing on the successive nights of a chant (Unraveling, 
Concordance C).28 

The fir garment is usually composed of a specific odd 
number of knots to be tied at various parts of the body, the 
numbers increasing on successive nights of a single ceremony 
(Plant garment, Concordance C). 

Five hoops recapitulate the were-coyote episode and resto-
ration of Holy Man to divine normality (Iloop transforma­
tion rite, Concordance C).29 

After the basket drum had been prepared for Rainboy to 
eliminate the evil resulting from war, it was turned over and 
hit five times just before Rainboy was called in.30 

Some uses of number are difficult, if not impossible, to 
explain on the basis of the rules for good and evil, since odd 
and even numbers are combined. 

The Twins had brought five hoops back from their second 
visit to their father, Sun. Changing Woman set up the black 
hoop so it would roll to the east. Through it she spat a four-
cornered black hailstone. She set up a blue hoop at the south 
and through it spat a six-cornered blue hailstone. At the west 
the yellow hailstone had eight corners, and at the north the 
white one had eleven. A shiny hoop, through which four vari-
colored flint knives had been cast, was flung to the zenith.31 

The frequent use of incense in the Holy chants and its 
infrequency in the Evil form lead me to consider it an ele-
ment that attracts good. Often it is burned on two coals, 

u? 
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but in the Hail Chant myth there were two after the emetic 
of the first day, three after the sprinkling of the second day, 
and four after the sprinkling of the third day.32 

The number of baskets differs greatly and probably does 
not correspond completely with the chanter's generalization. 
The Prayerstick branch of the Shooting Chant emphasizes 
good, yet five baskets were required. 

Because they vary so much, no significance can yet be 
assigned to the number of individual songs in specific rites, 
combination of songs in groups, or grouping into ceremony. 
Song lists show that even and odd numbers are common for 
the songs themselves and repetition within them in Blessing, 
Holy, and Evil rituals.33 

First Time 

So much importance is attached, in both myth and practice, 
to beginning an event or to the first time an act takes place 
as to make initiation a major symbol. The success of a first 
attack in raiding is an omen of the final outcome, toward 
which careful ceremonial preparations are directed. 

In helping his children overcome the most dangerous and 
powerful of all the monsters, Sun instructed them: "When 
you reach the earth, don't do anything. Let me do the first 
slaying." Consequently, the first blow was struck at Big 
Monster by lightning, sent by Sun, deafening the enemy, 
depriving him of sense, and softening him for the later blows 
of The Twins.34 

In contributing various elements to the blackening rite of 
the War Ceremony, Crow instructed: "I myself shall be the 
first to attack the ghost of the enemy." 35 

After Monster Slayer had restored Sun's blue horse, he 
instructed: "Suppose that in the future one of you returns 
from war with booty and the first person meeting you asks 
for some part of it, you must not deny it to him. Such refusal 
would mean refusal to part with the enemy." 36 
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The import of initial behavior is demonstrated by the 
ritualistic massage of the pubescent girl, and of The Twins 
at their first visit to Sun (cp. Pressing, Concordance B). 

At each of the many sweat-emetic rites I have attended, 
the first of the series was performed carefully and elaborately, 
the greatest importance seeming to be attached to it. Suc-
ceeding rites were perfunctory, although the third day of the 
chants, when exorcism was emphasized, was also stressed. 

Apparently the first try has power because it signifies the 
purpose and predicts the outcome. The last of a repeated 
series is also important because it is culminative; what has 
been indicated as good has taken place. 

Within all these types of symbolism, and so closely con-
nected with them that it can hardly be differentiated, is the 
aesthetic motive which sometimes manifests itself as a ritual-
istic rationalization. The notion of multiple selves is a con-
venient supernatural device for spanning the difficulties of 
space and necessity. It is an artifice that lends force to the 
power of repetition and recapitulation, and it is also a means 
of elaboration, of obtaining balance, symmetry, and contrast 
especially in plastic representation. Pairing is an illustration 
of a cultural compulsion. The reason that Whiteshell Woman 
and Turquoise Woman are doubles for Changing Woman is 
aesthetic as well as ritualistic. Similarly, although Child-of-
the-water is the gentle, pacific, steady foil to the active, 
impulsive Monster Slayer, the functions of their doubles, 
Changing Grandchild and Reared-in-the-earth, are hardly 
discernible except as an artistic device, though the effect of 
multiplication must not be completely ignored. 
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P E R C E P T U A L  S Y M B O L S  

Light and Seeing 

THOUGH THE Navaho are so impressed by color that they 
have woven it into their entire ritualistic scheme, they 

seem to regard it as a function of light. In Stevenson's 
origin myth we are told, "By the time they had reached the 
fourth world the people had separated light into its several 
colors." They assigned the colors to the different parts of the 
sky to be the light manifestations called the Day Skies— 
Dawn, Blue Sky, Yellow-evening-light, Darkness.1 

In the upper world the people found only darkness; they 
had to create the sun, moon, and stars to furnish light. In 
Matthews' most detailed version, each color lasted an equal 
interval in the first world; in the second, black and blue 
lasted longer than white and yellow; in the third, black and 
blue lasted still longer; and in the fourth, black and blue 
lasted most of the time. According to tia'h, although there 
was neither sun nor moon in the third world (yellow), the 
mountains gave plenty of light.2 

Light is an essential of life and protection, whose most out-
standing symbol is pollen, tadidi'n (xadidi'n), ' it emits 
light in all directions, it shines in amongst.' Since light (sun-
beams, warmth) is a necessary element of generation, it is 
not surprising that pollen should be the symbol of fructifi-
cation, vivifieation, and the continuity of life and safety.The 
associations are extended to include glint or sheen as an es-
sential part of an animal, object, or person, a quality repre-
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sented by pollen. Sheen is distinct from color—Bear had it 
from a red glow; magpie feathers, though black, have it; 
water and snakes, whatever their color, may have it. The legs 
and lower bodies of Buffalo are outlined in yellow to repre-
sent their warmth and moisture, which make plants grow 
and produce pollen. 
' Real pollen ' is the pollen of the cattail rush and seems 

to supersede even ' corn pollen,' which is of great ceremonial 
value.3 ' Snake pollen ' was explained to me by a Shooting 
Chanter: "They used to collect the scales of Snake's skin, 
but now they put pollen on, they brush it off, and that is 
the same as the shine on the snake." 

Matthews explains ' water pollen ': "During the summer 
rains, in the Navaho land, a fine yellow powder collects on 
the surface of pools; it is probably the pollen of pine; but the 
Navahoes seem to think it is a product of water and call it 
water pollen."4 Pollen is the symbol of the water's light, its 
power of motion and life. 

With these interpretations in mind it is less difficult to 
understand ' blue pollen,' the ground petals of larkspur or 
other blue flowers, which is pollen only in a functional sense; 
it represents light. 

Animals are killed for ceremonial purposes by smothering 
in pollen, care being taken not to wound them. The pollen is 
believed to absorb their ' life.' If they struggle a long time 
resisting death, it is a sign of strength, which will be com-
municated to the person for whom the pollen is subsequently 
sprinkled. 

Matthews summarizes the meaning of pollen: "Pollen is 
the emblem of peace, of happiness, of prosperity, and it is 
supposed to bring these blessings. When, in the Origin 
Legend, one of the war gods bids his enemy to put his feet 
down in pollen he constrains him to peace. When in prayer 
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the devotee says, 'May the trail be in pollen,' he pleads for 
a happy and peaceful life."6 

In connection with pollen as the representation of light, 
distinguished from that associated with color, the relation 
between pink, shimmer, and white in the atmosphere and 
yellow in the water should be noted. An unpublished painting 
in the Huckel Collection, Buffalo People at the Mountain-
of-motion, represents not the mountains, rocks, clouds, and 
waters but their motion, their life, expressed by color associ-
ated with light (cp. Chart XIV, page 240). 

Matthews refers to the haze in the air which the Navaho 
call the pollen of morning and evening sky, an idea probably 
closely related to the ritualistic acts of The Twins:® 

Monster Slayer motioned with his hand over Mountain 
Woman and the glitter of sparkling rock made his face ter-
rifying. Child-of-tne-water moved his hand along the surface 
of Mountain Woman, then touched his face with his hand 
and it shone frightfully.7 

The passage refers to 4 sparkling rock,' which, paired with 
red, so frightens evils that they retreat as far as its beams 
extend.8 

When Monster Slayer and Child-of-the-water were pre-

Eared for the War Ceremony for the first time, the elder made 
is face terrifying with sparkling medicine; his brother did 

the same and his face became so light it was impossible to 
look at it. The words that describe the transformation mean 
' flash horror' and ' beam with horror.' Later the expla-
nation is given: "The rubbing with red ocher belongs to 
Child-of-the-water and the sparkling medicine by means of 
which your faces strike terror will cause enemy ghosts to 
fear you." 9 

Flint is of ceremonial importance for several reasons: it 
reflects light, and when flints are struck together, they make 
a frightening sound. Flint armor must be thought of as con-
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sisting of free pieces that rattle as the wearer moves. Serrated 
flint has more facets than plain flint, from which light is 
reflected. 

Changing Woman for a long time resisted moving to her 
new home in the west. At length impersonators of her sons 
dressed themselves in black, blue, yellow, and serrated flint. 
As she saw them approaching, she was terrified by the light 
of their armor. The leader spoke loudly to her and as he 
spoke his companions stamped the earth, making the flints 
rattle, scaring her even more. Their attack, undertaken 
reluctantly as a last resort, finally frightened her into com-
pliance.10 

When Bat prepared to take the offering to Black God for 
the restoration of Rainboy, he dressed himself completely 
in flint. At the ends of his wings were zigzag lightnings, 
which, with the light of pre-dawn, deprived those beholding 
him of their courage.11 

Appearing before the lesser evils—Hunger, Craving-for-
meat, Poverty, and Sleep—Monster Slayer looked at them 
with disgust and they, in their turn, stared at him, for his 
flint raiment always struck terror into people.12 

' Flashing light accompanies many of Sun's actions, but is 
especially emphasized when he appears in his celestial guise 
to Earth People, and even when he sends a token of his 
presence. 

After Changing Woman had attempted conception with 
Dripping Water, she suddenly heard a loud noise above her. 
She looked up and saw a man so light that she could not 
continue to look at him.13 

When Sun sent his own symbol of the War Ceremony, a 
light struck into the center of the room, a sound "so" was 
heard and there stood the symbol in turquoise! It was the 

{>attern for Earth People, and as soon as they had a good 
ook at it and learned how to imitate it, it disappeared 
(Chapter 18).14 

Sun by his light enabled Holy Man to wink once more 
after he had been shattered by Winter Thunder and his 
parts had been rearranged for restoration.16 
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Light is a teasing incentive to new adventures which bring 
new knowledge and ceremonial control, often indicated as a 
mythological episode in which a person sees a far distant 
light, searches for it in vain, sets up a sighting device on a 
forked stick, and is eventually brought or led into the ter-
ritory of the enticer. 

First Woman in the lowest world thus found a mate whose 
fire was turquoise.16 

The owner of the pet turkey of the Feather Chant, after 
planting his garden, saw a light in the distance. It directed 
him to Deer Owner's home, a visit which eventually gave him 
control of rare game. Monster Slayer as the hero of the Eagle 
Chant had a similar experience.17 

Sunbeam (caiidi'n) and sunray (cabitlo'l) are mentors, 
beings who know what is going to happen and guide heroes. 

Rock crystal is a symbol of illumination. 
When the Eagles had trouble getting Scavenger of the 

Bead Chant to the sky, Fringed Mouth and Talking God 
came to prepare him for the journey he was to make. Because 
it was dark in the cloud in which he was to travel, they gave 
him a crystal to light his way.18 

The hero of the Feather Chant was transported by Talking 
God to a house full of Holy People. The walls were covered 
with rock crystal, which gave forth a brilliant light. The 
Stricken Twins of the Night Chant were conducted into a 
similar dwelling.19 

Conceptually, light and fire are not completely differenti-
ated, but fire probably symbolizes heat as well as light. The 
crystal fire owned by First Woman is almost certainly 
related to the rock crystal that ceremonially lights the prayer-
sticks and tobacco pipe. 

The warning prayerstick began to burn when Monster 
Slayer was in danger. 

In the Shooting Chant myth the glow changed the pink 
of the prayerstick to red. The same incident as recorded by 
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Matthews has Monster Slayer say to his brother, "If [these 
prayersticks] take fire from the sunbeam, you may know I 
am in great danger." Later Child-of-the-water tells him, 
"About midday the black prayerstick took fire and I was 
troubled for I knew you were in danger, but when it had 
burned halfway the fire went out and . . . I thought you were 
safe again." 20 

The light seems to have shown the danger; no effects of 
heat, except the change in color, were indicated. 21 

In view of the way light has been woven into ritual, the 
Navaho words defining phases of light are interesting: 

tadidi'n, ' it-shines-in-all-directions, pollen ' 
candi'n, ' sunbeam ' 
bit^azdmdi'n, ' a frightening light shone from him ' 
The following are attributive: 
bizdilid, ' polished, glassy, smooth from high polish ' 
niixin, ' opaque, greasy ' 
no'hyin, ' lustrous like wax ' 
ηο'ΐγίηΐ', ' lustrous like agate, agate ' 
niftoli, ' somewhat clear ' 
nilto'l, ' superficially clear ' 
niito'li, ' clear all the way through, clean, pure ' 
nitsili, ' being somewhat crystalline ' 
niltliil, ' having crystalline structure ' 
niltsj'l, ' glittering ' (in separate particles, as frost) 
niit^jl, ' scintillating ' (as diamond) 
To be compared with the last two is nit.si'l, ' healthy, 

sound.' If these sterns are related, we may have to conclude 
that a person is not healthy or sound unless he has light or 
glint. 

ditcil, ' scintillating varicolored, iridescent ' (as abalone) 
discs, ' having coppery reflections, pink ' (as star) 
yibe', ' shimmering ' 
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Sound and Hearing 

Sound, associated with light, is thought of as issuing from a 
small orifice—the mouth, for instance—and spreading in a 
beam which widens like a beam of light from a pinpoint. 
This perhaps explains why ' talk, discuss, consider in words,' 
even ' sing,' are words constructed by varying the stem that 
means ' motion of a round or handy object.' Sound and 
breath are so closely related that a man is not complete if he 
lacks either; at the same time, mouth and voice, which 
produce the word, are also essential (Chapter 3). 

The power of Cornbeetle Girl is often indicated by her 
sound. Her name is included in the series of the small birds 
whose calls represent happiness, peace, and prosperity. She 
gave voices to the first people created from corn ears.22 

Once at an assembly of the gods, Monster Slayer drove 
Coyote out. Later Talking God and one of the male gods 
came in; when they opened their mouths to sing, they had 
no voices. The chant could not be sung until measures had 
been taken to placate Coyote and induce him to restore the 
voices.23 

The loss of hearing is considered a calamity. The hearing 
of the Stricken Twins was restored when xa"ct6e''07an 
shouted lustily into their ears.24 

Ordinarily the mentors know everything, even things never 
expressed by sound, for they can read the thoughts of deity 
and man. But when First Man instructed The Twins about 
the monsters, he whispered so low that even the Winds could 
not hear him.25 

In the Stephen manuscript the effect of threatening sound 
on the body is described in a myth fragment about the slaying 
of the monsters. 

The Twins stole up on Burrowing Monster, but a slight 
noise put him on his guard. Then, as they approached from 
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the south, their noses made a cracking sound. At the west 
their ears crackled and at the north their flesh pricked—all 
warnings that they were contemplating wrong.26 

Sight and hearing are important in divination, which is 
based upon seeing, listening, and trembling. Of these, listen-
ing is at present least popular. Formerly, two men who knew 
the proper prayer and were regarded as trustworthy were 
chosen to foretell by listening the outcome of a war raid, 
apparently after the party had been organized. The magical 
aids given the diviners included seeing as well as hearing. 
The war leader rubbed coyote and badger earwax on the ears 
and under the eyes of the listener to enable him to hear 
acutely and to see into the future. The men left camp and 
advanced a short distance toward the enemy country. It was 
a good omen if they saw horses or sheep, or if they heard the 
trotting of animals. On the other hand, the cry of the crow, 
screechowl, hoot owl, wolf, coyote, or other ' man-eating ' 
animal, the sound of enemy footsteps or conversation, or the 
moan of an injured person were so unfavorable that the 
party would turn back. Animal calls were common as war 
and hunting signals to the Navaho and other Indian tribes. 

In the myth describing the attack of the Stricken Twins on 
Awatobi, the Hopi called their people together by wolf 
howls.27 

To the Navaho, sound has forms other than that of a beam, 
as is evidenced by the explanation of the Thunder figure of 
the sandpaintings. There is often an arrow at each side of the 
head, said to represent Thunder's sound; the pink curved 
featherlike lines at the bottom of the tail are the reverber-
ation.28 

As is usual with other types of symbolism, sounds attract 
good and exorcise evil. 
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The song or call of bluebird, canary, warblers, and corn-
beetle at Changing Woman's nubility rite represented the 
groups of people approaching from all sides—gods who came 
bearing their gifts for her future welfare.29 

When Monster Slayer was about to destroy the Frog 
People, they begged him to let them live, promising, "We 
shall not be ugly and mean in the future. We shall give our 
call just as we are doing now, but it will be asking for rain.30 

Matthews records a rite for bringing rain in which sound is 
significant: 

A singer said that if the Navaho captured a mountain 
sheep in a dry season they butchered it, cut out and cleaned 
the paunch. Then they slapped it against a stone. In the 
summer such an act would bring rain, in the winter, snow.31 

A fur collar to which a whistle is attached is a ceremonial 
property of some chant bundles. After a sandpainting of the 
Shooting Chant has been finished and someone has been sent 
to call the patient and audience, the chanter puts on the 
collar and blows the whistle over the painting to signify to 
the gods that chanter and assistants are ready, that the 
people and gods should take their places. 

The whistle of the Bead Chant also represents preparation, 
for it was the reed given Scavenger when he was about to be 
taken to the sky in the dark cloud. It was to supply him with 
air; every time he breathed, the whistling noise was heard.32 

Kluckhohn and Wyman record a general explanation of the 
ceremonial whistle: "Blow sickness off, blow sickness off on 
all four sides of the sick man, that's what it's for." 33 

Singing in the Flint Chant is accompanied by a hoof rattle 
and some songs are sung to the rattling of flints.34 

Coyote visited the Hummingbirds, where there were two 
beautiful maidens. Their clothing was ornamented with 
many bone and hoof pendants, which, rattling with every 
movement, seemed to emphasize the beauty of the garments.35 
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These are some ways in which sounds bring blessings. 
Sometimes, however, they ward off evil. Each deity, helper, 
and object has some power expressed by sound. Because of 
its purpose, primarily to counteract harm done by the mon-
sters but also to control all kinds of enemy ghosts, the War 
Ceremony has more sound symbolism than any of the other 
ceremonies for which there are texts.36 

The underlying explanation is that the harmful sounds of 
the slain monsters were beaten into the earth and the AYar 
Ceremony compensates the earth for the evils left over from 
prehistoric times. To make it successful, the enemy is sung 
and beaten into the earth. Beating the pot drum is beating 
the face of the enemy. With each beat of the stick on the pot 
drum the minds of enemy ghosts are drawn down toward 
the earth.37 

Falsetto, featured in many of the War Ceremony songs— 
in sway singing, for example—is believed to have power to 
revive a fainting person. When a war party arrived home, 
there was sway singing in front of the hogan of every warrior 
who had taken a scalp.38 

Even though the sounds of both victor and vanquished 
may be imitated in recapitulating the attack, care must be 
taken that the songs do not ' cross.' At the blackening rite 
one group inside the hogan shouts once in a while and the 
dancers outside also shout; the two groups should alternate, 
never call out simultaneously.39 

As a part of the old-time training to develop strength, boys 
were taught to clap their hands to their lips as they shouted, 
as white children ' playing Indian ' do today.40 

Sound, like taboo and other devices, may seduce a char-
acter. xwi 'e'he, to' xwi"'e'he means ' arresting, attractive, 
seductive, enticing sound.' Girls are distracted from what 
they are doing by such a sound and, becoming curious, get 
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acquainted with wonderful men. The function of the capti-
vating noise is the same as that of the teasing fire mentioned 
under "Light and Seeing" (above) and may similarly lead 
to mating or marriage. In the legend of the War Ceremony, 
Bear and Big-snake-man seduced the Com Maidens with the 
attractive sound.41 

xwi''e'he, ' pleasing, arresting,' is applied to The Twins' 
song of rejoicing as Changing Woman heard it when they 
arrived home carrying the trophy of Big Monster.42 

Often special sounds are believed to drive out evils: be'-
be'yo is a phrase common to exorcistic rites. Usually the 
sound accompanies some motion, like that of brushing. 

Each deity sometimes functions through sound and ges-
ture, rather than through articulate language. Monster 
Slayer utters his sound, xah%"' xah%"", when he wants to 
stay the evil he encounters; Child-of-the-water follows with 
his sound, x$ x% xg. xg,. The approach of Talking God is 
heralded a long way off by a faint trace of his cry, which 
becomes regularly louder as it is repeated nearer and nearer 
(Chapter 14). At the fourth cry, Talking God appears. He 
explains to co, hero of the Night Chant, "You must tell 
[your people] that my voice is ominous, and that if anyone 
hears it, something strange will happen to him or to his 
people that day." 43 

The application of ceremonial items to the novices at the 
Night Chant initiation, accompanied by the characteristic 
sounds of the officiating gods, serves to shield the children 
from danger that might threaten when they look at sand-
paintings.44 

One or more sounds are significant symbols of every cere-
mony. They are difficult to reduce to writing, since their 
effect depends more upon the manipulation of the breath 
than of the speech organs. The sound symbol of the Shooting 

MO 
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Chant is something like blu'", articulated with violent and 
prolonged vibration of the lips and variation in tone approxi-
mating that of the bull-roarer. To achieve the effect, it is, of 
course, necessary to prolong the vowel greatly. JS says the 
sound ' makes the body holy.' 

The corresponding sound symbol of the Hail Chant is 
bluwe', in which blu- is short and -we' very short, the glottal 
stop almost a gag. Each syllable of the exorcistic be'be'yo 
has a very short staccato articulation and a high startling 
tone. Wyman describes the sound symbol of the Navaho 
Wind Chant: "hihi'yi, the three syllables represented by 
the three notes, approximating C below the staff, treble clef, 
an octave above, the original C; the tempo, a sixteenth note, 
followed by a note of two beats, a final sixteenth sharply 
broken off. It is the voice of the wind supernatural, the 
sound of the wind." 45 

The bull-roarer, called ' thunder speaks,' is said to imitate 
Thunder's sound. In the Shooting Chant it drives away evil.48 

To the reflected light, texture, hardness, and strength of 
flint is added the power of the sound produced when one 
flint comes in contact with another (ka'j). One of the ritual-
istic acts of the singer, repeated at intervals, is to rub his 
hands through flints lying in the ceremonial basket to make 
them rattle. 

To protect The Twins against Crow, the messenger of the 
monsters, First Man constructed a spiral arrangement of 
flints which reached the sky. With every light breeze the 
grind of the flints (kaj) could be heard, and approach to The 
Twins was impossible.47 

Flints, as well as persons, must know when to withhold 
their power—a symbol of negation. 

As infants The Twins were a source of great concern. Upon 
the advice of Rock Crystal and Talking God, they were put 
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on a mirage stone under which flint arrowpoints were ar-
ranged, one in each of the four directions. Because of the 
flints, even though they did not speak, the monsters became 
aware of unfavorable conditions. Had the flints produced a 
sound, there would have been no hope for the survival of 
human beings.48 

Other effects of sound are the following: 

Pursued by Tracking Bear, Monster Slayer climbed a 
sheer wall. As he did so, he grasped a fruit of the yucca in his 
left hand and in his right a twig of hard oak. The monster 
feared the rattle (zai') of the medicines.49 

Witch objects shot into the hero of the Big Star Chant were 
extracted by the screeching of Prairie Hawk and Mountain 
Lion.50 

Coyote, trying to overcome Big Monster by cutting his 
thigh, said, "to' to" to' to'," ostensibly to heal the cat. The 
formula worked to heal Coyote's thigh but failed when tried 
on Big Monster. Matthews explains that to' or tohe means 
' stand, stay ' and is spoken to ritualistic objects, as in the 
dance of the standing arcs of the Mountain Chant to make 
the arcs resume an upright position without support.51 

Echo is explained as Crushing Rocks' consent to be sub-
jected by Monster Slayer.62 

The sound of wind passing through the reeds owned by 
First Man is equivalent to music.53 

Sound in the body of Cicada made the reed in which the 
prehuman creatures had taken refuge move.54 

Odor and Smell 

The Navaho conception of smell differs from ours in several 
respects, xaltcin means 'it has an odor, odor is given out'; 
xaltcxin, ' it has a strong smell.' Neither word necessarily 
indicates ' bad odor,' because nothing that is 4 natural,' 
provided by nature, is considered disagreeable. Cabbage and 
skunk smell strong, perhaps, but not bad. Something is said 
to smell bad when it it is spoiled (niltcxon). 
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Despite the belief that cast-off body material may become 
dangerous, lack of disgust is remarkable. Women evince no 
distaste for any of the butchering processes, for instance, and 
adults make no haste to clean babies, but let them crawl 
about, soiling things. They pay no attention to a child who 
smears himself and his vicinity with blood caught from a 
slaughtered animal or with the contents of entrails. 

The role of odor in ritual and myth is, therefore, the more 
surprising. One of Father Berard's informants told him that 
the nose is a guide in thinking, the seat of thought.55 Odor 
reveals strangers, for although most references explain how 
disagreeable the gods find the odor of Earth People, the 
reverse may also be true. 

In the darkness The Twins entered an assembly of Earth 
People and, even though they could not be seen, the people 
could smell strangers amongst them.56 

The odor of certain herbs may be pleasant to some deities, 
offensive to others. Strong-smelling plants, such as the sages, 
mints, and evergreens, perform the same functions as other 
ritualistic property—they attract good and disperse evil. 

The description of the scene in which the hero of the 
Feather Chant first saw deer and other rare game includes 
the following: 

The land was filled with deer and covered with beautiful 
flowers. The air had the odor of pollen and fragrant blossoms. 
Birds of the most beautiful plumage were flying in the air, or 
perching on the flowers and building nests in the deer's 
antlers.57 

Odor makes chant lotion effective and contributes to the 
power of emetic, cold and warm infusion (ke'tloh), and 
incense. 

According to Gray Eyes, the Holy People are afraid of the 
chant lotion and incense.68 
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When an offering is presented to a deity, he inspects it, 
then smells it to test its perfection (Acceptance of offering, 
Concordance B). 

Food and Taste 

Navaho ritual emphasizes color and light rather than sight, 
sound rather than hearing, odor rather than smell. Not much 
is made of taste, but food is a major symbol of each chant. 
Fasting has already been mentioned as a means of purifi-
cation ; feasting, if only on the most ordinary foods, is a great 
attraction of every ceremony (Introduction). Some of the 
best recipes are given in the chant mythology.59 

The idea prevails that special supernatural food imparts its 
strength to anyone strong enough to consume it. 

Talking God and First Man had a discussion about what to 
feed the wonderful baby who grew up to be Changing Woman. 
Talking God suggested collected pollens, but First Man said 
the diet must contain moisture too. He agreed to give it 
pollen, but said he would add broth of rare game and dew 
of beautiful flowers. Talking God agreed and gave First Man 
full charge of the baby.60 

Changing Woman left her twin infants to the care of Big 
Bear and Big-snake-man when she went to hunt food. When 
the mother was home the caretakers fed the children broth 
made of cottontails and field mice, but, as soon as she left, 
Bear gave them pollen and mountain dew and Snake fed 
them earth pollen and dew. Salt Woman stirred the broth 
with her whole hand, making it very salty. At first the food, 
being too strong, weakened the babies, but in a short time 
they thrived on it.61 

Changing Woman ate whiteshell after she went to live in 
the west.62 

When Sun conducted his twin sons to the skyhole through 
which they were to return to earth, they ate pollen of white 
and yellow corn, Dawn, Yellow-evening-light, and Sun, all 
mixed with water.63 
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Food enters into many mythical concepts; for instance, 
one person may be transformed into another by eating the 
latter's food, in some cases with no hope of transformation 
back into the original form. Smoking a man's tobacco may 
have the same effect; in any case, it is a test of powers. An-
other mythical concept is the inexhaustible food supply and 
the representation of much in little (Chapter 7; Inexhaustible, 
Concordance B). 

The Eagles were able to change small game, such as rab-
bits, prairie dogs, and rats, into rare game. 

The Hunting Animals, with their power to plant, cultivate, 
and harvest corn in a few minutes, represent an unlimited 
food supply.64 

The Navaho call corn ' life itself,' but that by no means 
makes them vegetarians. They express their feeling about 
meat when the mockers of the Racing God twit him: "He is 
too weak and lazy to hunt. He lives on seeds and never tastes 
flesh." 65 Later the scoffers learned that racing gave the Rac-
ing Gods so much strength that they did not need meat, but 
possibly their doting grandmother fed them meat privately. 

Racing is closely connected with endurance, both being 
associated with food and abstinence; the pubescent girl races 
frequently during the period when she continually grinds 
corn for her ceremonial cake; boys ran for miles as a part of 
the ancient training, preferably without food and drink, at 
least with very little. Racers ate ceremonial mush before 
starting a contest. Coyote explains to Big Monster in the 
Endurance Chant myth: "One who eats rare game can run 
fast, but what can one expect of a person who eats worms, 
grasshoppers, and lizards! No wonder you cannot race." 68 

Supernatural benefits to be derived from attendance at a 
ceremony may be symbolized by sending food as an invita-
tion. The Meal Sprinklers take food to invite guests, even 
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outsiders, to the Fire Dance and bring back food in token of 
acceptance. Parched corn has been mentioned as an effective 
absorptive device (Chapter 7). Cake (sweetened cornbread 
baked in a pit oven) is a treat of the Girl's Ceremony and the 
Flint Chant; in both it is an offering to Sun.67 

Navaho is relatively devoid of words for taste. A general 
word, xalni' or xalnj", probably applies to all the senses, 
' there is awareness, it is tasty.' Ikan, often translated 
' sweet,' should be translated ' pleasing to the taste, savory.' 



C H A P T E R  1 6  

W O R D ,  F O R M U L A ,  A N D  M Y T H  

THE NAVAHO cosmogonists were interested in man's cul-
ture and institutions no less than in the natural order. 

Language, perhaps the most intricate phase of culture, is 
by its nature symbolical, but in addition to the expected 
linguistic symbolism, there is ritualistic symbolism, like that 
of color, direction, and number. Speech as one of man's 
faculties, references in prayer to the ' tip of the speech,' the 
existence of the word from the very beginning of conceivable 
time, the requirement that prayer and song be accurately 
reproduced in spite of stringent restrictions and a strain on 
the memory—all these are evidences of linguistic awareness 
I have not found among other so-called primitive peoples; in 
fact, it is a cognizance almost lacking in our own society— 
lost rather than undeveloped. The painted symbol of a prayer 
with its words is further proof of Navaho recognition of the 
power of the word.1 

There are references to 4 archaic ' words in Navaho myth 
and ritual, based upon an unfounded assumption. So common 
have these references become that even the Navaho inter-
preters glibly speak of archaic words. No work has been done 
upon which to found an opinion about the relative age of 
Navaho words. Some of the most common must be very old 
in view of their relation to remote Athapaskan languages. 
Nor is it correct to call the expressions ' obsolete they are 
as current as words for water or fire, though the people using 
them may be fewer. The ritualistic phrases belong to a spe-
cialized ceremonial language, a cant, spoken by chanters but 
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not by laymen. The special terms of one chant may differ 
from those of another; all are not necessarily understood by 
every singer. In one chant the names of characters may be 
the lay terms; in another, they may be completely or partly 
changed. For instance, the ordinary name for ' wolf ' is ' large 
coyote,' but ceremonially he may be called ' large-one-who-
trots-like-a-person,' doubtless a reference to the werewolf. 
Coyote is often called ' First Scolder ' or ' First Warrior.' 
Hummingbird, ' animated-one-repeatedly-suspended,' be-
comes in the Hail Chant ' one-whose-wings-whir.'2 The 
ordinary, literal names of the Holy People and their cere-
monial names in the Shooting Chant, compared with general 
usage and other chants, are changed in kind and order. Most 
commonly the order is Holy Man (din£' θϊγίηϊ'), Holy Boy 
('acki' diyini'), Holy Woman ('asdz4'' diyini"), Holy Girl 
('ate'd di7ini'); in the Shooting Chant, Holy Boy is kiye' 
diyini', Holy Woman is t0ik§' όίγίηί". Holy Man and Holy 
Girl have the lay names, and the order in which they are 
mentioned is Holy Man, Holy Woman, Holy Boy, Holy Girl. 
This order is emphasized as a primary differentiation between 
the Male Shooting Chant and the others, particularly the 
Female Shooting Chant. In the Female Shooting Chant the 
females come first—Holy Woman, Holy Girl, Holy Man, 
Holy Boy. 

Almost every item of ritualistic value has its own term 
and derives much of its power from its name, which may 
differ from chant to chant (Bundle contents, Concordance C). 
I have found nothing in the linguistic pattern that cannot be 
explained by the grammatical rules; a few variations in vocab-
ulary may be encountered. The situation is comparable to 
that of English used by persons in ordinary life who have no 
interest in specialized subjects—science or religion, for in-
stance. The Church has its own vocabulary, rarely under-
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stood by the layman, for whom it has little interest; the 
Navaho chant lore is the province of the chanters, the lay 
Navaho accepts it, and, if he is pinned down to interpret it, 
calls it archaic. 

War parties had a special language that seems to be a part 
of the cant. It is described, but few examples are recorded. I 
take the paucity of examples to indicate that informant and 
interpreter feared to repeat the exact words, since they were 
not engaged in war or protected from its dangers. One illus-
tration is given: "Even if a horse is meant, if it has kicked or 
thrown a person, in this changed language [the war language] 
it may be called 'merely a life feather,' "3 a circumlocution 
flattering to the horse and signifying its identification with 
supernatural speed and lightness. 

The following explain the ' war ' or ' altered ' language: 

When the warriors entered the enemy's territory, the 
leader told the men to use special words for the animals and 
booty they hoped to seize. Ί hey called the changed language 
' war talk, not talking plainly.' The Navaho did not speak 
' war talk ' in their own territory because they believed the 
enemy would attack if they did. The warriors communicated 
in war talk for one to three days of the journey. When the 
leader decided that the appropriate time had arrived, the 
party lined up in a row facing the enemy's country (cp. 
Danger line, Concordance B). At dawn the leader started a 
song in which the rest joined. At a certain point in the song 
all turned toward their homes and the common language was 
resumed. 4 

Turtledove, sent by Monster Slayer to report on the two 
old warriors who had attacked Taos, returned with the fol-
lowing message: "The warriors, Turtle and Green Frog, did 
not go anywhere unless they spoke a language called 'irrita-
bly tney speak.' " This term is explained as a sort of ' twisted 
language used by warriors.' Either the word symbol was 
slightly changed m the code or a special meaning known only 
to fighters was given to the words. Monster Slayer's warband, 
advancing on Taos, spoke only in the war language.5 
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The Black Dancers in the war ritual must whisper the war 
language to one another during their performance,8 for they 
represent the Hard Flint Boys, who appeared to Monster 
Slayer's party on the eve of the attack on Taos. 

Similar to the war language is the ritualistic language of 
the Rain Ceremony, which emphasizes water. 

"While in the hogan all conversation had to contain refer-
ence to water or to rain. Metaphoric substitution was made. 
For example, if someone entered, it was said, ' someone is 
floating.' If that person sat down, he was said ' to have 
stopped floating.'" 7 

Such circumlocution shows that neither it nor the war 
language is distinctive; both are variations of the common 
language for ceremonial purposes, a device of sympathetic 
magic. 

Various quotations have demonstrated the compulsive 
power of the word. The following examples further illustrate 
the close identification of person, mind, word, and power and 
its extension to objects and means: 

When the war party was ready to charge, each man talked 
to his horse: "Be lively; you and I are gomg into danger, my 
horse. Be brave when you go to war and nothing will happen; 
we shall come back safely." 8 

As the war party was about to leave home, the leader 
instructed the men to spit on their bowstrings and rub them. 
Then they were told to rub their legs and bodies with their 
hands and do the same with their arrows. The leader told 
them that their weapons were like human beings, that they 
had a mind, that if the warrior was a coward his bow and 
arrow WOuld be timid. The spitting and rubbing strengthened 
both men and weapons (cp. Chapter 7).9 

There are restrictions on as well as requirements for speech: 
the Stricken Twins got into trouble by disregarding an order 
for silence; the young man in the whirling log was enjoined 
to speak only to himself or sing sacred songs; Dark Thunder's 
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party exerted themselves to prevent Winter Thunder from 
uttering a single devastating word (cp. Chapter 4).10 

Next to the simple combinations of ritualistically signifi-
cant sounds (Chapter 15), the simplest linguistic form is the 
name, usually derived from war. It is conferred by a success-
ful warrior, preferably one old enough to be beyond the 
possibility of further harm by the uncontrolled evils. In 
former times and even today among the orthodox, the name 
was pronounced by its owner only ' if he got into a tight 
place'; undue repetition wears out its power. A person's 
name should be his secret possession, something like pollen 
which he might pit against evil. If he alone knows it, he can 
gauge the extent of its power; if it is in someone else's pos-
session, he cannot depend on it and it may even be turned 
against its owner. The secret names of the enemy were 
among the most important weapons. There are uncounted 
instances in which mere knowledge of a name and its mention 
overcame powers. 

In the various myths that relate the adventures of The 
Twins, someone told them the names of the four guardians 
of Sun's house and, by merely mentioning the names, The 
Twins gained access to the premises.11 

Big Fly told Scavenger the names of the eaglets on the 
ledge where he had been dropped by his enemies, and he was 
safe because the old eagles addressed him by the eaglets' 
names.12 

After Self Teacher had gained the confidence of Deer 
Owner's daughter (and wife), the girl divulged the names of 
her father and mother, as well as her own. In his chagrin and 
grief at seeing his bears overcome, Deer Owner called out 
their names, thus inexorably forfeiting his power over them.13 

Attacked by a windstorm, Reared-in-the-mountain over-
came it by pronouncing his own name for the first time; later 
he quieted thunder and lightning with it.14 

Knowledge of their names greatly assisted Monster Slayer 
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in overcoming the various monsters, but Sleep reversed the 
process by mentioning Monster Slayer's name. 16 

Names are often exchanged, one reason being to express 
cumulative success. 

The dominant Twin got his best-known name, na'7e'' 
ηεΐ'ζγέηί, ' One-who-repeatedly-slew-monsters,' from his ex-
ploits. In childhood and adolescence he was simply called 
Firstborn. In the introduction to a War Ceremony prayer he 
is called neidig4"hi, ' One-starting-out-for-repeated-killings, 
One-setting-out-for-slaughter.' Father Berara remarks that 
"this name seems more powerful than the ordinary name 
If other means have failed, this invocation is employed in 
prayer." 16 

Monster Slayer was also called bil najno'ltli'ji,' Let-do wn-
on-a-sunbeam,' to commemorate his descent from the sky.17 

Child-of-the-water, called Secondborn until he had 

CHART XVII 
TWELVE-WORD FORMULAS 

III HaUChardit 

I Hail Chant 

Earth 
Sky 
Mountain Woman 
Water Woman 
Darkness 
Dawn 
Talking God 

II Hail Chant 

Earth 
Sky 
Mountain Woman 
Water Woman 
Darkness 
Changing Woman 
Sun 

War Ceremony 

Darkness 
Dawn 
Y ello w-evening-fight 
Sun 
Talking God 
xa'ctc'e"0yan 
Boy-carrying-single-

xa'ctc'e"0Yan xa'ctcT'oyan 
turquoise 

Girl-carrying-single-

White Corn 
Yellow Corn 
Pollen Boy 
Cornbeetle Girl 

White Corn 
Yellow Corn 
Pollen 
Cornbeetle 

corn-kernel 
White-corn-boy 
Yellow-corn-girl 
Pollen Boy 
Cornbeetle Girl 
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achieved something, was later called neidi'gici, ' One-who-
repeatedly-cuts-here-and-there-with-a-knife,' because he took 
care of the monsters after his brother had killed them, dis-
posing of their bodies and cutting off the trophies.18 

The formula is a combination of names having tremendous 
power. It, like the words of the war language, is usually 
omitted from the texts, probably because its value is not 
sufficiently realized by recorders. The names included in 
each formula should be spoken in exact order—none should 
be added, none repeated, none omitted. Although tia'h laid 
great emphasis on the exactness of the twelve-word formula 
of the Hail Chant, it is found in his text in three forms. I 
have discovered three other series of words that seem to 
indicate such a formula and I give all in Chart XVII so that 
they may be compared. 

CHART XVII—Continued 
TWELVE-WORD FORMULAS 

IV Twelve-word V Holy People in VI Wordsof 
song 10 painting 21 •prayer " 

Earth Earth Earth 
Sky Sky Sky 
Mountain Woman Darkness Sun 
Water Woman Dawn Moon 
Talking God Yellow-evening-light Darkness 
xa'ctc*£"0Yan Sun Dawn 
Boy-carry ing-single- Talking God Talking God 

corn-kernel 
Girl-carrying-single- xa'ctc'e"6yan xa"ctc'4"0Yan 

turquoise 
White-corn-boy Male Corn White-corn-boy 
Yellow-corn-girl Female Corn Yellow-corn-girl 
Pollen Boy Cornbeetle Girl Pollen Boy 
Cornbeetle Girl Pollen Boy Cornbeetle Girl 

Restoration-to-youth-boy 
According-to-beauty-girl 
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The formula of Column I is repeated after the bundle 
application just before the short singing of the Hail Chant; 
that of Column Π, in which Changing Woman and Sim are 
substituted for Dawn and Talking God, during the corn-meal 
sprinkling of the sandpainting; and that of Column III after 
the restoration of Frog's children. I do not know the reason 
for the changes. 

The series of Column IV is also incorporated in a song, 
called the ' twelve-word song of blessing,' sung when the 
War Ceremony rattlestick is deposited, generally for cor -
recting possible mistakes. Father Berard adds the following 
explanation: 

It should be noted that the chief words only are considered 
for the twelve-word mention. The song is so well-known 
that the natives recognize it immediately, although there 
are numerous other songs of twelve words, which are never 
recognized as such but are designated by other names. 
Omissions or alterations are not allowed in the twelve-word 
song.23 

From these data it would seem that the number twelve is 
important and that the series are modified for particular 
occasions. It is likely that words and order, like other 
symbols, are changed for cause within a single ceremony; 
unfortunately, the causes have not been ascertained. I 
believe that the picture Ticelve Holy People is an illus-
tration of the deities whose names are mentioned in the 
formula; they are arranged as in Column V. 

In what seems to be a song formula of the Flint Chant 
there are sixteen names, twelve of the usual sort and four 
of mountains. In a prayer intoned at the cake baking, 
fourteen words are mentioned (Column VI). The names 
correspond with the formulas in the kind of deities ad-
dressed; they differ in the form, which is song or prayer, 
A twelve-word song is recorded for the Night Chant. The 
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only sequences that are exactly the same are one of the Hail 
Chant and the twelve-word song of the War Ceremony 
(Column III). 

The power of the word is as strong for evil as for good, an 
inverse wish being a curse. One form is name calling; another 
a malediction similar to ours, "May such and such happen 
to you!" 

The chief who exceeded his powers in punishing adultery 
was called ' The-red-one,' ' The-changing-one,' The-two-
faced-one,' ' The-one-with-two-fronts,' and when the horri-
bly deformed creatures resulting from his punishment re-
turned, they taunted the people with these names,and cursed: 
"One-eyed persons will continue to exist forever! Noseless 
ones will exist always! We shall accept no prayers and no 
songs will be ours! Absolutely nothing will move us!" 24 

A group that seems to consist of the same beings came to 
a Fire Dance held for Big Knee. As the women left the dance 
circle, they screamed, "May the waters drown you! May the 
lightning strike you!" 25 

The gambler who was finally overcome by Sun's child was 
so angTy at his defeat that he hurled maledictions at the 
people: "I will kill you all with lightning! I will send war 
and disease among you! May fire burn you! May the waters 
drown you!" 26 

Changing-bear-maiden's brothers were extremely provoked 
by Coyote and, before they knew he was present, cursed 
him; when he appeared, they somewhat tempered their 
language, for they always feared him. Later they got their 
revenge. Although he was not entitled to it, he insisted on 
having the fat that grows around the horn of the mountain 
sheep, the chief hunter's prize, but as he cut it, the Brothers 
put a curse on it: "Turn to bone! Turn to bone!" 27 

Monster Slayer, much annoyed by two old men who 
wishedtojoinhiswarparty,shoutedattnem, "yii tsa'xockaii'," 
a common untranslatable Navaho curse.28 

Formulas and prayers are accorded equal reverence, the 
same restrictions being placed upon both. Formulas, an 
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elaboration of name power, differ from prayers in having no 
context. The prayer is a formula in the sense that it functions 
because of its exactness, completeness, and order. It has 
content, usually not much disguised by metaphor, and also 
context, much of it clearly expressed narrative; its main 
purpose is to identify the person prayed for with the powers 
addressed. The subject of Navaho prayer is so extensive that 
I have discussed it in Prayer: The Compulsive Word.29 

Since the myth belonging to a ceremony differs from the 
lay myth or tale, it seems to be a synthetic symbol of the 
chant. One, the myth of Blessing, may explain the position 
of all tribal ceremonies. Still unpublished, it is perhaps the 
most inclusive. Each chant myth embodies in an interestingly 
constructed plot a reason for the diverse and intricate items 
of ritual and, in addition, has a detailed description which 
explains rite, properties, and behavior, comparing them with 
the figurative and symbolic text of the narrative proper. 

Although the story has several functions, it is not an 
indispensable part of the chanter's lore. Many chanters 
today sing before learning the myth, but if they wish to ' be 
sure ' of their technique and want a secondary guide to the 
song series to fix the items and events quite thoroughly in 
mind, they learn the tale and are able to tell it in minute 
detail. 
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S O N G  

SONG, AN indispensable part of ritual, a link between dogma 
and symbolism, has linguistic, literary, and musical 

aspects. Although many Navaho songs have been collected, 
few have been analyzed, the summaries being based on small 
samples of selected songs.1 It is doubtless presumptuous to 
discuss song without discussing music, but since the prospect 
of the musical analysis is dim, I suggest some problems that 
should be tackled. Music will certainly be found to be a part 
of sound symbolism; most likely even its components— 
melody, rhythm, phrasing, and the like—have an inde-
pendent function as well as a function related to the whole. 
The musical patterns are just as systematic and varied as the 
rest of the ritual; they should be determined and their 
significance demonstrated. 

An obvious question is the relation between language and 
song. Pitch and quantity are outstanding features of the 
phonetic system, devices for distinguishing grammatical 
forms and, therefore, meaning. There are two primary tones, 
one neutral in value and one relatively higher, and two 
secondary tones, one rising, one falling, actually combinations 
of the primary tones. Closely associated with the tonal pat-
tern is quantity, for there are short and long vowels. A half-
length is differentiated, but seems to have no phonemic 
significance. In song linguistic tone and quantity are sub-
ordinated to the music. 

Songs among the Navaho, as among other Indian tribes, 
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may be disguised by syllables, which on the surface seem to 
have no meaning. Furthermore, syllables that have meaning 
may be separated by syllables whose chief function is to fit 
the word to the music: that is, words and sentences are 
lengthened by the addition of syllables, either by insertion or 
by increment. 

The following illustrations may be noted: 
Shortening of vowels (they may even be dropped en-

tirely) : 
(normal) 'ei ye'Tna 'ei niyd, ' with this life has arrived ' 
(in song) 'einiya 'eiye-'ina'-h2 

Increment: 
(normal) dz%' niyd nlyd,' so far it (chant) has arrived ' 
(song 1st line) dza niya dza niya 
(song 2nd line) dza niya dza niya neya 

Syllable insertion: 
(normal) xa'y&o'ye"' xa'y&o'ye"', ' one has emerged over 

the rim ' 
(song) xa'yao'-wo-ye xa'yao-wo-ye 

Distortion: 
(normal) x6ye~'fr xoye'yk', ' things are weakening, how 

terrible' 
(song) xoye'h weye'-ta ai"" 
(normal) 'aya'yA, ' he is going in under' 
(song) 'eyo'h 

Distortion and dropping of syllables: 
(normal) 'ayi'i'yb yah'iyiniy&o, ' in he has come inside 

upon entering' 
(song) na-'a-yi'i'ya 'ya'e'niyo 
(normal) yahTyiniyd 'aya'yi, ' he has come in, he is com-

ing in under' 
(song) yah'eniyo 'eyo-h 

280 
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Navaho is a very breathy language, much being made of 
h and x; the presence or absence of the aspiration, even its 
intensity, is one indication of difference in meaning.3 The 
h-sound is rarely if ever lost. It may stand before a consonant, 
for instance, and it may affect a voiced sonant by combining 
with it to form a surd (for example, h-j >c). h and the glottal 
stop (') have a place in song sometimes quite different from 
their function in the language. The Navaho find no difficulty 
in singing the aspirated sounds; in fact, there are more in 
song than in speech. Similarly, those of us who do not use 
the glottal stops might consider it impossible to sing them. 
Navaho songs, in which the lyrical effect is enhanced by 
aspiration and glottal stop, show the fallacy of such a con-
clusion. Other so-called ' difficult' sounds, such as y, 1, tt, c, 
are often not changed, distorted, or omitted. 

Much has been made of the meaningless syllables in prim-
itive, particularly North American Indian, songs. AB helped 
to record, transcribe, and translate the explanation of the 
song series of the Big Star Chant; his translation differs from 
all others extant in having a great deal more content. I do 
not believe the difference is due to the chant materials, for 
the Big Star Chant belongs to the exorcistic side just as does 
the War Ceremony, for which there is a reasonably complete 
set of songs.4 The song content in both is in many ways quite 
similar. The translation has greater import, I think, because 
the Navaho was better able to find his way through the dis-
guising syllables to the essential meaning. Furthermore, AB 
insists that there are no ' nonsense ' syllables, that all have 
meaning. Possibly the syllables constitute another kind of 
symbolism which a full analysis of the songs may prove to 
exist. Perhaps Father Berard's informant agreed with AB 
when he said, "The words have no meaning, but the song 
means, 'Take it, I give it to you.' "5 



RITUAL 

Navaho ritual contains many onomatopoeic elements, 
which may exist independently without ' word content' or 
may be stems, parts of words depending upon grammatical 
forms. For this reason and because other unusual devices are 
incorporated in the ritual, it seems quite possible that the 
nonsense syllables may have a meaning to one who under-
stands the full context of a rite, even if they never became 
linguistic forms, a possibility all the more likely since the 
Navaho who suggested it has rarely been wrong in his inter-
pretations, no matter how farfetched they may have sounded 
at first. Further investigation with other informants and 
with texts has corroborated rather than refuted his sug-
gestions. Probably few individuals understand the musical-
syllabic meanings, even as few understand other types of 
symbolism, especially the complicated associations. The 
musical material so far published is unsatisfactory because 
it refers to tunes or burdens as the ' same ' and ' different.' 
These words have been shown to be meaningless unless a 
Navaho definition is given for them. How are the tunes the 
same? How do they differ, and from what? A rewriting of 
some of the prayers so that the deviousness of repetition is 
brought out led to the discovery of intricate rhythmic pat-
terns. A mere glance at the content of some songs shows that 
they closely parallel the prayers. Although a tedious task, 
all the songs of a given chant should be recorded if the 
musical, literary, and ritualistic pattern is to be fully under-
stood. Songs of different chants should be compared as sand-
paintings are. I am convinced that certain sets of songs— 
those of Monster Slayer, Thunder, Talking God, and Dawn, 
for instance—would show great similarity. 

I have said that prayers are harder to learn than songs 
because of the emotional strain involved.6 Matthews seemed 
to think the songs were more difficult to master because of 
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their vast number.7 IIe mentions also the requirement that 
many must be sung without error, indicating that the attitude 
toward songs and prayers is the same. He further considers 
the myth a mnemonic device so helpful that a chanter de-
pends on it to remember his songs. I have often heard songs 
started wrong and corrected simply by a new start as soon as 
the mistake was realized, tla'h depended on his songs to 
recall parts of the Hail Chant myth; he remembered the 
song though he forgot the plot. Moreover, if a chanter learns 
the songs though not the myth, he may perform a ceremony; 
if he knows the myth but not the songs, he is considered in-
capable of carrying out the chant—he is simply in possession 
of miscellaneous information. 

The conflict between Matthews' opinion and mine is 
doubtless not serious, for it probably means no more than 
differences that any two contemporary investigators might 
find. Emphasis may have changed in the sixty years or more 
between Matthews' recording and mine. His chanters were 
almost certainly more rigorous than those of today in their 
care for ceremonial detail, since the forces making for cultural 
breakdown had only got started in his day and had not 
affected a large part of the population. 

It is more likely that the differences are due to the materials 
with which we worked. The Night and Mountain chants 
should be performed only in the winter; the Shooting, Hail, 
and Evil chants may be sung any time they are needed. The 
emergence ritual deals with the most dangerous past, the 
travail in the lower worlds and the transformation and con-
trol of this one, all to be handled with extraordinary circum-
spection. Once overcome, the monsters should be commemo-
rated, but remembrance, as in the Shooting Chant and War 
Ceremony, need not be as strongly emphasized as it was the 
first time (cp. Chapter 14). 
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More to the point, however, is the suggested reciprocity 
between various parts of the ritual and what it does for the 
chanter, his type of mind determining which part of it helps 
him with another and how. The myth is dramatic and plot 
may be impressive to some minds. The ritual includes the 
action, but only implicitly. The songs follow the structure 
of the ritual much more closely, and the music suggests the 
organization. One mind relies on plot and action for its cue; 
another operates better if it can recall what is done. In doing, 
one sings. Consequently, it is understandable that the myth 
has lost emphasis while the songs have gained. Ultimately, 
the ideal of every chanter is to know the chant completely. 
Each viewpoint helps the others. Some symbols, like song, 
are indispensable; some, like myth, though desirable, are not 
absolutely essential. 

Origin of Song 

The etiology of song is psychologically illuminating. The 
Navaho are sentimental and eager to express emotion. Iso-
lation has been suggested as a reason for the individualistic 
character of the Navaho (Introduction). In myth an ever-
recurring theme is loneliness. Crying originated in loneliness 
and from crying came a song. 

When Child-of-the-water left Changing Woman, she was 
overcome with sorrow. She cried and from her crying came 
a song.8 

When Child-of-the-water joined his brother, the latter 
wept for joy at seeing him, but from these tears ' nothing else 
[that is, no song] flowed.'9 

I find these peculiarly interesting passages; one indicates a 
positive development—loneliness to crying to song; the other, 
a negative statement, very significant since it explains the 
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tear's greeting, an expression of joy, social rather than 
religious. 

Nostalgic crying, brought on by contemplation of natural 
beauty, is also indicated as an origin of song. 

The hero of the Mountain Chant disobeyed his father by 
going to a forbidden place. From the top of a hill he beheld 
the beautiful slopes of a mountain. Clouds hung over it; 
showers of rain fell. As he greeted the land with appreciation 
he was overcome with loneliness and homesickness and, 
weeping, he sang a song.10 

Matthews records a lament for a pet turkey that arose in 
grief; the translation does not indicate whether it is a song 
or a prayer.11 

The Stricken Twins, after an endless journey acknowledged 
as children of Talking God, were again cast out by the gods. 
They had to set out on a quest for goods to pay for a curing 
ceremony. The poor blind one told his lame brother to mount 
on his back once more. In despair they walked down the 
canyon, weeping over their mistakes, knowing not where to 
turn. Without purpose or direction, they cried; at first they 
uttered meaningless syllables, but after a while they found 
words to sing. The Holy Ones, hearing a song, inquired of 
one another, "Why do they sing?" They sent Talking God 
to bring the children back. The blind boy resisted, but his 
brother urged that they return and find out what the gods 
wanted. Arriving where the gods were, they were asked, 
"What was that you were singing as you went along?" 

"We were not singing," they answered. "We were crying." 
"Why did you cry?' 
"Because you sent us away and we had no place to go." 
"What kind of song were you singing?" asked the god. 

"We certainly heard the words of a song." 
Three times the boys insisted that they were merely crying, 

but when asked the same question the fourth time, the 
gentler one explained, "We began to cry; we turned our cry 
into a song. We never knew the song before. My blind brother 
just made it up as we moved along." Then he sane the song 
which described their helplessness and despair and included 
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a statement that they would be restored to health. Thesong 
impelled the gods to take counsel once more, and they 
decided never again to turn their children away with no 
means of saving themselves.12 

This poignant excerpt shows not only faith in ritualistic 
aid as a counsel of despair but also the compulsive power of 
song, which could break even the resistance of the gods, the 
exact function of Navaho songs today. 

The origin of song as a warning or sign given by a pro-
tector is suggested by the episode in which The Twins tried 
to learn who their father was. 

Four times the children asked their mother before she 
answered, "Far away your father lives. Between here and 
there every conceivable danger lies. So don't think about it 
any more." They lay still, talking and planning, and soon 
they heard a song. Their mother scolded them when they 
accused her of singing it, saying, "Who would give me a 
song? How could I get a song?" 

As the boys persisted in planning a journey to Sun, the 
younger one heard a song near the door. Then he said, "That 
must be a young man's song. That will be my song." 

He prayed with the song, then both boys heard it, but it 
was not a young man singing; it was the cover of darkness 
that protected the youths, a sign that their plan would be 
successful.13 

Function and Types of Song 

The number of Navaho songs is incalculable. The 576 songs 
Matthews mentioned as actually sung at performances of the 
Night Chant he witnessed are the very minimum and do not 
include those for the various branches or phases of the chant, 
tla'h knew 447 for the Hail Chant and had forgotten some. 
To most rites and chants belong many more songs than are 
introduced at any one performance. Just as the sandpaintings 
or prayersticks for a chant are few compared with the number 
possible, so songs are selected from a large repertoire. Some 
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songs are favorites or required and may be heard often; some 
are appropriate only under unusual circumstances; occasion-
ally one song and no other will do. 

Best known are what Matthews called ' songs of sequence,' 
a group of songs set up in a definite order that should be pre-
served and belongs to a rite, ceremony, or chant. Such sets, 
incompletely recorded though they may be, are complex in 
structure and function, and furnish the basis for the sub-
sequent discussion of "Content and Structure of Songs" 
(pages 291/.). 

According to Father Berard, a minimum of 131 songs of 
sequence is required in the War Ceremony, a relatively small 
number, supplemented, however, by a very large number of 
informal or spontaneous songs contributed by the visiting 
chorus. The Big Star Chant is less often performed and 
would hardly be considered a major chant, yet we recorded 
238 songs of sequence for it. 

Matthews, in an early work, "Navaho Gambling Songs," 
refers to the large number of songs concerned with the mocca-
sin game. One old man said there were four thousand, and 
another that there was no creature that walked, flew, or 
crawled in all the world known to the Navaho that had not 
at least one song in the game and that many had more.14 The 
reason is almost certainly that the game originated as a 
contest for day and night in which all living things partici-
pated. The samples recorded are simpler than the chant 
songs; the words, at least, impressionistically characterize an 
animal or person. Owl, for instance, repeats: "I do not want 
the night to end." 

Chickenhawk sings of his rival: 
The old owl hates me. 
I alone bring home many rabbits 
That is why he hates me. 
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Gopher cheated by chewing a hole in the moccasin, thus 
enabling the guesser to see the stone hidden in it. 

Gopher sees where the stone is 
Gopher sees where the stone is 
Keep striking! Keep striking [the moccasin in which the 

stone is hidden]! 

The account suggests that a charming descriptive nar-
rative drama could be reconstructed on the basis of these 
songs alone. Their music must differ as much as their literary 
quality from the long, repetitious chant and rite songs. 

After the pilgrimage for collecting waters from the sacred 
mountains had been accomplished for the Rain Ceremony, 
the chanter wove the separate events into a song, unfortu-
nately not recorded {Rain Ceremony, Concordance C). 

The primary function of song is to preserve order, to 
co-ordinate the ceremonial symbols; a secondary purpose 
must be enjoyment, if we may judge by the effort exerted 
by the lay Navaho to attend and participate in the ceremony, 
for it is unlikely that he knows the deepest significance of 
the songs. 

The example of the song coming from the cover of dark-
ness just cited shows how tangible the Navaho feel the songs 
are. The song not only came from the cover, it was the cover. 
Time and again song and a blanket or curtain are identified. 
A song moving out into the space immediately surrounding 
an individual—for example, a horseman riding at night or 
anyone alone and fearful—establishes a zone of protection 
that gives comfort, for within it is the person who dissipates 
the evils by the compulsion of sound and words at the same 
time that he buoys up his own spirit (Covers, Concordance 
B). 

Horned Toad Youth sang for Monster Slayer when he 
attacked the Gray Gods: "The song was set as a cover upon 
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every deed that The Twins performed against the mon-
sters."16 In the foregoing examples the verb refers to a blan-
ketlike protection; here the verb means something more, like 
a lid or bottle stopper. 

Songs were said to be kept in a paunch and were referred 
to as casually as cookies in a jar. In line with the song of the 
living creatures is that of the kernel of dried corn that begged 
for attention and water.16 

Song may be a demonstration of inner strength. 

Overcome by the Arrow People, the younger Twin said 
to his brother, "I wonder how strong I am inside; I'll try to 
speak out," and forthwith he started a song and was able to 
finish it.17 

Like blowing, song may cause increase in size. In one 
version of the emergence myth, when the World Pillars began 
to sing, the small model of the earth stretched to its present 
size.18 

Song has numerous powers, each defined by something in 
addition to the song itself, and it seems as if the expression 
of pure joy is subordinated to other functions. Narration, 
description, and repetition are often compulsive in songs 
of sequence. Unless a warrior had been killed, rejoicing in the 
form of gloating and reviling was incorporated in a serenade 
after the return of a war party. Though enjoyed because of 
victory, the serenade, like other parts of the War Ceremony, 
was exorcistic; saying a thing was true made it true. 

The importance of song is summarized by the excerpt: 
"Changing Woman taught songs to her two divine children, 
admonishing them, 'Do not forget the songs I have taught 
you. The day you forget them will be the last; there will be 
no other days.'"19 

Songs are a form of wealth. Individuals own songs for 
increase and prosperity, songs belonging to the fetishes of 
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domestic animals and the bundles of the simple domestic 
rites devoted to family or group welfare. 

Hill emphasizes the difference between songs owned and 
sung by chanters and those ' belonging to the whole group.' 
"A man should not keep these [the latter] secret because 
they refer to food and are essential to the life of the people. 
They should be taught to anyone who asks for them and a 
man should not have to pay for them."20 

The commended attitude was displayed when negotiations 
were made for the dedication of the Gallup stadium. "Will 
there be any objection to singing the songs of the House 
Blessing?" the chanter was asked. "No, because they belong 
to everybody," was the answer. 

Poverty is framed in song terms: "I have always been a 
poor man. I do not own a single song."21 

Songs, like other forms of wealth, may be exchanged. At 
an impasse an evil power—Star, Thunder, Snake—says, "My 
offering, my song, my prayer, I will give in exchange for my 
life."22 No one should sing a song unless he can prove owner-
ship, his right to sing it. 

Some songs are individualistic. RP composed a song for 
each of his grandchildren shortly after its birth and, as soon 
as the child was old enough, taught it the new song. We ought 
to know if and how such personal songs differ from the ritual-
istic ones and whether they were a general custom or merely 
the whim of a doting grandfather. Unfortunately, I did not 
follow up the matter. 

One day, when the lesson at the Hogan School was about 
birds, RP came in as was his wont. As the name of each bird 
was written on the blackboard, he quietly sang the bird's 
song. It was not the imitation of a bird call; indeed, it had 
little, if any, of such character. As far as I know, such songs 
have not previously been reported. They may belong to 
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ritual, but I heard them as a spontaneous expression. Perhaps 
they belong to the moccasin game, played to decide the 
length of day and night. 

Statements about women's singing conflict. Their shyness 
and aversion to singing in public do not mean that women 
cannot or do not like to sing at all. They have lovely lullabies 
and teach other songs to little boys and girls. MA taught 
such songs to her grandchildren, yet I never heard her sing. 

To the Navaho, song is a necessity; it is an inspiration, a 
hope, a protection and comfort, a guide to one in want of a 
procedure, a means of transforming frustration into power. 

Content and Structure of Songs 

Song accompanies all phases of ritual—preparation, use, and 
disposal of ceremonial items—and is, as well, a summary of 
the complete performance (Chapter 20; Vigil, Concordance 
C). Much that is treated in prayer is repeated in song, which 
is nevertheless freer, fuller, more inclusive. 

The preparation of the chief symbol of any ceremony is a 
good example, as the account of the War Ceremony rattle-
stick demonstrates. The ten songs have key themes: 

In set 1: 
1 .. . he is making it for me 

.. .he has made it for me 
. .he has brought it here for me 
. . he has placed it in my hand 
. .he has put tallow on it for me 

. .. he has made it red for me 

In set 2: 
7 .. . he is decorating it for me 
8 . . .he has decorated it for me 
9 . . .now he is taking it away 

10 . . .again everything has become safe.2' 

Songs with these themes are required; a prayer and five 
other songs of blessing are optional at a War Ceremony 
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performance, but seem culminative, since the singer learns 
them at the end of his apprenticeship. Probably no per-
formance includes all five and the prayer, selections being 
made for the particular occasion. 

The song content parallels closely that of the prayer. For 
instance, in prayer Monster Slayer is invoked through the 
bow symbol marked on the rattlestick; explanations of the 
various applications to the rattlestick are cited. The songs 
mention what Monster Slayer is doing, what he has done, 
what will happen; both prayer and song catalogue the good 
that will come to the patient. 

The second set of War Ceremony songs mentions each 
relative of the patient who with him expects to benefit from 
the ritual. The set that goes with the prayer emphasizes 
motion:24 

1 Here it stood upright among us when it started to move up repeatedly 
2 Here it stood upright among us when he [the patient] started to move about 
3 Here it stood upright among us when he arose 
4 Here that by means of which he moves about the earth stands upright 
5 Here that by means of which he moved about the edge of the earth stands upright 

In this set, places, the parts of the rattlestick, the symbolic 
jewels of which it is made, and the safety of the space around 
it are mentioned. 

It is to be expected that songs belonging to different rites 
stress different details, not only because of the character of 
the rites but also because of the symbols that enter into 
relationship. The ultimate effect is impressionistic because 
each word includes a great deal that is ritualistically intelli-
gible to the Navaho, if not to the white man. 

Songs of exorcistic rites express strong emotion—vengeance, 
triumph in victory, retribution—elements I have not found 
in the Holy ceremonies. Neither song nor prayer includes 
pity, patronage, humility, or gratitude for blessings con-
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ferred. Since the Navaho can never be better than he thinks he 
is, or his lot than he says it is, he alludes to fear, but does not 
mention it directly. The Blackening songs contrast the appre-
hension felt in enemy territory with the security of home; 
characteristically, both ideas are applied to persons: 

Into the ground with [their spirits] 
Everywhere in his own country I wish the enemy may die. 

but: 

In all parts of the Navaho country rejoicing, flute-playing, 
and peace have returned. 

and: 

. . . down into the ground with the enemy, down into the 
ground with him [that is, with his spirit, by means of beating 
the pot drum].25 

The songs continue with a vivid description of the slaugh-
ter, of the enemy's shortcomings and inability to protect his 
womenfolk from disgrace—really a curse put into song. 

Songs referring to deeds in the Navaho country are ' at-
tractive * in their content; they identify the patient with 
success and safety, with long life, with the favorable ritual-
istic symbols of the blackening as they apply to the Navaho, 
and they also mention the exorcistic symbols as they apply 
to the enemy. Whereas the first set of songs curses as it drives 
out fears, the second mentions the same details with assur-
ance that they are controlled, thus demonstrating the 
Navaho faith. The evils have been scattered, repelled by 
the ritualistic machinery (cp. Chapter 11, Alternation). The 
pattern of reviling and the change to satisfaction is similar in 
the Male Shooting Chant Evil and the Big Star Chant, both 
of which belong to the Evil side. 

A song group of the Big Star Chant, containing eight songs 
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for the ascent and eight for the descent of the cliff, describes 
the anger of Spider and Swallow People at Coyote. 26 

Corresponding with the subjects and treatment included 
in prayer, songs of sequence are mainly descriptive and nar -
rative. The song burdens concerned with the making of the 
War Ceremony rattlestick illustrate a common narrative 
feature that is fundamentally linguistic, for it depends upon 
the tense-aspect system of the verb. In Navaho, verbs of 
action and motion are differentiated in a rather simple tense 
system—present, past, and future—and a complicated aspect 
system—progressive, momentary, customary, inceptive, and 
cessative. 

Often, therefore, the burden of the song has a tense or 
aspective change to indicate progression from a wish to an 
accomplishment, a linguistic device related to the symbolism 
of motion (Chapter 13). Hence, there are songs and prayers, 
as well as sandpaintings, whose theme is motion. Similarly, 
too, there is emphasis on place and its description. Several 
groups of songs having different purposes illustrate these 
emphases. Generally a song or a song set demonstrates more 
than one of these points. 

Farm songs belong to the entire tribe and are sung for the 
planting and maturation events rather than for a particular 
ceremony.27 The initial song refers to seed planting; it 
describes the place for planting, the seed, and offerings made 
to the seed (or perhaps to the earth). The verbs are first in 
the form ' I wish it to be . . . ' and change later to ' It is 
becoming . ..' The second song repeats the sentiments of the 
first, but in the form ' It has become so.' 

The songs of the second interval refer to the sprouting of 
the corn in terms corresponding with those of the first in-
terval. Time is allowed for growth, then song indicates the 
appearance of tiny blades above the ground, another the 
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fresh yellow-green appearance of the field; another celebrates 
the normal growth of the corn; a song states that the ' corn 
loves me' and is therefore doing well under my hand; another, 
that the leaves are large enough to touch one another when 
the wind blows; still another, that some plants are large and 
cast uniform shadows over the field, that red silk has ap-
peared, that pollen has formed. Subsequent songs refer to 
the harvested ears, emphasizing the crackling sound made 
when the fully developed stalks are pulled. There are songs 
to describe the plucking of the ears and the piling of bundles 
gathered and dumped in the center of the field. The next 
song describes the extension of the piles of corn—4 it increases 
by spreading'; another summarizes by describing the harvest 
as a whole. The pattern does not change for the husking, 
which is again described by sound-—' now from my hands it 
gives forth a sound '—or for the drying, which completes the 
harvest. 

Many song sets from the Night Chant would illustrate the 
progression, but I choose the scene analyzed by Matthews 
that concerns the safe entrance to the gods' home called 
White House in Canyon de Chelley. The sequence is based on 
a myth relating how Dawn Boy entered the house and 
returned safely to his home. As he did in ancient times, so 
now the human incumbent does symbolically, the various 
stages of the journey and visit being emphasized—an example 
of identification by recapitulation or commemoration (Chap-
ter 7). Since the only approach to the sacred house was by 
way of the canyon walls, there was a song for ascending the 
cliff, one to enter the first doorway (representing the entrance 
to all connecting rooms), a song for walking around the inside 
of the house, and one for the visitor preparing to leave. The 
songs for entrance had power to subdue the fierce guardians 
—Lightning, Bears, Red-headed Snakes, and Rattlesnakes. 
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Dawn Boy was taught how to enter the White House; he 
was to sing the proper songs at the following points: when he 
got to the place where the White House gods could see him, 
when he presented offerings to the house owners. In the last 
song he told who he was, whence he came, and described the 
gods' home and his own way of entering it. 

The prayer was taught to Dawn Boy as he stood on the 
sacred buckskin (Prayer on buckskin, Concordance C). 

He sang on his return journey: as he started away from 
the door, ne sang the theme ' witn ... I return'; as he walked 
four hundred paces, he sang another song; when he crossed a 
hill, he sang tne theme ' with it [power] held in my hand [I 
move] '; when he was far enough from the White House to 
see it behind him, yet to begin to think of home, he sang a 
song quite different from the others, describing the mountain 
near his home. 

Thinking he was still a long way from home, he sang as he 
ate his lunch, the song having the pattern of the first set with 
the theme ' now TalBng God's food I am about to eat.' 

When he had finished eating, he sang the song that now 
accompanies the administration of pollen with the theme 
' xa"ctce*'07an's food I have eaten.' 

Crossing the valley, he sang the burden ' in safety I walk 
about.' 

When he got to the door of his own home, he sang, ' my 
home I am approaching.' 

After entering, he sang, ' I sit down in my home.' 
His relatives begged him to tell the story of his journey, 

and after they had sung a song at his request, he told of his 
adventures to prove that he had visited a truly holy place.28 

Comparable with this series are.other song sets, many of 
them not as thoroughly interwoven into the text or ritual 
descriptions, at least in the available records. 

• · · 

Two main verb-stems indicate singing: One is -tat,' sing-
ing, singing and orderly ritual' and ' having possession of 
protective lore': 
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xatai, ' chant, rite, ceremony ' 
dzil xat&'l, ' place where masks are kept' (lit., ' mountain 

sacred lore') 
xata'li", ' one-who-chants, chanter, medicine man, singer ' 

naxodjita'l, ' she had power to ward off danger from 
herself '»• 

'a'dji' nixodjita'l, ' thus ends one's chanting ' 
The other stem, -a'l, is more intimately related to the 

' word ' and to speech. It may even be the same stem as that 
for ' a round or handy object moves,' or a derivative. Ap-
parently both word and song are thought of as ' round 
things,' a classification that explains how songs may be kept 
in a paunch or jar. Some of the words based upon this stem 
are generalized in meaning; others are specific for ritualistic 
description. 

nde't4> ' it has been sung through to the end, end of a 
song ' 

nde'4, ' he has sung i t ' 
nn&'n&yide''a',' he is about to start singing another (set of) 

song(s)' 
nxidide'c'&'l, ' I shall finish singing repeatedly' 
xaxidide'c'&'l, ' I shall start to sing (them) one after an-

other' 
xana'dlc'a', ' I am going to sing again ' 
di'di xand'ndyidi'a'hfgi", ' another of a series he is about to 

start singing' 
'ax6n&'ioi'4''i", ' that which is a song to symbolize (recall, 

commemorate) the episode' 
xond"'ti'te'st4, ' the song representing the episode has 

been sung' 
These stems and the words formed from them are inter-

esting in comparison with the noun for 4 song,' which has a 
complicated series of corresponding verb-stems, referring, 

297 
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however, not to singing or song but to holiness, reverence, 
prayer, and, in the passive voice, to sorcery. 

The following are some of the derivative expressions of 
sin, song: sj'l, ' with (accompanied by) song sin bikazi, 
' stem (original, basic) songs sin biketlo'l, ' song root, song 
that suggests another.' 

Words indicating groups of songs probably have different 
specific meanings, although they are sometimes used inter-
changeably : 

sin sidja"', ' songs in a group because they have the same 
melody ' 

dabi7i'n 'ax^* dadidja'hgo, ' songs arranged in alternating 
groups' 

sin bina^dja''i", ' songs belonging to a group because they 
branch off from a single stem ' 

sin b^' dahsidja'T,' songs that branch forth from a center ' 
sin 'ahfiti'i",' songs-strung-according-to-time, theme songs, 

songs representative of the set' 
sin dahdi'li' nixodjita'l, ' the song series of the chant 

starts ' 
sin na'zii'i", ' songs-strung-here-and-there, songs that rep-

resent several phases of the same episode ' (for example, 
the hiding of Dirty Boy of the Endurance Chant, his sister's 
missing him, finding him, pulling him out of the fireplace) 

sin 'at£a' da'zti'i", ' songs omitted at a particular per-
formance ' 

sin 'aka'' xa'zti'i", ' strung-out-barely-touching-the-surface, 
songs omitted at a particular performance with the expec-
tation of using them at another time; songs for alternative 
performance' 

sin 'alke"'  dja''i•, ' songs of sequence, songs that (must) 
follow one another ' 
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sin be' nixo'l'4, ' concluding songs, songs by means of 
which singing comes to an end ' 

Chapter 18 will explain the relationship between offering, 
exchange, and payment, illustrated by names for songs: 

sin be' na'i'ni'hi', ' songs by means of which trade is car-
ried on.' Such songs are owned individually, sung for success 
in acquiring wealth. Like the Farm songs, they do not belong 
to ceremonies. 

sin be" n4' 'i'ni'hi', ' songs of disposal, songs by means of 
which sacred objects are disposed of ' 

The following show variations in the meaning of a single 
phrase. The variety of interpretations, common to many 
Navaho words, should make us consider that those above 
cited may be similarly varied according to their context: 

'atJa* na'l7e'l 1. ' concluding series of songs.' 2. ' last 
song of dancers in Night Chant.' 3. ' last song of Girl's 
Dance of War Ceremony (falsetto).' 4. ' summary of dis-
cussion or decision in ordinary speech ' 

'atia" na'l^e'l be" naxa7ah, 'atia" n^'Lye'l xata'l, ' conclud-
ing ceremony of chant, concluding rite of a series of rites, a 
ceremony made up of rites was required and this is the last ' 

'atia" na/Lye'l sin, ' concluding songs ' 
'atia" nd'l-ye'l tsodizin, ' concluding prayer ' 
Probably bitse"' sin, ' tail songs ' of the War Ceremony, is 

another way of expressing ' concluding,' the same as 'atia* 
na"l7e*l, which is sometimes translated ' tail end of.' 30 

The term 'aina xo'iiil indicates alternation of song groups, 
of details within songs, or of sets.31 

The reality, the tangibility of song is demonstrated by the 
verb-stems that picture the objects they predicate: 

-dja"' (from -djih) of sidja"' means 'a limited number of 
separate objects of a kind exist.' Songs thus referred to are 
similar in melody (music). 
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-ήϋ of χο'ήίΐ (from -ήίΐ) 4 separable objects, which may or 
may not be of the same kind, exist or are moved 'alnd 
χο'ήΐί, 'they (songs) move into space crossing,' that is, 
' alternating.' 

-ti (from -tih) has several meanings: 1. 'lie (exist) in a 
line ' (as a taut string or wire). 2. ' lie in a uniformly organ-
ized fashion ' (of a well-thought-out argument). The differ-
ence between this stem and -k'l, ' a round or convenient 
object lies or moves,' is that the latter refers to each word 
or sound separately, whereas -Iih calls to mind a linear 
organization of the separate parts. 

SOO 
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P RA Y E RS T I C K S 

Forms 

THE WORD ' prayerstick ' is essential to a discussion of any 
Southwestern religion. The thing for which it stands 

occurs in many forms besides the feathered stick from 
which it takes its name. In Navaho the name is ke'td'n, 
which probably means ' place-where-it-is-feathered, place-of-
feathering.' Many forms not of sticks with feathers are 
called ke'ta'n, probably because they serve the purpose of 
invoking supernatural aid, rather than that they actually 
look alike. For example, hailstones of meal and herbs and 
specially selected stones invite some of the Hail Chant deities. 
On the other hand, many objects not invocatory—bundle 
items, for instance—are called be'ia'n. They may represent 
a good many different things; in some cases they are the 
chant symbols (explained on page 311). 

The leading symbol of the War Ceremony, called 'a7&'l, 
'a^d'ltsi'n, though having an etiology similar to that of the 
bundle talking prayersticks, is more like a feathered stick 
than a rattle. It is not used like a rattle, but rather like a 
flag or standard. Father Berard, relying on the literal trans-
lation of its name, has called it 4 rattlestick.' The chant 
symbols of the Shooting Chant are permanent properties of 
the chanter's bundle (Bundle contents: SC, 8 and 9, Con-
cordance C); the rattlestick is made for each performance 
of the War Ceremony. The bundle talking prayersticks are 
topped with fluffy feathers; feathers are a part of the rattle-

SOl 



RITUAL 

stick, but are almost hidden by large twigs and yarn, par-
ticularly red yarn.1 

Another example of ke'ta'n is the wide board of the Shoot-
ing, Hail, Navaho Wind, and Water chants. In practically 
every respect the wide boards are bundle items as important 
as the talking prayersticks and comparably significant. The 
seriousness with which invocatory prayersticks are regarded 
is attested by the prominent place given their description in 
the chant myths. Certain parts of the ritual may be left out 
of the story, but in the major myths no detail is spared con-
cerning the prayersticks; time and again fear is expressed lest 
the offerings prove unacceptable. One man said, "They are 
just like a written invitation"—they differ in that the recipi-
ent is compelled to accept the invitation if properly proffered. 

Matthews and Kliickhohn-Wyman have discussed prayer-
sticks in detail,2 yet a good deal remains to Vje learned about 
them. They are so complicated in their connotations that if 
we understood fully everything about them, we should know 
almost all there is about Navaho religion. 

Since ke'ta'n has so many meanings, I use the term ' pray-
er stick ' to designate symbolical objects having ritualistic 
value, whether or not they are feathered. The subdivisions 
of this chapter suggest the points at which prayersticks 
should be set off from other symbols. 

Invocatory Offerings 

I call ' invocatory offerings ' the symbols deity refers to as 
' my offering ' (ci7e'l) or ' my featherstick ' (cike'ta'n), the 
means by which a god is persuaded. Matthews distinguishes-
' cigarettes ' (' reed offerings ' of KIuckhohn-Wryman) and 
' wooden kethawns ' (' praverstick offerings ' of Kluckhohn-
Wyman), and says that the latter are usually made less care-
fully.3 Bv ' cigarettes ' he means the invocatory reed offer-
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ings, because they may contain tobacco, among numerous 
other things, and are ritualistically lighted by holding a 
crystal to the sun. The conceptual difference between the 
reed and the wooden ke'ta'n is so slight as to be negligible. 
Those of reeds may contain the complex of offerings within 
the hollowed internodes; those of solid wood are laid with 
the offerings around or on them; both kinds may be cere-
monially lighted with the crystal. The smeary effect of the 
paint on the wooden prayersticks—as compared with the 
smooth application to the reed—has no significance, being 
due merely to the rougher, less absorbent nature of the 
material. The correct application of design is stressed, no 
matter how the finished product looks. I shall discard com-
pletely the terms ' cigarette ' and ' wooden kethawn,' calling 
these composites rather ' invocatory offerings,' ' invocatory 
prayersticks,' terms that enable me to include a great many 
things not necessarily composed of reed or wood and some-
times not even feathered. A brief quotation from the chanter's 
description illustrates the way he regards the ' invitations ': 

"A white cloud was laid down. Three [pieces of] reed were 
brought in. Blue willow was brought in. They were three 
fingerwidths long and pointed at one end. Sixteen talking 
prayersticks were made. Eight prayersticks were cut. Arte­
misia frigida was laid beside them and reed across them near 
the center. Each had eyes and a mouth. There were Cloud 
prayersticks—Dark Cloud, Blue Cloud, Yellow Cloud, White 
Cloud. There were others [prayersticks]. The Dark Water, 
Blue Water, Yellow Water, and White Water prayersticks 
were merely painted [had no designs]. 

"Eight down feathers were arranged. Bluebird feathers 
were laid with them. Four canary feathers were rolled into a 
ball and pressed into the Cloud prayersticks with a tamper. 
Down feathers of the long-tailed chat, rolled into a ball, were 
forced into the Water prayersticks. An owl tail feather was the 
tamper. The prayersticks were filled with tobacco. They were 
lighted with a rock crystal held to the sun and the flame was 



RITUAL 

extinguished with water. They were sealed with cattail pollen 
mixed with water. A down feather was laid on each of the 
Cloud and Water prayersticks. The prayersticks were laid on 
the talking prayersticks. The owl tail feather was dipped in 
water and passes were made with it."4 

The excerpt describes several invocatory prayersticks of 
the Hail Chant. Others require jewels, honey, sparkling 
rock, and corn meal. Anything prescribed for the solid wood 
pieces is laid beside them, if they have not been hollowed out. 
A bit of cotton string, said to be from one of the pueblo 
villages, is laid with soft feathers on Shooting Chant prayer-
sticks. With a turkey beard brush the patient ' paints ' pol-
len on them from butt to tip, taking care not to allow the 
light objects to blow out of place by the slightest degree. 
The Water prayersticks of the Hail Chant were painted all 
over with earth paints; many of the Shooting Chant prayer-
sticks have designs, some similar to sandpainting elements, 
but usually simpler, less realistic. As the facets with eyes 
and mouth indicate, the prayersticks are looked upon as 
people; they are often said to be 4 dressed.' No two chants 
have the same details; many conform to the general pattern. 
Kluckhohn and Wyman describe jewel offerings, apparently 
without prayersticks, and other types may be met with. 

I have demonstrated the similarity of figures in different 
chants and noted the slight variations to indicate the setting 
—chant, branch, phase, mythological episode, and its signifi-
cance (Chapters 19, 20); I have suggested that the same sort 
of resemblances and deviations are a part of song sets to 
respective deities in different chants. Comparable alterations 
occur in the prayersticks for similar reasons. To interpret the 
prayersticks and know which to choose, one must become 
thoroughly acquainted with the peculiarities and idiosyn-
crasies of each deity. 
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Invocatory prayersticks of Sky, Earth, Sun, and Moon 
were selected for the last day of both Sun's House and Pray-
erstick branches of the Shooting Chant; they were also the 
offerings of the War Ceremony (in myth) before the war on 
Taos and when the warriors started on a second raid.5 In the 
Sun's House branch the sandpainting was the Sky-Earth 
picture, in the Prayerstick branch it was the picture of Day 
Skies {Prayersticks used: SC Sun's House branch, Concord-
ance C). The figure painting, carrying the same symbolism 
with additional elements, was made in the ' presence' of 
these paintings—that is, of these deities—and the songs and 
prayers corresponded. Thus by repetition in varied forms it 
was possible to amass a tremendous accumulation of powers. 
Although representations of many given powers may often 
be combined, the whole will doubtless never be absolutely 
identical. In one rite a particular power may be emphasized 
by repetition in various guises; in another the same one may 
appear only once, possibly in a minor role. 

The reason for the selection and the accent may be speci-
fied in myth; it is conveyed to the witnesses of the ceremony 
by prayers and songs which include honorific names of deities 
and the commemorative basis for the ritualistic acts—a 
restatement of dogma. 

Navaho sentiment generally favors learning and remem-
bering rather than recording in a permanent medium. Yet in 
1924 I saw a collection of sample prayersticks near Luka-
chukai. A man, then over seventy, had arranged a prayer-
stick of each kind for his chant—perhaps thirty or more— 
in an unbleached muslin case so that he could refer to them 
whenever necessary. He had modeled the collection on that 
of an older man, his teacher.6 At one chant I attended near 
Ganado a middle-aged man had paper sketches of the prayer-
sticks. RP referred somewhat slurringly to his dependence on 
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paper, not to deplore the permanence of the patterns but to 
ridicule the man's lack of confidence in his memory. 

Offering and Reward 

I distinguish between offering and reward more for the sake 
of convenience than because the difference is very significant. 
By an offering I mean something tendered to compel assent 
before support is granted. By a reward I mean a material or 
non-material object given or an effort put forth after aid has 
been granted. Even the promise of a reward may be an offer-
ing, as it was in the case of Monster Slayer who, when he 
asked Sun's aid in overcoming the monsters, promised the 
Taos maidens. Originally heroes had few possessions; their 
ability to ' offer ' depended upon the success of an exploit 
rather than upon actual possessions. The promise then made 
the difference between offering and reward chiefly one of 
time. An offering was presented to a stranger; a reward to a 
relative whose kinship ties compelled aid. Changing Woman, 
' our mother,' sometimes gives upon request. Once when she 
advised her son (Turquoise Boy), she did so ' expecting offer-
ings from him.' First Man and First Woman must have 
white corn meal sprinkled to them at night; their offerings 
must be remembered,7 not because these gods bring man 
good but so that they may not render futile the good that 
may come man's way. 

In the Flint Chant are examples of different kinds of offer-
ings: the one to the chanter, the offering of a jewel to a stone 
that may have injured a person by rolling on him, the offering 
of ashes bread to the chanter as a reward for singing (that is, 
a ceremonial rather than a material payment), the offering 
of a pouch containing tobacco and pipe instead of a prayer-
stick to Gila Monster.8 

Knowledge of what a deity will accept is of prime impor-
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tance in handling invocatory offerings. An offering may be 
of the simplest sort; Earth People's greatest original difficulty 
was to discover its pattern. Since effort, even suffering, were 
often required to learn the design, the prayerstick is an 
' offering '•—it is sometimes called a ' sacrifice.' Prayersticks, 
like other ritualistic property, are a part of the system of pay-
ment and exchange. Knowledge of the indispensable songs 
and prayers that go with the offerings is wealth. When a 
difficult deity has been overcome by one more powerful, he 
promises to give his offering, song, and prayer for his life. 
The three must go together; any one or two are inadequate. 
Coffee and flour are acquired at the trading post in exchange 
for something. Offerings are exchanges, tokens to curry deific 
favor. In Navaho religion no service is gratuitous; it is inter-
changed, measured, traded, the benefits being reciprocal. 

The bead token (Concordance B) is an example of a 
reward, as is the profit the singer derives from performing any 
ceremony. The bead token is a symbol of blessings incurred 
by the patient, a means by which the gods recognize him as 
' their child,' a reward for being sung over. A perfect tur-
quoise is the chanter's token of having sung the chant, a 
recompense for his training and acceptable performance. 

Deposit of Offerings 

The care with which all offerings are made is paralleled by 
that with which they are deposited—a demonstration of 
ritualistic etiquette. Offerings must be found by the deity to 
whom they are appropriate where he would look for them. 
Chanters give assistants explicit directions about the place 
and method of deposit. Since planting prayersticks properly 
requires trustworthiness and a sense of responsibility, a 
patient prefers to have a close relative do it for him.9 Gener-
ally, requirements for deposit are specific, depending upon 
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the prayersticks, chant, and other factors. It is said that 
offerings should not be placed at the north of the ceremonial 
hogan.10 Prayersticks of the Holy ceremonies are usually set 
out somewhere else, but offerings, which in the Evil chants 
serve the same purpose, should be set at the north, where 
dangers and evils dwell. 

When prayersticks are offered to different deities, each 
kind may be wrapped in a separate folder—of cornhusk or 
unbleached muslin—and deposited at designated spots, some-
times a long rite. Or a single wrapper may contain them all; 
in this case a neutral point, partly fulfilling the requirements 
for each, is chosen. 

In the Shooting Chant, prayerstick offerings may be made 
to Big Snake, Arrowsnakes, and Blue Lizard at the same time. 
According to the myth, they should be deposited in the 
crooked root of a piny on tree; according to JS, under brush 
near animal holes. Those of ordinary snake (rattler) should 
be put under greasewood, those of Arrowsnake at the edge 
of a hill, those of Blue Lizard near a heap of black rock. One 
spot could hardly meet all these requirements, but it may 
be considered representative of them all. 

Talking Prayersticks 

The ' talking prayerstick ' (ke'ta'n yaltih) is confusing be-
cause of the Navaho habit of including different kinds of 
things under one name. It has been discussed as if it were 
always the same.11 The talking prayerstick is doubtless a 
property necessary to every ceremony, but one that takes on 
numerous forms in different chants. Much more should be 
learned about its manifestations. 

Many chanters have a pair of talking prayersticks, one 
male, one female, made of aragonite or wood with eyes and 
mouth of inlaid jewels, bound together with yarn or twine, 
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decorated with feathers and jewels. A chant property, it 
furnishes individual protection when carried, makes a prayer 
come true if held while the prayer is intoned. Dire conse-
quences befell the mythical heroes who forgot to take it with 
them. The chanters I know all have a pair of talking prayer-
sticks; one pair seems to be enough even though they may 
know several chants. Rain Singer's and Wind Chanter's were 
of aragonite; RP's, of the same material, belonged to his 
bundle of Blessing rites, and was not destroyed at his death. 

I think that the indispensable prayerstick—actually a pair 
made one—is derived from the mythical pair of deities, 'alke'' 
na"'a'ci', ' One-who-follows-the-other.' Navajo Creation Myth 
contains more references to this pair than any other account, 
though they are far from clear. 

In the second world 'alke"' na'Vci' were created as her-
maphrodite twins by be'-yotcidi, but, because Black God did 
not like them, he cut them into small pieces and rearranged 
their parts with reeds. He then breathed into the body of the 
male through a reed, and a great sound began in their bodies. 
Near the mountains of the east, white cotton began to move; 
in the other directions, blue, yellow, and black cotton moved, 
rose, and changed into clouds. Black God treated the female 
the same way and under the clouds that arose vegetation 
appeared. 

In the third world beVotcidi created the pueblo Indians— 
Zuni, Hopi, and Taos. To the Taos he gave a male reed, to 
the Hopi a female reed. Since he and the other gods living 
with him wanted the Hopi and Navaho to be friends, they 
gave a female 'alke' na* a'ci' to the Hopi, a male to the 
Navaho.12 

Rain Singer said he got his four aragonite talking prayer-
sticks from a chanter of the third generation of owners; one 
male prayerstick came from Taos, a female from Oraibi, and 
a pair, male and female, from Walpi {Bundle contents: Rain 
Ceremony, Concordance C). References other than Wheel-
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wright's suggest that talking prayersticks are the symbol of 
motion. 

Other references in Wheelwright are: 'One ceremony is 
the story of One-follows-the-other, another is the prayer and 
song, and another the song only.... The spirit of One-follows-
the-other is the spirit of life and also the spirit of Wanderer-
in-the-dark. . . . be'7otcidi in this world took the 'alke-' 
na"'a*ci*, motioned toward all creation, and it came to life 
After the first man died, be'^otcidl reported that he had seen 
the deceased below in the third world and with him the 
shadow of the 'alke'' na'Vci1.' 13 

Since there was said to be the special ceremony, and 'alke'' 
na"'a"ci' are set apart from the rest of the deities, Wheel-
wright may be describing the original and all subsequent 
talking prayersticks. 

Rain Singer says that the pair sa'3. na'7ai and bike' x$j<j 
are the same as 'alke"' na'Vci". 

We ought to know what is meant by male and female in 
the above references; I suggest that ' hermaphrodite ' may 
in the context mean a male-female pair, bound together as 
are today's ' talking prayersticks.' I shall refer to such a 
pair as a ' personal' or ' traveler's ' talking prayerstick, since 
they seem to provide special protection for people in a doubt-
ful position, usually away from home. 

• • · 

If the ' personal' talking prayerstick is the general symbol 
of individual security, the ' bundle ' talking prayersticks 
represent the confidence inspired by the chant. The Shooting 
Chant myth accounts for them as the earthly replicas of 
Sun's original jewel arrows The Twins struggled long and 
hard to acquire. Sun sent a gleaming turquoise arrow into 
their midst, left it just long enough for them to memorize its 
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pattern, then withdrew it to the sky, saying the names would 
serve for the actual arrows. A similar etiology is given for the 
War Ceremony rattlestick.14 

There are five talking prayersticks or wands in the Shoot-
ing Chant and Mountain Chant bundles, eight in the Hail 
and Night chants. They are called ndi'a, ' those-which-pro-
ject-upward,' as are the bundle objects of other chants that 
can be stuck into the ground. The permanence of the bundle 
talking prayersticks, the transitoriness of the rattlestick seem 
to make no difference in their functions. Since these symbols 
are a major item of many ceremonies, I suggest that they be 
called the ' master symbol,' that which many ceremonies 
have in common. 

In the Shooting Chant and War Ceremony myths a pray-
erstick kept at home warned of danger that threatened Mon-
ster Slayer abroad. I call this the ' warning prayerstick it 
seems to be a mentor or messenger form of the talking prayer-
stick, which lighted up when its protege was in peril. By its 
brilliance it communicated with its own guardians and those 
for whose sake it existed. The association between Sun's 
arrows, bundle talking prayersticks (Matthews' ' plumed 
wands '), and the mythical warning prayerstick is close and 
well substantiated: I expect to find some corresponding sym-
bol in other ceremonies, but do not expect its appearance or 
explanation to be simplistic. 

The numerous talking prayersticks mentioned elsewhere 
are probably duplications and manifestations of the talking 
prayersticks just described. The chant sung for me had as its 
ostensible purpose blessing for travel; the Prayerstick branch 
symbol consisted of eight pairs of so-called ' talking prayer-
sticks,' two pairs of which were stuck upright in the ground 
floor of the ceremonial hogan in each of the four directions to 
serve as guards for my safety. They were made especially for 
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the chant and afterward disposed of. The Hail Chant myth, 
like that of the Shooting Chant, mentions large numbers of 
talking prayersticks as invocatory offerings. In explanation 
tla'h said, "The talking prayersticks are those that have eyes 
and mouth." 

Each of the Sky People in Navajo Medicine Man, Plate 
XXII, holds a talking prayerstick because it represents the 
departure from Changing Woman as the people set forth 
upon a journey. In Roman Hubbell's drawing of this picture 
painted by RP, the prayersticks are exactly as tia'h drew 
them for me for the Hail Chant. 

Mythological references to talking prayersticks, unfortu-
nately not so described as to designate the kind, have a pro-
tective function. 

First Man owned prayersticks of whiteshell, turquoise, 
abalone, and jet, wrapped in unwounded buckskin; these he 
never laid aside. He carried them when he went to investigate 
the phenomenon of the cradle on the mountain.15 

Said Changing Woman to her children, "These talking 
prayersticks will be with you in your blanketfolds to guide 
you and to speak to you on your return journey."16 

As Monster Slayer set off to find the lost tribe of Navaho, 
he told the people, "Get things ready in four days." By 
' things ' he meant the talking prayersticks that had directed 
the people on their journey.17 

On the fifth night of the Shooting Chant, Holy Man volun-
teered to fetch water to moisten the basket that was to serve 
as a drum. It seemed such a small, casual errand that he did 
not take his talking prayerstick with him. Water Monster, 
owner of the spring, drew him down into the water realm and 
did not release him until powerful gods appeared whose 
spokesman was the talking prayerstick. Placated, Water 
Monster explained, "If Holy Man had brought his talking 
prayerstick with him, this would not have happened."18 

co had been drawn down by the Winds. Talking God came 
with his unravelers, which acted like a yo-yo. After they had 
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shown him where the hero was, Talking God restored co's 
reason by means of the talking prayerstick.19 

As Holy Man in forbidden territory prepared to skin a 
mountain sheep he had killed, he laid his arrows aside. 
Because he was unprotected, he was captured by Thunders.20 

In this episode the arrow and talking prayerstick seem to be 
associated. 

Buffalo arrows were the reward for sparing the Buffalo 
chief after he was overcome. They are described as the to 
bo'olt4, ' bundle talking prayersticks' of the Shooting 
Chant.21 

There are at least three kinds of talking prayersticks—one 
for personal, individual protection, especially when traveling; 
one a symbol of Sun's jewel arrows, represented as plumed 
wands (to bo'olt%) in several chant bundles, and as the 
temporary rattlestick of the War Ceremony; and one similar 
to the invocatory prayersticks with the mentor-messenger 
function. Talking prayersticks should always be carried for 
the owner's safety no matter how trivial the errand that takes 
him abroad. No chanter, assistant, or patient should go out-
side the ceremonial hut without a blanket, lest he leave 
behind his ' pocket,' including his protective symbols. 



C H A P T E R  1 9  

C L A S S I F I C A T I O N  O F  C E R E M O N I E S  

F THE several classifications of Navaho ceremonies the 
most inclusive is that of Wyman and Kluckhohn, which 

is based partly on Father Berard's terminology.1 Mv own 
attempt, far from complete, was arrived at by another 
method. Instead of starting with the comprehensive view, 
which assumes that each chanter understands the religion 
as a whole, I began with the details. Proceeding from the 
specific to the general, I find myself with a vast number of 
details—mythological episodes and incidents, rites, color, 
sound, directional symbols, ritualistic acts, and the like— 
bound together in a complex organization. Any one of the 
parts may be slipped from one context to another with ease 
and with what the Navaho considers complete consistency. 

Interpretations always differ and it is to be expected that 
mine will not agree completely with those cited. None of my 
Navaho informants concurred in the classification of the 
ceremonies, each being deeply concerned with the details of 
his own knowledge but only vaguely or hesitantly with the 
entire scheme. In other words, generalization is our affair, 
not that of my Navaho acquaintances. I do not have a single 
instance in which a Navaho attempt at theoretical summary 
checked with observed practice, whether it had to do with 
weaving, farming, or social or ceremonial organization. The 
situation may be duplicated in our own or any other society 
because each individual makes his over-all judgments on the 
basis of his own limited experience, which is rarely repre-
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sentative. Consequently, since in any case Navaho religious 
organization is confusing, another exposition should have 
some weight. 

Father Berard recorded Gray Eyes' myth of the Male 
Shooting Chant Holy, I translated it, Wyman and Kluck-
hohn consulted it for their classification. We were all exposed 
to the same material, though not equally, since our purposes 
were different. The differences in our conclusions lie in inter-
pretation—the Navaho interpretation of our queries and our 
interpretation of their statements. Despite what I have said 
about generalization, the details of all our materials agree 
remarkably well.2 For example, from the time I first analyzed 
the Shooting Chant myth I considered the following excerpt 
of prime significance in classification: "But if one should per-
form all this and use the wrong prayerstick, the patient does 
not recover and another sing is required. So one after another 
is tried. Finally, the wise men try out the War Ceremony. If 
the right chant is happened upon, one is sufficient to cure 
the patient." 

Wyman and Kluckhohn see in it a mere qualification sub-
sidiary to their main argument; consigning it to a note, they 
remark, "The practice of trying one kind of ceremonial after 
another in stubborn cases . . . is frequently observed." 3 

There is no difference in data: the Navaho gave his unso-
licited opinion; Wyman, Kluckhohn, and I differ about 
weighting. Since I have frequently encountered in practice 
exactly what the myth states and since myth is spontaneous, 
I hold such remarks to be major evidence. To Wyman and 
Kluckhohn they are secondary, worth merely an incidental 
note. 

My disagreement with Father Berard arises from different, 
irreconcilable viewpoints about linguistic analysis and trans-
lations, and from my experience in the ceremonies. He was 
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not a participant of the ' ways' he records. These two methods, 
the linguistic and the observational, are interrelated, for the 
latter permits checking theoretical and folk etymologies by 
behavior, bringing out the relationship of the particular to 
the general, and employing a large number of informants 
and interpreters on a single ritualistic point rather than the 
spoken opinion of only one. 

Based on a consideration of Navaho and English meanings, 
together with the analysis of Navaho ritual, my terms are 
somewhat simpler than those of other classifiers. Except for 
' chant,' they are as self-explanatory as the English trans-
lations warrant. For several reasons I omit' chantways ' and 
Father Berard's largest category, ' ceremonial.' Thelatteris 
such a useful word that the exigencies of writing make me 
loath to restrict it to a specialized service. I may refer to all 
performances, whether they last an hour or nine days, as 
' ceremonies.' In many cases ' chant' is synonymous with 
' ceremony,' although at points they differ. They cannot be 
distinguished by any one feature or even by a combination 
of a few; their uniqueness is in the whole. 

By a ' rite' I mean the short combinations of ritualistic 
acts that form a ceremony. For instance, I would call the 
bath or the offering of prayersticks a rite. I consider each 
element of one of the shorter complexes a ' ritualistic act.' 
When I refer to the ' rite of breathing in,' I have in mind a 
succession of acts—the patient leaves the hogan, holds out 
his arms, and, with cupped hands, palms up, symbolically 
draws the sun into his mouth. On the other hand, breathing 
in, as exemplified by acceptance—for instance, of an offering 
—may be merely a ritualistic act, not a rite at all. 

A chant (xatai) cannot be infallibly defined: it is a particu-
lar organization that includes many things, not all the same 
and not always even having the same value. The short and 
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often mixed affairs that last for only a night or a few hours, 
or that may go on intermittently for days, are more properly 
a succession of rites or cures. Chapter 6 demonstrates the 
futility of defining chants by the diseases they purport to 
cure. Father Berard has picked upon the presence or absence 
of the rattle as a differentiating feature.4 The Bead Chant is 
called yoe' xata'l, yet no rattle is required for it. The chant is 
rather a combination of many symbols and the knowledge of 
what they signify. The information itself, even without the 
performance, may be referred to as xatd'l. The heroine of the 
Endurance Chant was possessed of power that enabled her 
to ward off evil, such as Coyote's temptation. Her power is 
referred to by the same verb-stem in 4 chant' and 4 chanter ' 
and seems to mean ' power in the form of a charm to ward off 
danger' or 'lore that gives power because it is systematic' 
(cp. Chapter 17). Matthews introduced the word ' chant' 
because of the prevalence of song and intoning in the prayers, 
and since his day the word has taken on a special meaning for 
Navaho students that we may as well accept. A synonym 
would be ' a charm ' in the sense of ' any action, process, or 
thing believed to have (magic) power.' 

The problem of defining a chant is in part linguistic. In the 
chant names, two suffixes, -e' and -dji, have been treated as 
if they had some deep ritualistic symbolism and translated 
' side, manner, way.' Literally, -e' is added to a word having 
an inclusive meaning; it may denote ' customs, ways, man-
ners, tradition, mores, culture'; for example, nakaih-e", 
' Mexican ways, all the elements included in Mexican cul-
ture.' The suffix is relative; it qualifies by setting off Mexican 
from otheT customs, Navaho or American, for instance. 

With a meaning hardly less restricted, depending on the 
situation but contrasting different aspects, is the suffix -dji: 
'ana'dji, ' enemy side,' implies that there is a non-enemy or 
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friendly side. If one compares one phase of Mexican ways 
with another and the one not mentioned is understood, one 
may say silverwork-dji, ' concerning silverwork,' as against 
weaving-dji, ' concerning weaving.' Similarly, if one con-
trasts Mexican and Navaho customs, one may say nakai-dji, 
not nakaih-e", but one does not properly add -dji if more 
than one contrasting idea is implied. 

-dji, which indicates pairing, explains, therefore, such a 
chant name as na'atoe' bakg,'dji xotcg'gdji xata'l, ' concern-
ing-shooting male-(there is also female) evil-(there is also 
holy) group-of-charm-symbols.' Since 110 comprehension of 
Navaho ceremonials is possible without understanding male 
and female, Evil and Holy divisions, it seems sufficient to 
translate the name Male Shooting Chant Evil. 

The explanation of the meaning of -e" disposes also of 
Father Berard's implied question about na'-ye'V; he finds 
difficulty in the inconsistency that na'7e'V is a legend of the 
emergence period but is not necessarily a rite. Doubtless a 
story ' concerning monsters ' does not have to be assembled 
in such a way as to be a chant or ceremony, although it may 
be. Probably it will be found to be closely related to Stephen's 
emergence legend.5 

In an attempt to clarify the confusion about an indispensa-
ble pair of words—xoj^'dji and x0tcQ'<jdji—I summarize 
meanings I have heard: 

xQjQ'dji 1. ' Good as opposed to evil, favorable to man 
as opposed to unfavorable, doubtful.' 2. Derivation of 1. 
by extension, ' that which attracts or is to be ritualistically 
attracted ' as opposed to ' that which is to be exorcised.' 3. Of 
an organized complex, ' various rites based upon the basic 
myth of instruction,' perhaps even 4 organized into cere-
mony ' (Vigil, Concordance C). 

xgtcg'gdji 1. 'Evil, bad, that which is to be avoided 
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unfavorable t o man , ou t o f harmony. ' 2 . Derivatio n o f 1 . 
by extension , '  t h a t whic h i s t o b e drive n away , exorcised. ' 
3. Of an organized complex , ' instruction , rites , and ceremonie s 
whose mai n purpos e i s exorcism. ' 

XQj'9'dji an d XQtcQ'Qdj i hav e bot h genera l an d specifi c 
meanings whos e interrelationshi p ma y readil y caus e mis -
understanding. diyinkeh o (diyinkehdji ) mean s '  accordin g t o 
tha t whic h i s holy , t h a t whic h ritua l ha s change d fro m 
neutral (natural ) t o hol y '  (cp . Chapte r 7) . W h a t i s na tura l 
is als o goo d (xgjg) ; therefor e x^j^ 'dj i an d diYinkeh o ar e 
opposed t o x<?tcQ'<?dji . M y informant s contraste d diyinkeh o 
with xQtcQ'<?dj i whe n referrin g t o organization , bu t x<?j<?'dj i 
with xgtcg'^dj i whe n contrastin g goo d an d evil , an d detail s 
within th e ceremonia l complex . Fo r instance , the y mad e th e 
main distinction s o f Char t X V I I I , the n contraste d Re d In -
side phas e fi ' ' te"ltci"dji) , whic h i s x^tcQ'^dji—tha t is , exor -
cistic—with XQjQ'djf , which represent s th e normal , th e usual . 

Since Navaho ceremonia l lor e consists o f a  larg e number o f 
parts, an y on e o f whic h i s i n a  sens e a s importan t a s an y 
other, n o ceremon y i s minor , fo r i f a  les s elaborat e char m i s 
necessary t o a  cure , i t woul d b e wastefu l t o sin g a  long , 
involved chant , lik e givin g a  bloo d transfusio n fo r a  sligh t 
scratch. Th e independen t a s wel l a s th e interlockin g purpos e 
of ever y ceremonia l ite m i s s o vita l t ha t t o assig n on e ele -
ment, o r on e combinatio n o f acts , a  greate r o r highe r valu e 
than anothe r i s lik e considerin g a  cogwhee l mor e importan t 
than an y o f it s cogs . 

The explanatio n o f Chart s X V I I I an d X I X i s base d upo n 
the followin g dogma a s I  fin d i t fro m m y analysi s o f differen t 
branches o f a  singl e chant , an d compariso n wit h availabl e 
portions o f othe r ceremonies . 

Navaho religion , dogma , ritual , an d practic e mus t b e 
looked a t a s a n aggregat e o f divers e ideas , includin g ever y 
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possible phase of nature, deity, and supernatural power, of 
human perception, behavior, emotion, culture, and imagi-
nation formulated in myth. 

From this congeries, which actually takes all time, space, 
existence, and sentience for its province, certain elements 
have been chosen for co-ordinating a single system or order. 
The selected items may be in one case material, perceptual, 
and emotional; in another, perceptual or natural only; but 
whatever they are, they comprise an integrated whole. 

All things in the universe, materialistic and abstract, are 
viewed in terms of their effect on man. If he knows about 
them and can control them, they are good; if not, they are 
evil. Some things under only partial control are good when 
susceptible to that control; otherwise they are bad. Therefore, 
the fundamental subdivisions—good and evil—which are not 
absolute, overlap. 

The good in all things must be attracted; hence ceremonial 
control invokes good in Blessing rites or ' chants-according-
to-holiness.' 

The evil remaining outside ritualistic control must be 
driven off; hence the ' evil-chasing ceremonies ' with empha-
sis on exorcism, but from which attraction of good is by no 
means absent. 

Each ceremony is a complex, made up of many kinds of 
symbols, and is inclusive rather than exclusive, since there 
is no predictable limit to the items that may be selected. 

Each subdivision of a ceremonv, which I term ' branch ' or 
' phase,' is characterized by features that from our view-
point are fortuitous and therefore not susceptible to scientific 
system atiz ation. 

Rites, which are further subdivisions of ceremony, may 
refer to a series of mythological events or dramatize a single 
episode. 
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Ritualistic acts are the ultimate elements of which the 
larger divisions are composed. Their significance may some-
times be ascertained, but should not be expected to be the 
same whenever the act is performed. Each symbol has numer-
ous interpretations, but the more we learn about it, the 
clearer it becomes that differences are not so much conflicting 
as associational and therefore, in the Navaho view, har-
monious. 

The scheme I have determined is as rational as an analysis 
of rationalization can be. Its simplicity is designed to allow 
flexibility. Chart XVIII shows how the various forms, 
branches, and phases of the Shooting Chant—the only one 
for which we have determining material—are set up. 

Doubtless all Navaho ceremonies may be included in the 
classification; few except the Shooting chants are assigned 
with confidence. I am least sure in placing the male and 
female divisions in the same category as ceremony and chant, 
the reason being that I do not have any actual basis for dif-
ferentiating male and female chants.6 RP and all my inform-
ants who sang the male chant said, "The female is quite dif-
ferent. If you know one, you do not bother with the other," 
implying that the other was inferior. Although Female Shoot-
ing chanters lived in the Ganado region, the female chant was 
sung less often than the male, perhaps because of the domi-
nance of the male chant or the superciliousness of its singers. 

I was told that the myth is very different from that of the 
male chant, having to do primarily with the birth and rearing 
of The Twins. It is primarily on the basis of this information 
that I put the female and male chants in the same category 
rather than in subdivisions of the same chant, which they 
may, of course, turn out to be.7 I would call them variants if 
the myth proves to be a more detailed development of some 
part of the male chant myth, or if the chant includes the same 



CHART XVIII 
CLASSIFICATION OF CEREMONIES 

Good (emphasis on 
transformation from 
neutral to sanctified, 
on attraction of good) 

Rites of instruction 
x&j^dji 

House blessing (T)* 
Girl's adolescence ceremony (T, I)* 
Wedding (T) 
Rain Ceremony (T) 
Rites for subsistence and increase (T) 

Agriculture 
Hunting (related to and derived from other 

chants) 
Purification rites (Τ, I) 

Vigil 
Life (emergency) rites (partly x$j9'dji and parts of 

other chants) (I) 
Flint Chant 
kase" 
Life forms of other chants 

Life Shooting Chant 

War Prophylactic: Where-the-two-came-to-their-father 
(I.T) 

Chants According-to-holiness (diYink'eho) (I) 
Night Chant (winter only}** 
Male Beauty Chant (winter only)** 
Feather Chant 
Bead Chant (winter only)** 

Male Shooting Chant: 
Branches: 

Sun's House with phases: 
X^jQdjf 
Red Inside 
Dotted 
Thunder Lies 

Dark-circle-of-branches (Fire Dance, Corral 
Dance) 

Sandpainting 
Prayerstick 

Hail Chant 
Water Chant 
Wind chants 

Navaho Wind Chant 
Navaho Many Sandpaintings Chant 
Female Wind Chant 

Male Mountain Chant 
Female Mountain Chant 
Eagle Chant (related to Bead Chant) 
Female Shooting Chant 
Female Beauty Chant 
Red Ant Chant (JS says this may be a holy chant) 
Hand Trembling Chant 



Comprehensive 

Evil (emphasis on 
exorcism) 

CHART XVIII—Continued 

CLASSIFICATION OF CEREMONIES 

Prayer chants (sodizin, perhaps part of x£ji> dji) 
Dark-circle-of-branches, Male Shooting, and Mountain 

chants (perhaps others also) 

"Rites of instruction (probably naye'V) (Τ, I) 
Hunting (T) 
War (T) 
Trade (T) 
Gambling (I) 

Excess (I) 
Traveling which recalls ignorance of underworlds 

(T, I) 

War Ceremony 

Male Shooting Chant Evil 
Female Shooting Chant Evil 
Endurance Chant 
Upward Reaching (this and the preceding may be different 

branches of the same chant, xadji'n&i, xa'ne ine'he ) 
Big Star Chant 
Mountain Chant Evil (probably Male and Female) 
Red Ant Chant 
Hand Trembling Chant Evil 
Wind chants Evil 

Striped Wind Chant 
de'zla' (1. plan, purpose, intent, usually evil. 2. arrow, 

weapon) 
xa'ck6 (Scolding, War) 
Flint 

Chiricahua Wind Chant (W'yman thinks this is indepen -
dent of the system of Wind Chants above) 

*T, emphasis on tribal welfare; I, emphasis on individual welfare. Both overlap. 
"That is, the full form, a nine-night chant, is sung in winter only, although 

excerpts, or trial forms, may be sung whenever needed (Wyman-Kluckhohn, pp. 
30-31; KIuckhohn-Wyman, p. 106). 
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ritualistic properties with the same or even different inter-
pretations. I interpret ' different' as including ' additional.' 
Matthews' account is of the Female Mountain Chant, but, 
since there is no information about the male chant, there is 
no basis upon which I can distinguish the two. 

Branch and phase of the Male Shooting Chant Holy are 
modifications of the same story and the same general pro-
cedure, with emphasis on a different symbolic theme—in one 
case the Sun's House; in another, the temporary talking 
prayersticks; in another, the prayers; and in still another, the 
Dark-circle-of-branches. Each causes some modification of 
other details which must be carefully learned and practiced 
by the chanter, but not differences of initial pattern or of 
myth, variations in interpretation being slight. 

Ordinarily red of the rainbow of the sandpaintings is on the 
outside, blue on the inside. Transposing the colors in the 
paintings and a few other changes constitute a phase, called 
'Red Inside' (T'ieltci'dji).8 The phase counteracts the 
effects of extreme natural danger. Similarly, Dotted and 
Thunder Lies phases have slight differences in the songs, 
paintings, prayersticks, and prayers, but they drive out evil 
effects within the limitations of the Holy chants (Chap-
ters 7, 20).9 

Certain details of the Male Shooting Chant Holy and the 
Hail Chant correspond so closely that one seems, in certain 
respects, to be a branch or subdivision of the other. However, 
since their myths and interpretation are quite different, and 
since each has outstanding features, they must be considered 
as distinct. 

Under the category ' rites of instruction ' I include ritual 
that concerns general knowledge for tribal welfare. There is a 
long origin myth with which every chanter should be familiar, 
since it includes the fundamental rites for group well-being, a 
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myth sometimes referred to as a chant, as are also some of the 
rites based on it. Such rites include the Blessing rite, fre-
quently performed to correct or prevent mistakes, to remove 
the contamination of contact with the dead; House Blessing, 
Girl's Adolescence rite, wedding rite, Rain Ceremony, rites of 
restoration and installation. According to Wheelwright, there 
was a rite in which One-who-follows-the-other was especially 
featured. She notes that xgjg'dji is the "most universally 
understandable of all Navaho ceremonies," that it concerns 
the blessing of man's trail from life to death.10 

My informants state that ideally chanters should learn the 
entire xgjg'dji lore before they take up the study of a particu-
lar chant (xata'l). Gray Eyes, tta'h, RP, and others con-
formed to this requirement. In enumerating the chants they 
know, chanters often fail to mention the Blessing instruction, 
taking it for granted that the singers have mastered the 
essential background; some whose fundamental knowledge is 
sketchy list the Blessing rite and recorders put it down as a 
' chant.' 

On the other hand, some men never become chanters 
though they specialize in short rites, learning parts of the 
basic lore, which includes the more simple, sometimes very 
rare, rites. I predict that when the myth called xgjg'dji with 
its proper explanation is published in full, a great many of the 
scattered bits of information now extant, as well as the rites 
called ' minor ceremonies,' will fall neatly into place within 
it. The myth of instruction will explain why the great chant-
ers are called upon for ' little sings.' All are part of the 
chanter's stock-in-trade, which he learned before he came to 
the more specialized xata'l. Conservative chanters deplore 
the ignorance and carelessness of today's youth who tend to 
neglect the Blessing background. 

Of the evil ceremonies there are two kinds: the War 
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Ceremony ('ana'dji), directed primarily against evil due to 
ghosts of foreigners, and the Evil form of the chants (xata'l), 
which dissipates internal evils, primarily sorcery and local 
ghosts. I have found exorcism directed more often against 
intangible and undefined evils, such as unappeasable animals 
—Coyote, Bear, Ant—than against individuals.11 

The War Ceremony seems to be in a class by itself. Made 
up of details quite comparable with those of the other cere-
monies, it has additional elements such as the mock battle 
and give-away; moreover, the entire organization is distinc-
tive. Nevertheless, it fits very well into the general scheme 
given here. 

The Evil chants are held together by similar mythological 
episodes and rites; the material, though not adequate, indi-
cates that their organization is comparable. There is some 
reason to consider the Male Shooting Chant Evil a branch of 
the Holy form. RP, when dictating the story of the sand-
paintings to Sam Day, included the episode of Holy Boy 
marrying Big Snake's daughter and the change into a coyote 
to explain a sandpainting I saw in the Male Shooting Chant 
Evil.12 JS considers the two stories quite different, though 
the same bundle serves for both, if the chanter knows the 
Holy as well as the Evil form (cp. Introduction). Whether 
they are separate chants or parts of one cannot be settled 
from the evidence in hand, and we must remember that RP 
tended to draw things together, whereas JS inclines to see 
each detail for itself.13 

The Shooting Chant bundles have five bundle arrows, but 
in no performance I saw was the fifth, the down-feathered 
arrow, used. RP explained: "This [the fifth] is used in the 
Evil Chant if the patient has been wounded."14 Probably a 
distinction in the diagnosis would make the fifth arrow 
3S6 
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imperative and cause such modifications as to make it a 
phase of the Evil chant. 

' Emergency ' describes a group of ceremonies whose organ-
ization seems more amorphous than the Holy and Evil 
chants. After considering Wyman's suggestions and reasons 
(personally communicated), I have accepted his catchphrase 
'Life chants' for this group. They are composed of rites 
similar to those of the better-organized chants; among them 
some are distinctive and there seems to be freer choice of 
what must and what may be included. As long as some indis-
pensable rites are performed at intervals, the period during 
which they are sung may be greatly prolonged and varied, 
depending upon the patient's condition. JS considers the 
following, all of which he knows, distinct: Flint (be'ce*), 
Shaft (kase"), and Male Flint Life (be'c bikg,' 'i'na'dji). Each 
probably represents a different selection of the available 
materials. RP considered be'ce' and kase' the same, but the 
Male Shooting Chant Life branch different. I have noted 
Father Berard's failure to distinguish two subdivisions of the 
Flint Chant;15 here may lie the difference between be'ce' and 
kase'. 

The Wyman-Bailey account of the Flint Chant appeared 
after I had come to these conclusions, and I have since had 
a long discussion with Wyman.16 Their approach and data 
seem to corroborate my previous predictions, although we 
are still doubtful about the interpretation of Father Berard's 
versions A and B. 

Wyman has recorded that his Upward-reaching-way and 
my Endurance Chant are based upon three tales.17 I have 
listed these as separate chants, for I think that they, too, 
although they have the same name, may differ somewhat 
depending upon which of the tales—Emergence, The-return-
of-the-two, and Changing-bear-maiden—is the basis of the 
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sing. I have considered also the possibility that all three may 
prove to be episodes or parts of a single myth, the perform-
ances differing according to which is chosen.181 have a good 
detailed text of the Changing-bear-maiden tale, with some 
explanation of the ritual, but I have not witnessed a per-
formance. The chanter who dictated the text said it was the 
' same ' as the Big Star Chant which I saw. 

My scheme and explanation include the ceremonies for 
which some comparative material exists. The Night Chant, 
some of the Wind chants, and, possibly, the Mountain 
Chant, all of which have numerous subdivisions, belong to 
the category ' good.' I would not even venture a guess as to 
their subdivisions, although Matthews indicates that the 
Night Chant has several and Franc Newcomb has found that 
the Mountain Chant has branches, possibly phases also.19 

I hazard several other guesses to be discarded or adopted 
when and if an analysis based on story, observation, organ-
ization, and interpretation becomes available. One is that the 
story of na'7e"'e", referred to by Father Berard/0 is not the 
story of a chant, but of instructions about the prehistoric 
monsters, the tale of evil corresponding to the story of man's 
trail from the lowest to the present world. To some extent 
Father Berard's material corroborates the guess: the legend 
(of na'7e"'e') is a complete unit in itself, but may be one of 
the origin legends on the assumption that Monster Way 
furnishes the concluding episodes of the origin legend.21 The 
statement is not particularly clear, but should be read with 
the Emergence myth, which comprises the teachings of 
XQjQ'dji, in mind. 

At the end of the Night Chant myth the following expla-
nation occurs: "And now [that which] is called Monster 
Chant, its blessing way had long ago been sung for [the 
people], they say. When the monsters had been killed, 
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Horned Toad Boy had sung it for them, they say. 'This 
[blessing way] will lie on all of [the chants], as far out as the 
chants extend. At the tip of all of them it will lie, [on] blessing 
way rites also/ Horned Toad said, they say."22 

Before interpreting the passage, I would change the trans-
lation to read ' monster lore ' for c Monster Chant,' since the 
suffix -e' may mean 'concerning5 and not necessarily 'chant.' 
The last sentence I would translate: "At the conclusion [sum-
marizing point] of all the chants this one will be. It will be 
the significant point of them all. It is not xgjQ'dji, that is, 
it is not Blessing Way, but Monster Way."23 With these 
emendations, Blessing Way may properly be understood to 
belong to monster lore, which should be its opposite, so that 
any commemoration of the dark past may conclude with 
blessing.24 Details of the instruction may, of course, be so 
organized as to form rites, as they are in the Blessing teach-
ings. I would have supposed that the War Prophylactic 
Ceremony derived from this material, but Jeff King empha-
sizes its relation to Blessing Way (probably XQjQ'dji)25—an 
example of classification by emphasis rather than by content. 

I should expect the Feather and Eagle chants to be in the 
Evil division. They may, however, as easily belong to the 
Holy side, since the Feather Chant has god impersonators 
and other close affiliations with the Night Chant. In many 
respects the Eagle Chant resembles the Bead Chant and, 
since it has no evil-chasing connections, the Eagle Chant may 
be considered to emphasize good. Both probably owe their 
position on the good side, as well as the exorcistic emphasis, 
to the stress on hunting. 

My ' comprehensive' category takes care of ' prayer ritual' 
(sodizin). Some medicine men, instead of learning a complete 
chant, learn the prayers and prayer songs of as many chants 
as possible, cutting a cross section, as it were, of the entire 
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ritual. No example has been recorded of this important type 
of ceremony. 

The Dark Circle or Fire Dance branch of any nine-night 
chant is another kind of cross section. Many chants have 
Dark Circle symbols and events, hardly apparent in the 
ordinary performances, but representing the chant whenever 
a Dark Circle branch is undertaken (see Red headdress, Con-
cordance C). 

Although some leeway may be allowed for the fact that in 
Navaho contradiction is more apparent than real, the incon-
sistencies in the record of the Flint Chant should have been 
explained. Several times the recorder and his informants say 
that Flint Chant is in a class by itself, that it is not concerned 
with ordinary curing, with evil-chasing, with the cutting of 
invocatory prayersticks, or with the administration of medi-
cine on sandpaintings.26 On the other hand, Flint Chant is 
said to be the same as kase' and 'i'na'dji (Life Way). JS told 
me that Flint Way (be'ce') is a word of the Holy People; Life 
Way, a word by which the Earth People denote the same 
thing. 

The Male Shooting Chant Holy has a life phase that RP 
included as follows: "At this point of the story of the Buffalo, 
a separate chant branches off, called ' the prayer for life.' It 
is sung in cases of serious injury and the medicines are the 
same as those Holy Man used when he restored Buffalo-who-
never-dies."27 

Father Berard's informants almost certainly meant that 
the purpose, emphasis, and function of these chants are the 
same. An analysis of the text ritual leads to the following 
suggestions. Apparently the two versions, A and B, the sec-
ond of which Father Berard more or less scorns, are actually 
accounts of two forms of the Flint Chant, showing differences 
at least comparable to branches, if not wider disparity. In 



CLASSIFICATION OF CEREMONIES 

version B the offering to Gila Monster is a prayerstick 
(ke'ta'n); in version A, a tobacco pouch. This one item alone 
should have been a key to further inquiry and analysis. If it 
was not enough for a clue, differences in the songs, in the use 
of the pouch, in the restoration rite, in the act of the Flint or 
Branch Corral, and in the appearance in version A of pink 
(disgs, misleadingly translated ' sparkling ') where version B 
uniformly has yellow (in prayers and songs, for instance) 
should have suggested the need for further inquiry.28 

Instead of following through the meaning of these differ-
ences, the recorder says, "Basing our estimate on these 
merits we have selected version A as the better text for our 
study of the Flintway." "The introduction of this group [of 
deities] is somewhat annoying." ". . . minor details and use-
less repetitions are quite frequent in that version [B]." ". . . 
he [the informant] apparently loses himself in a sham of 
repetitions."29 In view of the Navaho interpretation of 
' merit,' and the value the informant as well as the whole 
culture sets upon repetition, it hardly behooves a recorder to 
permit himself annoyance at his material or to deplore 
repetitions. Perhaps the informant is not ideal; to me he 
seems to have contributed much that the other chanter 
did not. 

Let us discount the apparent prejudice of the recorder 
against his informant of version B and consider the informa-
tion in the texts. The Flint Chant, kase", and 'life branches' 
of the other chants stress emergencies judged to be more or 
less imminent, depending upon who is acting for the injured 
and the diagnostician, if one is consulted. The choice from a 
wide range of causes will determine the chant, branch, or 
details of the rites. For instance, a selection may be made 
from the application of dust from a buffalo track, tapping 
with the foot in the restoration rite, use of the stretcher, 



RITUAL 

stepping over crossed canes, specially requested prayers and 
song groups.80 

The emergency character of the chant is doubtless the 
main reason for its flexibility and emphasis. The importance 
of song is demonstrated by the informant's statement that 
in a serious case one sings even at night and all day, as well 
as by the interpolation of the vigil songs at intervals if the 
chant is continued for many days or performed with inter-
ruptions. Moreover, chanter and patient should keep awake 
for five days and nights, fivefold as severe an endurance test 
as the usual vigil.31 The Sun painting is so often a part of 
emergency chant excerpts that it seems to be characteristic. 
Laid in pollen, it is a part of the Flint Chant. 

The relation between the Flint and Male Shooting chants 
seems close: the same character, Holy Man, is the hero in 
both; the members of the Holy family have the same name3 
and are mentioned in the same order in both chants; the 
bundles are so nearly alike that either may be borrowed for 
the other chant; rites overlap. Many features recall Hail 
Chant, especially the seduction of the hero by Winter Thun-
der's wife and his destruction by Winter Thunder. The resto-
ration rites are comparable with the same rites belonging to 
every chant or ceremony, all being similar in pattern and 
purpose, differing only in details. The Flint Chant bundle 
items may revive those struck by lightning, but those of the 
Hail, Water, Navaho Wind, Male Shooting, or Female Shoot-
ing chants remove the effects of lightning and hail. This differ-
entiation partly explains the significant functional reasons 
that determine which chant is to be sung. In the myths of 
both Male Shooting and Hail chants, they, as well as Water, 
Wind, and Feather chants, are said to be closely related, and 
mythical episodes account for the relationship; for example, 
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the school of instruction in the Land-beyond-the-sky included 
novices from all of these chants.32 

Instead, then, of making the Flint, kase", and Life chants 
the same or identical, we should say that they are quite 
similar, especially in purpose, but that the Flint Chant and 
perhaps kase' are emergency chants, whereas the Shooting 
Chants and others have a branch or phase that corresponds 
with the Flint, this subdivision being expressed by the term 
«life.' 

The life phase, influenced as it is by the chants to which it 
belongs, is probably analogous to the ' ways ' described by 
Hill for hunting.33 I do not believe that there were separate 
hunting ceremonies with many names such as he lists—Wolf, 
Snake, Shooting, and the like—but rather that each hunter 
abstracted the ' hunting part' of the chant he knew for the 
party's protection, just as each chanter carries out the rite 
of his chant to restore persons and animals to consciousness 
(Restoration rite, Concordance C). In other words, each body 
of lore provided for specific needs outside the chant organ-
ization just as it did for emergencies. 

Distinguishing Symbols 

The intricacies of ceremonial classification, not the least of 
which is naming, explain why the scattered accounts of 
Navaho ceremonies seem inconsistent. Once the classification 
with its subdivisions is realized, it would be helpful to have a 
sure sign for placing a performance within the scheme. That, 
however, is impossible, since we do not know the symbolic 
value of the various items of any except the Shooting Chant. 
The layman or uninformed person will be able to spot the 
determining symbols only if they chance to be prominently 
displayed. He could not, for instance, determine that the 
number or words of prayers or songs constitute a branch, or 
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that a repeated performance in which the symbol does not 
reappear, belongs, say, to the Sun's House or Prayerstick 
branch. Indeed, an experienced person could classify these 
chants only by skillful questioning. If we are ever to get a 
satisfactory classification and differentiation of the cere-
monies and their subdivisions, the investigator must not 
excuse himself from the effort required. Despite the difficul-
ties, much can be learned by intelligent observation and 
query. 

If a performance is the first in a series, the characterizing 
symbols are likely to be outstanding. The personal or travel-
ing talking prayerstick defined in Chapter 18 will tell little 
about the chant, but the master or bundle talking prayer-
sticks may be of prime significance. A part of the chanter's 
bundle property, they can hardly be missed. In such cases 
they may be called the ' chant' symbols. Generally there is 
something in addition to the chant symbol to distinguish the 
chant—the wide boards of the Shooting Chant; wide boards 
and curved sticks, smooth sticks, ni'ci'h, neji", and ni'ctei'j 
of the Hail Chant; the single wide board, curved sticks 
(crooks), straight and notched snake sticks, and slender sticks 
of the Navaho Wind Chant. Properties of this sort lie in a 
basket or on a blanket when not a part of the temporary 
altar (sandpainting or screen arrangement) or they stand in 
the sand around a painting.34 In the War Ceremony the 
rattlestick (master symbol) is in evidence most of the time; 
in addition, the ' crowbill' seems to be the ' ceremony ' sym-
bol; correspondingly, the ' cranebill ' is said to be the ' chief 
and leading pouch part' of the Flint Chant.35 The difficulty 
in differentiating the master and chant symbols is that some-
times they are the same and sometimes both are among many 
other items, not all of which have the same significance. Chart 
XIX (page 348) indicates my interpretation of master, chant, 
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branch, and phase symbols, certain for the Shooting and 
Hail chants, deduced for the others. 

In some cases the observer can tell a good deal by the time 
certain rites take place. The first four nights and days of the 
nine-night Holy chants are primarily days of exorcism, al-
though the prayerstick or offering rites on these days have 
the preliminary function of invocation. Similarly, the empha-
sis on the second group of four nights and days and the last 
night may be devoted to identification with holiness. Since 
exorcism and invocation are about equally divided on any 
day of a five-night Holy,chant, their differentiation is more 
difficult. Though the Evil chants last only five nights, the 
time division within the period and the rites are so different 
from those of the Holy chants as to be determining. 

The branch symbol of the Holy chants will doubtless 
appear at the beginning of the period calculated to attract 
good power. In the Sun's House branch the screen is set up 
on the fifth night; the Dark Circle is indicated by some sym-
bol of the sandpainting of the fifth day and by slight modifi-
cations in rites and ritualistic acts. The visitor will hardly 
be able to detect differences in detail, but he will know by 
the name, Dark Circle (Fire or Corral Dance), that it is 
planned for the last night, even if the name of the chant, 
Mountain or Shooting Chant, is omitted. The uninitiated 
can tell by the cross in the center of a sandpainting such as 
those in Navajo Medicine Man, Plates XIV, XVI, XVII, and 
XXIV, that the picture belongs to the Dark Circle branch, 
but in some pictures there is no cross symbol to represent 
fire. The novice could help the specialist by finding out the 
full name of the chant, for the Dark Circle indicates only the 
subdivision, not the chant itself. 

If the Holy chant lasts five nights, the branch symbol will 
probably be apparent on the first night or day, since in this 
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type of performance, each day is divided between exorcism 
and attraction instead of four nights being devoted to each. 
The eight pairs of temporary talking prayersticks for my 
chant were cut and planted even before the hogan conse­
cration. These symbols might easily be overlooked by a 
casual visitor, for they are small and stand under the lowest 
part of the hogan walls. JS's chant symbols were dedicated 
as branch symbols the first night of the five-night sing; the 
chant symbol being also the branch symbol, the particular 
character of the prayerstick branch is the inconspicuous 
emphasis on song and prayer. 

Only information from the Navaho on the manufacture of 
the prayersticks and of course the name, if ascertained, could 
determine the phase symbol 4 red-inside.' The investigator 
who knows the significance of the position of red and blue of 
the rainbows can determine the phase by the sandpaintings 
of the fifth to eighth days. 

The chant or branch symbol may be indicated by its 
position on the roof or over the doorway. Whereas the Sun's 
House screen at the back of the hogan guards the ceremonial 
area at night, the beaded bundle (chant symbol) of the Bead 
Chant and the temporary arrow of the Big Star Chant lie 
over the door during the night performances. The swastika 
property of the Hail Chant seems to have been over the 
door on some nights, over the smokehole or hanging down 
into the room from it on some days. 

The branch symbol need not appear at the successive 
repetitions of the chant. The Sun's House screen was absent 
at the repetitions held for MC because her bead broke; there 
were no talking prayersticks at the two-night repetition of 
my chant. In such cases inquiry alone can identify the 
performance. 

Unfortunately no simple, infallible rule of thumb can be 
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formulated to determine the place of a performance in the 
ceremonial scheme; all are subject to exceptions and change. 
No serious investigator should expect casual attendants at 
the ceremonies to ascertain the classification. He should 
himself, however, take the trouble to determine the distin-
guishing symbols of his chant group. General questioning 
may not always elicit them, because the chanter may con-
sider too many things the ' same ' and he may credit the 
interrogator with knowing a lot more than he really does. 
Nevertheless, specific queries in particular situations, to be 
determined by myth or observation of a performance, will 
often substantiate the essentials. Proper questions can be 
formulated only by bearing in mind the Navaho classifi-
cations and assumptions and by remembering that the 
auswers themselves may skew the categories and assump-
tions somewhat in one place and brilliantly corroborate them 
in others. 



C H A P T E R  2 0  

O R G A N I Z A T I O N  O F  R I T U A L  

The Chanter's Bundle 

WHEEEAS THE ethnologist is interested in the classifi-
cation of ceremonies and the interpretation as a whole, 

the singer is engrossed in the details of the chant he knows; 
he enlarges the field of his preoccupation only as he obtains 
new knowledge. He occupies himself, therefore, with the 
elements from among which he has to choose—deities to 
invoke with prayersticks, patterns of the prayersticks, songs, 
rites, ritualistic acts—and their organization into a cere-
mony. Properties are as important as songs and prayers; 
they are to be found in his bundle, described by Kluckhohn 
and Wyman.1 I record such additional information as I was 
able to get under Bundle contents, Concordance C. 

In my experience the chanter's bundle examined at any 
one time does not necessarily include his entire equipment, 
but rather that which he happens to select for a performance 
(cp. Rite for removing contamination of the dead, Concor-
dance C). The properties of the Evil chants are simpler in 
certain respects than those of the Holy chants, but there 
may be some items of both types included in a bundle on a 
particular occasion. The chanter has his full equipment at 
home; whenever he is called, he chooses the parts he deems 
indispensable. If the people giving the performance decide 
to add accessory rites not previously bargained for, he may 
send back for more after the chant has begun. In this respect 
the bundle is, like most things Navaho, superficially an 
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unstable aggregate, from which items are chosen and to 
which others are constantly added. 

In case a man knows the Holy and Evil forms of a cere-
mony, as did RP and JS, the bundles have in common rattle, 
arrows, bull-roarers, and bows. The chanter gets a set of each 
for the form he starts with, then adapts the items to the 
next form he learns—he has ' another sing over them,' adds 
' another bead,' or perhaps prayers and songs. JS's bundle 
properties for the Male Shooting Chant Evil emphasize the 
Holy side—the first he learned and the one he sings most 
often—whereas RM's emphasizes the Evil aspect, since he 
has specialized rather consistently in this form. Property 
considerations of this sort are probably the chief determi-
nants of the chanter's learning stages. 

In the sense that the bundle holds weapons against evil, 
it may be considered a quiver. But it is much more, for it 
contains items to attract good as well. Consequently, thereeis 
much symbolism pertaining to war in the bundle belonging 
even to the Holy forms of ceremony. Since they were acquired 
by The Twins' risking repeated attacks by unknown evils, 
the bundle talking prayersticks, Sun's arrows, are major 
items of the Holy chants. Contrasting with but also com-
plementing them are the tiny bows of the Evil side, for 
which a temporary disproportionately large arrow is made 
each time the ceremony is performed. 

Kluckhohn and Wyman have published an index of ritual-
istic ideas,2 many of which I have adopted, changing the 
catchwords only if they seem inappropriate, insufficiently 
differentiated, or inadequate. Often my data cover different 
facets of their subjects, or contain new items. The situation 
is like that of an archaeologist—in all of his classifications he 
must leave a place for new finds, and even for subdivisions of 
those he already has. 

S89 



RITC AL 

Several catchwords refer to bundle properties. ndi"a, 
' those-which-stand-up/ have been noted as including bundle 
talking prayersticks (Chapter 18). AvTien apparently inac-
tive,* they lie with other bundle items in a basket, an arrange-
ment called ' basket layout'; for certain purposes—unravel-
ing, for instance—they lie on a pile of goods; this arrange-
ment is called a ' spread layout.5 When they are a part of 
the mound altar before the door where a sandpainting is in 
progress, the reference is to ' setout' or 4 setout mound.' 
When the properties are stuck into the earth around the 
sandpainting to complete it, the arrangement is called ' set-
up.' 3 Any of these groupings may be the same in rites per-
formed on successive days, in different rites, or they may 
vary under the same or different circumstances. 

Some bundles are thought to have so much individual 
power that they are buried with the deceased singer. Others, 
such as that of the Flint Chant, represent continuous or tribal 
power, so that when an owner dies, the power he has held in 
trust survives. The difference between personal and tribal 
power explains the apparently conflicting statements of 
Father Berard's informants—that personal medicines should 
remain the property of the clan and that they should con-
tinue to be used for the tribal good, even by a non-clan 
member.4 The correctness of each opinion depends more 
upon the knowledge of the heir than upon the bundle itself. 
If he is informed about chant details, he may inherit a chant 
bundle; if he does not possess the requisite tribal lore, he 
may get it by instruction. On the other hand, the mental 
and, therefore, religious achievement of the deceased may 
be so great that his very possessions hold power for which 
no one wants to be responsible. 

* Actually no bundle property is 1 inactive ' during the ceremony, since its very 
presence is thought to exert potency. 
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Allusions to the contrary notwithstanding, I have yet to 
find a clear case of clan ownership or inheritance of cere-
monies or e\yen of information about them, such matters 
being a factor of Navaho individualism rather than of social-
ization. I suspect that the remarks about ' clan ' possession 
are based upon misunderstanding of the words applying to 
' clan,' ' group,' ' relative,' some of which sound nearly the 
same to whites and none of which has been accurately inter-
preted. 

Preparation 

Much of the time devoted to any sing is taken up by prepa-
ration, which is just as important as the use of the objects, 
if not more so. Most of the power is not in the item itself, 
but in what it stands for; it is a product of effort, discrimi-
nation, attention, concentration, and care, and therefore is 
not to be judged by appearance alone. The five-night chant 
performed for JS to dedicate eight bundle items illustrates 
not only the materials—from our viewpoint of no value— 
and acts that give them worth, but also the emotional signifi-
cance with which they are invested (cp. Bundle contents: SC, 
Concordance C). 

Materials must be carefully gathered. After being selected 
from the proper direction, which must be subsequently ascer-
tainable, parts of a root, bush, or tree must be ritualistically 
cut, at least symbolically if not completely, with a flint point 
belonging to the bundle. Care is exercised to preserve the 
plant and assure its growth, usually by sprinkling pollen on 
the stump. 

Other substances of the most diverse nature are collected. 
Long hours are spent in arranging them for various rites— 
prayerstick offerings, hoops, plant garment (Concordance C), 
and endless other composites. During the manufacture of the 
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properties there is good conversation, information is com-
municated, and the supervising chanter keeps a critical eye 
on the least detail as each worker proceeds under his direc-
tion. 

Whenever a long ceremony involving an old chant symbol 
is undertaken, some time is allotted to 'refreshing' or 're-
newing ' it, refurbishing with paint or providing fresh green 
branches or twigs. The day before the Sun's House screen 
was set up, it was entirely repainted, the booth on which it 
was to stand wras covered with green branches, the birds were 
strung on wires so they could be made to fly, the snakes' 
heads were attached to the booth so they could be moved in 
and out and from side to side as they protruded from the 
apertures called their houses.5 All this preparation was neces-
sary because the screen had not been used for eight years. 

The masks of the Night Chant are similarly renewed— 
they are sung over, live branches form ruffs, new temporary 
masks are constructed.6 Unused power dissipates itself; ritual-
istic effort restores its potency. A chanter should sometimes 
go through the whole ceremony to revitalize his power. 

Sandpaintings, making the hoops for Evil chants, braiding 
the bandoleers and wristlets for the last day of the Shooting 
Chant are other examples of time-consuming preparation. 
Usually the patient should not ' see things being prepared 
for him,' but after the main work has been accomplished, he 
often participates in some concluding detail—he ' paints ' the 
invocatory prayersticks with pollen, holds the strands for the 
bandoleer-braiding, sprinkles the sandpainting with corn 
meal. In contrast, the chanter helps with everything done in 
the chant to review his knowledge until the final touches are 
put on (Chapter 9). 

The family and sponsors are concerned with practical prepa-
rations. The chanter requires a designated number of baskets, 
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which may be borrowed or purchased. Someone has to furnish 
the ' spread layout,' usually new yard goods, most often of 
unbleached muslin, percale, or calico. 

Women exert themselves to provide large quantities of 
food for the expected guests. Meat, flour, baking powder, 
salt, coffee, and sugar are the staples. Relatives and debtors 
of the patient or sponsor are called upon to return favors or 
pay up debts—one gives a sheep, one a goat; an uncle kills a 
steer; a cousin sends coffee. If corn, squash, potatoes, water-
melons, tomatoes, peaches, prairie-dog, or any other luxuries 
—anything beyond meat, flour, and coffee is a luxury—are 
available, so much the better. Before the ceremony is an-
nounced, the provision of food is a matter of considerable 
thought. It is proper to have a large number of guests at a 
sing, an insult to the family if only a few turn up. 

Disposal 

Just as important as preparation is the disposal of substances 
and properties, even of left-over materials. Portions of plants 
remaining after sorting and bunching for unravelers, neck-
pieces, hoops, and the like are laid on a blanket, carried out, 
and discarded according to the chanter's instructions. Rem-
nants should be left where there is little likelihood that they 
will be touched by domesticated animals. Scattering by wind 
and rain is 'natural the products should be allowed to 
' return unmolested to the earth.' TSTien a sandpainting rite 
is finished, the patient leaves the hogan, the chanter ritual-
istically knocks down the bundle properties (setup) and 
gathers them to return to the bundle, the helpers scrape the 
sand onto a blanket and deposit it outside in a place desig-
nated by the singer. If the painting belongs to a Holy chant, 
all may be emptied in one place without much to-do. If, how-
ever, it is a painting of an Evil chant, one portion may be 
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placed under the patient's pillow for the night and another 
scattered in one or more directions outside, each night farther 
and farther from the hogan (cp. Chapters 7, 9). After a sweat-
emetic rite, assistants extinguish the coals left from the fire 
and carry them out; they deposit the sand basin of the 
patient outside the hogan, often at the north; the audience 
follow and dump their sand basins and contents in orderly 
piles next to the patient's. 

The sand of the Hoop Transformation mountains (Con-
cordance C) was deposited a short distance north of the cere-
monial hogan in piles corresponding with the respective 
positions of the mountains it composed. The yucca strips 
were flung loosely on the piles, the whole giving an effect of 
studied neglect. 

Invocatory objects should be protected until they have 
attracted the attention of the deities they invoke. Substances 
nullifying evil power should have freedom to disperse, since 
dissipation as well as quality is a part of exorcism. Neutral, 
that is, surplus, remnants have communicated their power 
to the objects made of them; they should be returned without 
hindrance to the place of their origin. Plants should not be 
hurt; good use consists in good treatment. 

Rite and Ceremony 

The chanter, having determined the aspect of the chant to be 
sung and selected the properties, must fit all acts, prepa-
rations, and dispositions into the time limits of the ceremony 
fixed by form, branch, and phase. Although Indians never 
seem to hurry, the singer may feel somewhat rushed, espe-
cially if he has been asked to include many accessory rites, or 
if elaborate sandpaintings have been paid for and there is 
little assistance. Even though it means working under pres-
sure, a singer takes great satisfaction in being busy, preferring 
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a complicated to a simple performance; he feels flattered at 
the responsibility devolving upon him. Since all rites appear-
ing in the nine-night chant are included in the five-night, 
though they may be somewhat abbreviated, the shorter cere-
mony may be more crowded than the longer one. 

Some chanters start the sandpaintings early in the morn-
ing, disposing of even elaborate ones by noon. RP was not 
one of these. If he had a lot to do, he began the sweat-emetic 
about seven, long after dawn in the summer; if not, he waited 
until about nine. I note considerable difference among chant-
ers in the timing of the same rites; Kluckhohn and Wyman 
think that the sweat-emetic should take place just after 
dawn.7 

When a singer feels pressed, he may telescope acts or rites. 
For example, the sounding of the bull-roarer, really a part 
of the bundle application, becomes in the Prayerstick branch 
of the Shooting Chant a part of the unraveling rite. The 
important thing is to get everything in and these things go 
together; the unraveling and the bull-roarer drive away evil, 
the application of bundle items resists it. The Hoop Trans-
formation rite of the Male Shooting Chant Evil was per-
formed at the south and north on one day, both being com-
bined with the Prayer on buckskin rite; ordinarily these rites 
take two days. The whole chant lasted, therefore, four instead 
of five nights (Hoop transformation rite, treatment with: 
SCEf Concordance C). 

I was told that for CF a five-night and two-night per-
formance of the Shooting Chant had been combined into 
one ceremony, as a substitute for the nine-night form, or 
perhaps as a single ceremony, instead of two at different 
times. 

On successive nights, during which unraveling and plant 
garment rites are performed, more time is spent in each rite 
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than on the preceding nights. Such cumulative effect is the 
Navaho interpretation of climax. Probably no repetition on 
successive days is exactly like the rites of the preceding days; 
some details differ, even setting a theme for variation. 

Analysis 

The most difficult task in analyzing ritualistic material is to 
sustain a point of view. Too often the investigator is likely to 
take his from the material he knows best, as if the mere 
accident of his opportunity to get these rather than other 
data were a criterion. In stressing the subdivisions of the 
Shooting Chant I have tried to note many aspects and also to 
describe comparable performances of similar or differing rites. 
If an act or property of one seems to be missing, it may be the 
fault of the observer, or it may be a ritualistic prescription. 
After numerous repetitions of the same rites, certain lacks 
may be noted and the cause ascertained. Though we have 
seen that negation is important, it is usually discovered by 
chance (Chapter 11). Once, for instance, at a large gathering 
about the double sandpainting of the Dark Circle branch of 
the Shooting Chant, an aged white woman wanted to witness 
the ritual standing up. All activity ceased until she sat down. 
I had seen dozens of sandpainting treatments, but not until 
then did I learn that the rites cannot be carried out unless 
everyone is seated. Up to that time no member of the audi-
ence had indicated a desire to stand. For most of the Shooting 
Chant rites a missing property or act means it was not pre-
scribed; for rites belonging to other ceremonies, I may have 
missed it, especially when many acts were carried out simul-
taneously and they belonged to chants whose underlying 
themes were vague or new to me. 

Matthews has presented one analysis of rites and chants, 
Kluckhohn and Wyman another;8 both are chronological. 
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Matthews was interested in the properties, what was done, 
and why. KIuckhohn and Wyman are interested in behavior 
and participation—who does what, the relationship of one 
actor to another. I have experimented with other presen-
tations; none seems wholly satisfactory, chiefly because of the 
nature of the material and the fact that numerous acts may 
be carried on simultaneously or have apparently different 
reasons. For instance, in the nine-night performance of any 
chant the division of events is relatively clear, the time being 
almost evenly allotted to exorcism and attraction. On the 
other hand, in the five-night form all the events are there, 
but so interwoven that they do not stand out clearly in their 
contrasting functions. 

The chronological order of a chant is of great -importance, 
yet it never indicates to me the actual significance of cor-
related ritualistic ideas. The differences in branch and phase 
rites of the same chant emphasize the comparison and avoid 
unnecessary repetition. I have adopted a system that puts 
similar things together and, by catchwords alphabetically 
arranged, I have tried to make them easy to find. The diffi-
culty in this as in any system is to determine what belongs 
together. I have not been able, for example, to divorce 
' treatment on sandpainting ' from the sandpaintings them-
selves just because it comes under "T" rather than under "S." 
I have attempted to obviate this difficulty by repeated cross 
references. Since my fullest information on Evil forms is the 
Big Star Chant and, on Holy forms, the Sun's House and 
Prayerstick branches of the Male Shooting Chant Holy, they 
are my prototypes, but in many cases, because of the alpha-
betical order, a description of any part may be found after, 
rather than before, the features I may be discussing at the 
moment. 

Whenever possible, I have summarized the meaning of a 
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property or rite, but sometimes meaning is so involved that 
only the entire myth or large parts of it can adequately 
explain a simple ritualistic act. I find this arrangement more 
serviceable than any I have tried, but only because such 
presentations as those of Matthews, Kluckhohn, and Wyman 
have already been made, and I am far from satisfied with it. 
Entries cannot always be kept parallel for various reasons— 
forms change, details are lacking, some rites are much simpler 
than others. One chanter describes the first order of events 
and takes the rest for granted, although in actual practice 
there may be slight differences in repeated performances; 
another refers to the first and describes the second, third, or 
last with care. Most informants assume much greater under-
standing on the part of the white man than is justified; 
unfortunately, too many investigators share this false premise. 

The organization of ritualistic acts, chants, and ceremonies 
I have seen is indicated by Charts XIX-XXIII and Con-
cordances A, B, and C (Volume II). I do not include the 
Hail Chant symbols and order of events because I have 
never seen a Hail Chant performed. 
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CHART XXII 

SYMBOLS O F E V I L F O R M S : M A L E S H O O T I N G C H A N T EVI L 
A N D BI G STA R C H A N T 

Symbol 

Master 
Chant 

Number 
Color 
Sex: 

Male 
Female 

Sound 

SE 

personal talking prayerstic k 
bundle bow , temporar y 

arrow 
5 -7 -9 -11 
b-u-y-w 

b-u 
w-y 
be'be'v'6 

BS 

personal talkin g prayerstic k 
bundle bow , temporar y 

witch-objects 
6 -7 -9 -12 
b-u-y-w 

b-y 
u-w 
be'be'yA 

Legend: SE—Mal e Shootin g Chan t Evil ; BS—Bi g Sta r Chant . 
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CHART XXIII 

ORDER OF EVENTS, EVIL FORMS: MALE SHOOTING CHANT 
EVIL AND BIG STAR CHANT 

Unraveling 

Bundle application.. 

Plant garment 

Sweat-emetic 

Hoop transformation 

Prayer on painting., 

Prayer on buckskin.. 

Sandpainting 

BatE 

Over-shooting 

Blackening 

Vigil 

£ 

SE 
BS 
BS 
SE 
BS 

BS 

BS 

BS 

C5 

SE 
BS 
SE 
BS 

SE 

SE 

SE 
BS 
BS 
SE 
BS 

BS 

BS 

BS 

SE 
BS 
SE 
BS 

SE 
BS 
SE 

SE 
BS 
BS 
SE 
BS 

BS 

BS 

BS 

SE 
BS 
SE 
BS 

SE 

SE 

SE 
BS 
fiS 
SE 
BS 

BS 

BS 
SE 
BS 
BS 

Legend: SE—Male Shooting Chant Evil; BS—Big Star Chant. 
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INTRODUCTION 

1. Because it seems to me to connote more of the intention and 
historical affiliations, I am using 'War Ceremony' for 'Enemy 
Way.' The ceremony suggests a relationship to Plains war-
fare and ritual. 

2. By 'Shooting Chant' I refer to Male Shooting Chant Holy. All 
other subdivisions are written out in full—for example, 'Female 
Shooting Chant Holy' or 'Male Shooting Chant Evil.' 

3. Personal information from Franc J. Newcomb. 

CHAPTER 1 

( . N A  V A H O  C Ά  T E G O R I E S )  

1. Morgan 1936, pp. 12, 17. 
2. Reichard, Shooting Chant ms. 
3. Kluckhohn-Wyman, p. 19; Goddard, p. 128. 
4. Matthews 1902, p. 203. 
5. Reichard 1944d, p. 29 and cp. p. 147. 
6. Goddard, p. 156. 
7. Kluckhohn-Wyman. 
8. Wyman-Harris, p. 11; brackets mine, authors' italics omitted. 
9. Reichard 1944d, p. 151. 

10. Matthews 1897, p. 140. Here and elsewhere I have, insofar as 
possible, made the Navaho orthography conform with the 
phonetics of this work. 

11. Ib., p. 142. 
12. Ib., p. 155; cp. Reichard 1928, Ch. IV. 

CHAPTER 2 

{ W O R L D  V I E W )  

1. Goddard, p. 137; Stephen 1930, p. 103; Reichard 1944d, pp. 
91ff.; Wheelwright 1942, pp. 66-7; 1946, pp. 29, 50, 192. 



NOTES 

2. Stevenson, p. 275. 
3. Matthews 1897, pp. 63-5; Goddard, p. 128. 
4·. Goddard, p. 137; Wheelwright 1942, pp. 66-7. 
5. Matthews 1897, p. 80; cp. Stephen 1930, p. 104. 
6. Matthews 1897, p. 80. 
7. Matthews 1897, pp. Ill, 134; Haile 1938b, p. 101; Reichard, 

Shooting Chant ms. 
8. Matthews 1897, p. 233, 117n 
9. Ib., pp. 76, 78. 

10. Stephen ms. 
11. Sapir-Hoijer, p. 176. 
12. Matthews 1897, p. 79; Goddard, pp. 148-9. 
13. Matthews 1897, pp. 70, 79, 222, 60n. 
14. Goddard, p. 167; Matthews 1897, pp. 149ff. 
15. Goddard, p. 175. 
16. Matthews 1897, pp. 116, 234, 128, 9n. 
17. Matthews 1897, p. 133; Haile 1938b, pp. 179, 255, 102, 3n. 
18. Goddard, p. 127; Matthews 1897, p. 70; Newcomb 1940b, p. 51. 
19. Matthews 1897, pp. 175-87; Newcomb 1940b, pp. 57-63. 
20. Stevenson, p. 279. 
21. Reichard 1939, pp. 34-5, PI. V-VII. 
22. Stevenson, p. 278; Matthews 1897, p. 244-5, 207n. 
23. Matthews 1902, p. 193. 
24. Ib. 
25. Stevenson, p. 279. 
26. Stephen ms. 

CHAPTER 3 

{ T H E  N A T U R E  O F  M A N )  

1. Stephen ms.; Matthews 1897, p. 69. 
2. Matthews 1897, pp. 104-5, 137, 148; Goddard, p. 168. 
3. Matthews 1897, pp. 140, 159. 
4. Stephen ms. 
5. Goddard, p. 153; Haile 1938b, p. 91; Reichard, Shooting Chant 

ms; Stephen ms. 
6. Presumably warmed by Sun. 
7. Haile 1938b, p. 79. 
8. Stevenson, p. 277. 



NOTES 

9. Reichard 1939, p. 70. 
10. Haile 1938b, p. 281, 81n; Reichard 1939, p. 34. 
11. Matthews 1897, p. 35 (Navaho names have been translated). 
12. I discovered this reference some months after formulating the 

theory of conception. 
13. Goddard, pp. 138-9. 
14. Matthews 1897, pp. 71-3, 218, 32-3n; Stephen 1930, pp. 

79-100. 
15. Reichard 1944b. 
16. Hill 1938, p. 111. 
17. Reichard 1944b, pp. 51-2. 
18. Hill 1938, p. 110. 
19. Reichard 1928, Ch. IX. The word in Reichard 1944b, p. 51, 

should be 'aji' instead of 'aji\ 
20. Kluekhohn 1944, pp. 79, 123, 125. 
21. Haile 1938b, pp. 25, 49; IIill 1936, p. 18. 
22. Matthews 1897, pp. 69, 136-7. 
23. Reichard 1944d, pp. 10 1. 
24. Haile 1943a, pp. 84, 85. 
25. Pollen, Con. B; Pollenpainting, Sandpainting, Con. C; Wheel-

wright 1942, Set I, 1-4, Set II, 2, Set III, 1-4 and alternates; 
Oakes-Campbell, p. 37. 

26. Hill 1938, p. 106. 
27. I knew a woman who was reduced to a mere skeleton with grief 

at the death of her only daughter. She said she had no reason 
to live and refused to take part in any activity, yet she was 
alive some ten years later. 

28. Matthews 1897, pp. 77-8; Goddard, pp. 36, 138; Oakes-
Campbell, p. 12. 

29. Stephen ms. 
30. Sapir-Hoijer, pp. 430-3. 
31. Wyman-Hill-Osanai, pp. 32-5; ep. Kluckhohn-Leighton, p. 

126. 
32. Reichard 1943. 
33. Goddard, p. 175 (retranslated). 
34. Ib., pp. 64, 65, 152. 
35. Haile 1938b, ζ. 318, 69n (phonetics mine). 
36. Wyman-Hill-Osanai, pp. 11-30. 



NOTES 

CHAPTER 4 

(PANTHEON-.CHARACTERISTICS OF SUPERNATURALS) 

1. Matthews 1902, p. 30. 
2. Reichard 1939, p. 15; cp. The Twins, Con. A. 
3. Haile 1943a, pp. 16, 22; Oakes-Campbell, p. 75. 
4. Matthews 1902, pp. 218-9 excerpt. 
5. Reichard 1944d, p. 7. 
6. Ib., p. 13. 
7. Cp. Ch. 9; Reichard 1944d, pp. 37ff. 
8. Ib., p. 81. 
9. Ib., p. 105. 

10. Matthews 1902, p. 212. 
11. Matthews 1897, pp. 140, 229, 92n. 
12. Ib., pp. 170ff. excerpt. 
13. Reichard 1944d, p. 95; cp. pp. 79, 81. 
14. Ib., p. 147. 
15. Matthews 1902, pp. 212ff. 
16. Haile 1938b, pp. 97, 101. 

CHAPTER 5 

(PANTHEON: TYPES OF SUPERNATURALS) 

1. Sapir-Hoijer, pp. 131, 163; Stephen 1930, p. 88; Huckel ms.; 
Reichard 1944d, p. 27; Haile 1938b, pp. 127, 147. 

2. Matthews 1902, pp. 249, 253. 
3. Reichard, Endurance Chant ms. 
4. Matthews 1902, p. 159; Sapir-Hoijer, pp. 140-1. 
5. Reichard 1944d, pp. 133-5; Matthews 1887, pp. 410, 417. 
6. Matthews 1897, pp. 81, 224, 71n. 
7. Oakes-Campbell. 
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C O N C O R D A N C E  A  

SUPERNATURAL BEINGS 

CONCORDANCE A is an introductory attempt to character-
ize the supernatural beings of the animistic Navaho 

pantheon, particularly those dealt with in the ceremonies 
analyzed in this book; it does not pretend to be complete. 
Following most of the names is an abbreviation—a capital 
letter or letters—indicating the emphasis placed on the being 
in the ritualistic material according to the divisions of the 
pantheon as outlined in Chapters 4 and 5. Since few, if any, 
of these beings are always in the same category, the letters 
indicate merely a tentative preponderance. Comparison with 
other chants would doubtless indicate greater homogeneity in 
some respects, greater heterogeneity in others. The following 
abbreviations are used: 

B Beings somewhere between good and evil 
D Dangers conceived as deities 
H Helpers of deity and man 
I Intermediaries between man and deity 
P Persuadable deities 
U Undependable deities, persuadable only with difficulty 
UP Unpersuadable deities 

As the discussion suggests, the animistic nature of the 
religion makes it difficult to determine what to enter and 
what to omit in a treatment of this kind. For instance, it was 
a knotty problem to decide whether Mountains and Worlds 
are supernaturals or ideas. Since places are so markedly 
ritualistic, they should be included. Worlds are places that 
influence the ritual; they have not been found to be personi-
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fied and I have placed them in Concordance B. On the other 
hand, Mountains, since they have 'inner forms,' may be a con-
cept that in some respects parallels our idea of a soul; a person 
ritualistically fortified has an inner form which gives him 
invincibility, and Mountains sometimes have other personal 
qualities. I have, therefore, listed them in Concordance A 
with Supernatural Beings; they might easily be classified 
elsewhere. 

According-io-beauty (bike xojo'n) (P), see Ch. 3. 

Agate Man (H), see Pollen ball, Con. B. 

'alke' na'Vci' (P), see First Man, One-follozvs-the-other. 

Arrowsnake, Racer (tli'cka'') (U) is said to be a slender 
snake, six feet long, red and blue on the belly, striped on the 
back, that moves so fast that when it comes to the edge of a 
cliff, it flies through space before reaching the ground. The 
belief that it can actually soar explains why two snakes were 
able to lift Scavenger after even the Eagles had failed. Some-
times it moves like a measuring worm. Matthews had it 
identified as Bascanium flagelliforme (Reichard 1939, p. 29, 
PI. II; Matthews 1897, pp. 200, 250). 

Badger (na'actcidi*) (H), not very exactly delineated, is 
represented as possessing unusually strong power. Since he 
sprang from the contact of Earth and Sky when the people 
were in the fourth world, he is a child of Sky. He went back 
into the hole at the Place-of-emergence. 

Badger went among the women when they were separated 
from the men and made them mad with sexual desire. 
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Badger is a ' friend ' of Wolf, Mountain Lion, Wildcat, and 
Bobcat (JS). 

Badger's eardrum enables seers to divine by listening 
(Ch. 6, "Diagnosis"; Matthews 1897, pp. 71, 75-6; Stephen 
1930, p. 99; Reichard 1939, p. 16, PL VI, VII). 

Bai (djabani, dja"'abani, djVabart) (H) was a personage 
in the lower world. JS says he was affiliated with the insects 
"as a helper; he is the same as Big Fly." 

Bat has several functions, usually helpful, besides that of 
mentor or guardian. In the sandpaintings he (or she) is one 
of the eastern guardians. A yellow diamond on the body 
represents a small yellow skin Bat received as a reward for 
helping the winning side when Gambler was overcome. 

Bat Woman rescued Monster Slayer from the ledge where 
he slew the Cliff Monsters. She appeared with her burden 
basket fastened with a tumpline only as thick as a grocer's 
string. After persuading Monster Slayer that it would hold, 
she carried him down the side of the cliff. He rewarded her 
with token feathers of the Monster Bird, which eventually 
turned into all kinds of birds. 

Bat helped the Spiders and Swallows to catch Coyote after 
he got away from the Brothers. As a reward they were given 
pieces of his skin, which they placed on their backs. 

Bat was an important helper of the Hail Chant, in which 
she served in various capacities. As mentor she rescued Rain-
boy from the wrath of his family and the villagers who were 
going to beat him to death. 

Bat may have the same relation to Darkness, the pair 
symbolized for Night, as Wind and Big Fly have to Day. 
This seems likely, since Big Fly is a feather made to vibrate 
by Wind, and Bat has a wing hook or a ' vagina wing ' by 
means of which she clings to rocks and makes an ' embar-
rassing ' noise. 

S8S 
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When the Stricken Twins were going to their father, Bat 
called to them, but Little Wind told them not to listen. They 
followed the directions of Little Wind and arrived at a place 
where Talking God met them and accepted them as his 
children (Reichard 1939, PI. IX; Shooting Chant ms.; En-
durance Chant ms.; 1944d, p. 3; Newcomb-Reichard, pp. 
64-5, Fig. 5, 8; Goddard, p. 143; Haile 1938b, pp. 119, 121'; 
Matthews 1897, p. 121; 1902, p. 242). 

Bear (cac) (U) and Big-snake-man are a pair often found 
together, belief about them being very mixed. In all versions 
of the visit of The Twins to Sun, Bear, Big Snake, Thunder, 
and Wind were the guardians of Sun's house; they are stereo-
typed for houses of other supernaturals as well. Bear and Big 
Snake, doubtless sent by Sun, were guardians of Changing 
Woman's first sordid home on the earth. In sandpaintings 
they seem to be animals, yet at Changing Woman's home act 
like persons, feeding the children sacred food. The bear and 
snake were also pets given the people by Changing Woman 
for protection on their travels (Reichard, Shooting Chant 
ms.; Goddard, pp. 168, 171, 175-8; Matthews 1897, pp. 149, 
151, 153, 155). 

The Navaho have what amounts almost to a phobia about 
bears, so that, despite the mythological references as ele-
ments of good, they are to be reckoned with primarily as evils. 

Bear is a major power of the Mountain Chant, which in-
cludes much bear lore because bears live in the mountains. 
Many chants have a shock or trance rite. The bear is a being 
that may bring on the shock and, in the Shooting Chant, the 
patient is restored on a painting that includes bear tracks 
and Big Snake. An impersonator of Bear may be the restoring 
force (Haile 1938b, pp. 157, 175; Reichard 1939, p. 66, PL 
XXI; cp. Haile 1943a, p. 15). 

When Secondborn was lost, Bear, who was familiar with 
all places in the mountains, was chosen to search for him. 
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After doing much good by protecting people from their 
enemies, Bear started to cause coughs, fever, and bad luck. 
The leader of the Navaho performed a ceremony over him 
and Bear allied himself with evil. He, with his relatives, was 
assigned to walk at Black Mountain, where there have since 
been many bears (Reichard, Shooting Chant ms.; Goddard, 
p. 178). 

The details given above seem to refer largely to bears and 
snakes as a class. They may be personified, however, and 
Bear Man and Big-snake-man form a pair that appears now 
and then. 

When Monster Slayer was conducting his war party 
against Taos, two very old men, trembling with weakness and 
choking with coughing, came into the party's camp. The 
leader urged them to leave because they represented ' noth-
ing useful,' but they kept coming back. On the last night 
they said they did not intend to participate in the fight but 
would like to watch it. After the raid was over, the warriors 
looked for the scalps of the most desirable victims but could 
not find them. Upon the second examination, they were found 
in the ragged bundles of the two old men. Later Monster 
Slayer, the rest of the warriors, and the old men had an 
archery contest with the captives, two Taos maidens, as 
stakes. The old men took their places, trembling and uncer-
tain, but at each try they scored a bull's-eye. Monster Slayer 
merely looked at them, and did not give them the girls. The 
two old men turned out to be Bear Man and Big-snake-man. 

When the warriors and other people were occupied with 
ceremony, the two nieces of Corn Man, on whose behalf the 
raid had been conducted, wound in and out among the 
dancers, circling around them. When the girls had finished 
their dance, they moved away from the crowd and went to 
the water. As they were going back to the dance they were 
attracted by an arresting sound, a sweet smell, and a light. 
On a little ridge not far from the dance place they found a 
campfire in a brush shelter. There lay two handsome men, 
back to back. Bear was dressed in velvet with pile as thick 
as plush, Big-snake-man in an embroidered fabric. The girls 
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slept with the strangers, who gave them ceremonial properties 
as payment. Bear Man gave his girl a life feather; Big Snake's 
gift was the pulp of the iris. 

When the girls woke in the morning, the men were still 
asleep. The first snored with his mouth wide open. His pro-
jecting teeth were old and overlapping, and phlegm was 
strung like spider webs in his moutn. The man on the other 
side was also disgusting. His nose was drawn back and 
mucus bubbled from the corners of his mouth. Both men 
had reached extreme old age. As the girls ran off, Bear 
growled and Big Snake rattled. 

At sunrise the people stopped dancing and bethought them-
selves of the girls, whom at first they could not find. Then 
the leader (presumably Monster Slayer) told the men to cut 
willow twigs and whip the girls to death. The two old men 
watched from the top of the hill. When the scourge hit the 
first girl, it gave out a futile sound as if mush were being 
slapped (tcog) and, when the second girl was hit, there was 
a sound like mud slopping (tlic). The victims were standing 
on the life feather and iris pulp the old men had given them, 
and the blows were lost in clouds and water. The girls dis-
appeared into the sky, whither they were tracked by Bear 
and Big Snake. The Mountain Chant originated in the trail 
taken by Bear, the Beauty Chant in the trail taken by Big-
snake-man (Haile 1938b, pp. 157, 175). 

Beaver (tea"') (H) is depicted as a well-meaning helper. 

Beaver Man and Otter Woman gave their skins to The 
Twins when Sun tested them by freezing. 

Beaver came to Rainboy for some tobacco, then asked, 
"Why did I come here? What do you need?" After discussion 
she found out that the gods had not given him the formula 
for the Hail Chant incense, a part of which was a bit of flesh 
from Beaver's leg. Incense is feared by Winter Thunder 
(Reichard, Shooting Chant ms.; 1944d, p. 139). 

beVotcidi, 'One-who-grabs-breasts,' (P), is a creature of 
versatile and conflicting characteristics. He is described as 
the son of Sun, who had ' intercourse with everything in the 
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world.' That is the reason so many monsters were born. 
According to another version, Sun was put away off so the 
monsters could not be conceived again, but as the sun rose it 
touched a flower, which became pregnant and gave birth to 
be 'Yotcidi. He was Sun's youngest son, spoiled by his father, 
who put him in control of many things, such as game and 
domesticated animals. He was a transvestite and the first 
pottery maker. 

He could move without being seen, and change into differ-
ent forms at will—into rainbow, wind, sand, water, or any-
thing else. He got his name because he would make himself 
invisible, then sneak up on young girls to touch their breasts 
as he shouted "be'go be'go." He also annoyed men who were 
hunting—just as a hunter was ready to shoot, he would sneak 
up, grab the man's testicles, and shout. He would behave 
similarly when a man and woman were engaged in intercourse. 

The description agrees with tia'h's when he said that the 
details of be'7otcidi's appearance were too 'dirty' to tell the 
interpreter, his niece, and me. He described be'votcidi as a 
blond or red-haired god with blue eyes, dressed like a woman. 
He was in charge of insects, called them at will, and even 
sometimes appeared as a worm or insect. 

When the Holy Ones, after great difficulty, had prevailed 
upon Dark Thunder to agree to the restoration of Rainboy 
and the twro war parties had carefully prepared themselves, 
all the gods who were invited came except be'7otcidi. They 
started off, each party on a rainbow controlled by Talking 
God and xa'ctce''07an, and moved toward each other. As 
Dark Thunder's party passed a placed called Strung-out-
under-rocks, they saw a boy lying in the dust. He got up and 
mockingly threw dust upon the gods. Stopping, they won-
dered who it was. Then they moved on ana looked back and 
the same thing was repeated. Talking God told them to look 
ahead and they saw an insect with a yellow head lying on 
the ground. Talking God said, "Here, fellows, is a worm," 
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whereupon they all gathered round to inspect it. (tla'h here 
omitted the part too vulgar to tell us.) 

"Pick it up! Kill it! Don't let it make fun of us!" the gods 
said. Just as they were about to pick it up, it turned into a 
man and ran off to the east. The party surrounded him and 
trapped him at the east, south, west, and north. When they 
caugnt him, hornets swarmed from his mouth, June bugs 
from his ears, and black mud beetles from his nose. Hornets 
flew into the hair of the gods, whom the insects bit unmerci-
fully. They begged Talking God to do something. Then 
be'7otcidi drew all the pests back into his mouth and rolled 
about, laughing as had the decoy boy. He told them what 
prayersticks, prayers, and songs he wanted. The gods agreed 
to furnish these, and he said, "When Earth People have sores 
around the mouth, in the ears, nose, and on the body, I shall 
be the one to blame." 

Then be'7otcidi joined them, but he kept stopping them 
with his capers; he jumped up and down or lay down in their 
path. Successively he changed himself into a grasshopper, 
•yositsini, -yocigici', tdoc ditlohi, and a cornbeetle. As soon as 
they would stop he would get up and accompany them as a 
' man.' 

Matthews recounts several episodes in which be'-yotcidi 
appears: 

The defeated Gambler, when shot to the sky by the victor 
(a son of Sun), came to the home of be'7otcidi, tne god who 
carried the moon. He was very old and dwelt in a long row of 
stone houses. He took pity on Gambler and made domestic 
animals for him—sheep, asses, horses, swine, goats, and fowl. 
He gave him bayeta and other valuable fabrics. He made a 
new people, the Mexicans, for Gambler to rule over and sent 
him back to earth to rule far away from hisoldhome,that is, in 
Mexico. His people were builders and increased in population. 
They built towns along the Rio Grande somewhat north of 
Santa Fe, their northernmost limit. When they ceased build-
ing, Gambler returned to Mexico and became the god of the 
Mexicans. 

One time be'^otcidi and Sun created the animals: be'-yotcidi 
made antelope, mountain sheep, cow, elk, donkey, jack rab-



CONCORDANCE A 

bit, cottontail, prairie dog, woodrat, and many others; Sun 
created horse, sheep, goat, deer, and mule. Matthews men-
tions ' identical details ' corresponding with Hill's. 

When a Navaho wants a fine horse, he may sing a set of 
songs to be'7otcidi and describe the kind of horse he wants; 
he then expects to get it. Stephen notes that The Twins went 
to * their father/ be'yotcidi, who gave them horses, identify-
ing him with Sun, an interpretation the description of blond-
ness makes reasonable—he lived high overhead and created 
the sky with the stars, the earth, and some of its people. 

tia'h told me that be'-yotcidi had created everything, that 
he had another name, One-who-made-everything. 

In the Wheelwright version of tl&'h's creation myth, 
be'Totcidi is all but identified with the Christian God, an 
interpretation hardly justified by the above. 

The following is abstracted from Wheelwright: 

be'7otcidi, whose mother was Simray and whose father was 
Sunbeam, was in charge of creation m the lower worlds, in 
the first of which he created antlike insects, in the second, 
wasplike insects, as well as a great many other things. In the 
third world he decreed the separation of the sexes, the final 
dominance of the men, the punishment of burning in the 
lower world for ' badness.' First Man ascended to heaven 
and told the people he would be back in two days. Upon his 
return he reported on heaven and decreed eternal punish-
ment in hell or happiness in heaven for the people. He created 
a son, who was short, white-skinned, and had Dlack eyes and 
black hair. Eventually the god and his son went back to 
heaven to stay. 

According to one of Hill's informants, be^otcidi made the 
game animals, but their control was in the hands of Talking 
God and Black God; according to another informant, 
be'7otcidi was said to have been more important than the 
two in control; he was the god of game who taught men the 
game songs; be'^otcidi taught the stalking ceremony. 
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Matthews suggests that Moon is identified with be'7otcidi. 
There is an association between First Man, Sun, be'7otcidi, 

and possibly Moon (Ch. 5; Matthews 1897, pp. 86-7, 226; 
1902, p. 31; 1907, pp. 58-60; Stephen ms.; Reichard 1944a, 
pp. 16-25; 1944d, p. 47; Wheelwright 1942, pp. 39-41, 47-9, 
69; Hill 1938, pp. 99, 123; cp. Wyman 1947). 

Big Centipede (UP) is mentioned by Matthews in his 
subsidiary list of monsters that arose from the blood lost at 
the birth of the first monsters. Wheelwright describes the 
creatures as having the form of huge centipedes which, by 
humping themselves up in the middle, could leap a great 
distance to bite their victims. The name she gives seems to 
refer to the praying mantis. The largest could not penetrate 
the flint armor of Monster Slayer, who killed it and all the 
smaller ones except two which he bade never to harm anyone. 
He took the scalp of the largest for a trophy (Matthews 1897, 
p. 224, n. 71; Wheelwright 1942, p. 95). 

Big Fly (dc'tsoh) (H), although apparently mythological, 
has a biological existence. A Tachnid fly of the species Hy-
stricia pollinosa Van der Wulp,* it has the habit of lighting 
on a person's shoulder or chest just in front of the shoulder. 
It is of major importance in ritual since its powers supersede 
those of any of the deities for whom it acts. Big Fly is fre-
quently a guardian of the east side of a sandpainting and, in 
paintings of the Hail and Wind chants, the insect is a major 
figure, often repeated. 

Big Fly found Holy Man when he was captured by Thun-
der. Big Fly instructed the people about making offerings· 
Big Fly directed Holy Man after he had been struck by 
lightning and begged him not to go into dangerous places, 
explaining, "From now on I will help you. I once carried news 

*1 am indebted to L. C. Wyman for the identification. 
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to Monster Slayer. That was when the people had no one else 
to carry the word. Now that they have Dark Wind and Blue 
Wind as informers, they have delegated me to help you." 
Monster Slayer insisted upon going to forbidden places to 
find out what was going on and Big FIy said, "All right! Go 
ahead, but I will go with you." There was no place he did not 
know, and he traveled behind Holy Man's ear so he could 
warn and inform him (Reichard 1939, pp. 61-3, PI. XII, 
XIII, XXII; 1944d, p. 37; Shooting Chant ms.; Newcomb-
Reichard, p. 39, PI. XVI, XXI, XXII, XXXI; Haile 1938b, 
pp. 183-5; Matthews 1902, p. 260). 

Big God (xa'ct0e''tsoh) (U), see Bear, Big-snake-man. 

Big-gray-monster (7e'i'tsoh tbahi) (UP) was overcome by 
Coyote in the Endurance Chant. There is some reason to 
believe that a reference to ' gray gods ' or ' gray monsters ' 
is to evils in general, gray being the color symbol for lack of 
control and the color feared by evils (Ch. 12, Gray). 

At a place called Earth-upper-mountain-ridge lived those 
who devoured the chiefs of the Earth People. Today you can 
see burnt earth appearing among the rocks where the gray 
gods used to roast their victims. 

In the War Ceremony myth, Monster Slayer encountered 
Big Gray gods and slew all with his club. Their faces were 
striped in all colors; they looked fearsome, like yellowjackets, 
gray bees, bumblebees, and spider ants (Reichard, Shooting 
Chant ms.; Haile 1938b, p. 131; cp. Wheelwright 1942, p. 99). 

Big-lonely-monster (7e'i'tsoh la'i na'7ai) (UP), see Big 
Monster. 

Big Monster (^e'i'tsoh) (UP), the prototype of all monsters, 
the most feared of all, came ' first' in all myths. He was in 
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charge of all man-destroying monsters. Sun, who fathered 
him, wept when requested to kill him, for he loved the mon-
ster as an oldest son, though some say Big Monster's father 
was a roek. He was also called Big-monster-who-travels-
alone (76'i'tsoh la'i na"v&i), and possibly Big Gray Monster 
is the same (Haile 1938b, pp. 55, 79, 85,106,110-1; Matthews 
1897, pp. 115-6, 231; Reichard, Shooting Chant ms.; Endur-
ance Chant ms.; cp. Wheelwright 1942, p. 70). 

The most consistently emphasized fact about this god is 
his huge size. He lived at a place called Hot Springs near Mt. 
Taylor. When The Twins saw him, his face was striped, he 
had a perfect agate disk on his head, a perfect turquoise 
around his neck, a perfect whiteshell over his shoulder, and 
he was armored in flint; the precious stones were later taken 
by Sun as a reward for helping to overcome the monster. Big 
Monster had a quiver like a burden basket. He stooped four 
times to drink from the lake and by the time he was finished 
it was nearly empty. The Twins were motionless with aston-
ishment at the sight of him, but as he took the last drink, 
they advanced and he saw their reflection in the water. He 
raised his head and taunted them as he shot at them. How-
ever, they were standing on a rainbow which they could bend 
and, warned by Wind, they bent it in a direction opposite to 
that toward which the arrows were aimed so that they 
escaped four times. Just as the monster was about to draw 
his fifth bolt, he was hit on the head by lightning, the first 
shot fired by Sun. The Twins then took their turn and, at 
the fourth shot, he fell to the ground, unable to get up. The 
lightning arrows shattered his armor, which later became 
flint deposits useful to people (Matthews 1897, pp. 115-6; 
cp. Haile 1938b, pp. 110—1; Wheelwright 1942, pp. 85-6). 

In one version The Twins threw Big Monster's head to 
the east, where it became Cabezon Peak; in another, the 
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lava from the coagulated blood is said to be a spur that runs 
out from Cabezon Peak.* 

Coyote was Big Monster's messenger and seeker of Earth 
People. After Coyote's report of the existence of The Twins, 
Big Monster visited Changing Woman in her home. She laid 
her poker in the ashes when he asked her the first time where 
the boys were; the second time she picked it up and stirred 
the ashes with it; the third time she laid it by her side. The 
fourth time she hit him in the shins with the poker and 
scolded him, whereupon he bowed his head and wept, signi-
fying that he was to be overcome. Then she chased him out. 

This scene is exceedingly interesting in view of the fact that 
Changing Woman did not have power to look upon the tro-
phies of the conquered monsters or listen to talk about them. 

In the Endurance Chant myth, Coyote was required by 
Changing-bear-maiden to kill Big Monster (called Gray God 
in Matthews' version). Coyote pretended to have power to 
make the monster a fast runner, but betrayed him. Only half 
as tall as the tallest pine tree, he was not as formidable as the 
creature killed by Monster Slayer. Changing-bear-maiden, to 
whom Coyote brought the scalp, could not fail to recognize 
it because it, like all the gods at that time, had long yellow 
hair (Matthews 1897, pp. 91-3, 234; Haile 1938b, pp. Ill, 
253, 38n; Newcomb-Reichard, p. 26). 

Big-prairie-hawk (ginitsoh, gmtsoh) (H) helped to scratch 
through the sky from the fourth to this world (Matthews 
1897, p. 75). 

Big-snake-man (tli'stso xasti'n) (U) lived with Big God 
(xa'ctce'tsoh), who may be a god of thunder or lightning. 
Both are described as evil. At the smokehole of their house 

•The Spanish often named places by translating Indian names {cabezon, Spanish 
' head ')· 
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were two large black rocks between which Big Fly, their 
guard, lived. These gods had a testy disposition and were not 
invited when the other gods got together. 

When the gods had assembled to divide the spoils brought 
back by the Stricken Twins, it was specially stipulated that 
these two should not be invited. However, Big Fly found out 
about the meeting and its purpose and told his friends. At 
once Big Snake became angry and said, "Why was I not 
invited? Let us go over there. Come on!" Big God said, "No, 
I would do better alone. My mind is better [under control] 
than yours. I can speak better. I'll go alone and tell the gods 
what I think of them." Apparently Big Snake allowed him to 
attend to this affair. 

When co had been brought into the gods' ' room of the 
masks,' a great noise of thunder was heard. It heralded the 
approach of Big Snake, who, because he had not been invited 
to the gathering, crawled along the rows of people, once 
around over their toes, then over their knees, across their 
chests, and finally, across their mouths. When he settled 
down in his own place he complained, "Why have you not 
invited me to this ceremony? This is the way you always 
treat me. You never let me know when you are having a good 
time." Monster Slayer, who was officiating, gave him a smoke 
and attended to other assorted unwelcome guests. When all 
had been ejected except a carefully selected group, Big Snake 
was among those remaining. Monster Slayer dealt out medi-
cine to overcome witch power. He gave just a small pinch to 
each one present. They tied it carefully in little bags or in a 
corner of a shirt or robe. Big Snake's body was so smooth 
that he could find no place to stow it. He put it in his mouth 
and that is the reason he has venom there now. 

Reared-within-the-mountain, accompanied by Wind, about 
to visit a place called Circle-of-red-rocks, found it guarded by 
two large rattlesnakes which made a rattling sound and 
threatened to bite, but let the travelers through without 
harm. Inside they found a bald-headed man, Big Snake, who 
had a little tuft of hair over each ear. He taught the hero how 
to make his prayersticks. 
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Big Snake features in encounters with Deer Owner, who 
either was Big Snake or had control over him. Deer Owner 
turned himself into Big Snake, which lay in a tempting ripe 
yucca fruit, but was overcome by the hero (Bear, Deer Owner, 
Snakes; Newcomb 1940b, p. 61; Sapir-Hoijer, p. 37; Matthews 
1887, p. 405; 1897, p. 188; 1902, pp. 202, 257, 261). 

Birds enter into various phases of ritual, especially in the 
manufacture of bundle properties and prayersticks. Many 
birds were helpers of the Navaho, even in their early pre-
human existence. Some are sufficiently characterized to be 
listed with deities and helpers; many others are more or less 
taken for granted except as they enter incidentally into ritual. 
They are closely associated with game and hunting, and with 
snakes (Matthews 1897, pp. 81, 88, 191, 193, 195; 1902, 
p. 151). 

A systematic study of birds should be made, but until it is, 
the superficial identifications at my disposal will have to do. 
In 1942 I took YL, who knew the Shooting Chant, to the 
Museum of Northern Arizona, where, through the kindness 
of Edwin McKee, we were able to work for a short while on 
the bird collections. 

YL identified some of the birds most common in the cere-
monies. This was an exhilarating experience, for he was from 
the western part of the reservation, yet he said nothing that 
conflicted with information I had obtained in the eastern 
part. However, were we able to test several chanters in this 
way, their identifications would probably not be in complete 
agreement. Wyman found differences in his identification of 
plants and there are local differences in all fields of Navaho 
teaching. 

I showed a copy of Taverner's Birds of Western Canada 
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(abbreviated Tav.) to RP and , who were much inter-
ested and gave a few identifications from plates which I 
include when they differ from those given by YL. I usually 
find that Indians are unable to make trustworthy identifi-
cations from pictures. However, these two chanters were so 
graphic-minded and attended to the least detail in sand-
paintings, even in copies on paper, so carefully that their 
identifications may be trusted to a degree. An interesting 
phase of YL's classification is his calling birds of different 
genera ' male ' and 4 female ' of the same Navaho category; 
for example, cowbird is given as the ' female ' of Brewer's 
blackbird. Others are noted in the list. 

Bird (gen.) tsidi-

Blackbird, Brewer t6agi* (YL says cowbird is 
female) 

Blackbird, red-winged tdagi tsoh (RP Tav., PI. XLVII) 
Bluebird, mountain d61i" (all informants Tav. p. 352) 
Bluebird, western doli' ftcf"' ('red bluebird, Tav., 

to. 35^ 
Bullock oriole 
Canyon wren 
Cedar waxwing 
Chickadee; titmouse 
Crane 
Crow 
Duck, green-winged teal 
Eagles and hawks (gen.) 
Eagle, American 
Egret, snowy na'Teii'Igai (' white duck ') 
Finch, common house t s i d i " ( ' gray bird ') 
Finch; green-backed goldfinch tsidi' '' yellow bird ') (RP 

Tav., p. 318) 
(lava' ' (* red under wing ') 

Flicker, red-shafted (cer. ? RP Tav., PL 
( XXXVII, B) 
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Flycatcher, vermilion 
Gray titmouse (RP ' like cedar wax-

wing, only smaller ') 
Grouse (extinct) { 
Hawk, chicken, sharp-

s h i n n e d , Cooper's ; 
goshawk 

Hawk, K r i d e r ' s g r a y hawk ') 
Hawk, m a r s h * one-that-flies-

over-plants ) 
Hawk, pigeon, and young 

of vellow-tailed 
Hawk, prairie; prairie falcon 
Hawk, r e d - t a i l e d ( ' yellow hawk ') 
Hawk, r o u g h - l e g g e d ( ' white hawk ') 
Hawk, western r e d - t a i l e d ( ' red hawk ') 
Hawk, y e l l o w - t a i l e d ( ' spotted hawk ') 
Horned l a r k d j a d i c d l ^ ' i 
Hummingbird 
Jay (gen.) 
Jay, Arizona long-crested djo'gi" (Tav., PI, XLIV, A, 

Stellar's iav) 
Jay, pinyon 
Jay, blue, Woodhouse (RP Tav., 

PI. XLIII. B) 
Junco, Shufeldt; sparrow 
Killdeer; Wilson's phalarope (' one-that-twists-

at-edge-of-water ') 
Kingbird _ (YL says 

ash-tTiroated flycatcher is 
female) 

Long-tailed chat 
Magpie 
Meadowlark 
Mockingbird, western " (' one-that-speaks-

lots ') 
Mourning dove, western xasbidi' 
Nighthawk, western; bullbat bi'ji" 
Nutcracker, Clarke 
Nuthatch, black-eared 
Owl, horned ' (' ears-along-nose ') 
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Owl, elf; screechowl 
Owl, pigmy 
Phoebe, black; northern 

violet-green swallow 
Phoebe, Say's; thrasher 
Pigeon 
Poorwill; screechowl 
Purple martin; tree swallow 
Quail, Gambel's 
Raven, black; vulture 
Roadrunner; cuckoo 
Robin, western 
Rock wren 
Rocky Mountain creeper 
Rocky Mountain nuthatch 

Rocky Mountain sapsucker; 
white-rumped shrike; 
Lewis' woodpecker 

Sparrow, desert 
Swallow, barn 
Turkey 
Turkey buzzard; vulture 
Vireo, plumbeous 
White goose 

Woodpecker, Mearns' 

(' blue face '), nike'nf 

(' black swallow ') 

(' gray dove ') 

(' blue swallow') 

(' stinking crow ') 9 

(' white-along-

back-of-nose *; YL says red-
breasted nuthatch is female) 

(' black-nose ') (RP 
Tav., PL XXXVII, A) 

ya' xalji'n (' black-throat') 
(' red swallow ') 

(' one-that-is-white-
along-nose ') 

(YL says white-
breasted woodpecker is 
female) 

In th e Fl in t Chan t th e followin g association s ar e mad e 
(Haile 1943a , p . 173) : 

Bird. Associated with 
Crane sky 
Red bir d sun 
Eagle mounta in 
Big haw k rocks 
Bluebird trees 
Hummingbi rd plants 
Cornbeetle ground 
Heron water 
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Black Body (P), see BlacJc God. 

Black God (xa'ct^e'cjini*) (P) is the Navaho fire god. He 
represents the being in control of fire and fire making rather 
than fire itself. He is black in impersonation and sandpaint-
ing. Black Body was his counterpart in the fourth world. 
When the gods came, and tried by gestures to indicate that 
the people were to be changed into a semblance of the gods, 
the creatures did not understand. On the fourth day Black 
Body explained in their own language the plan the gods had 
in mind. According to the War Ceremony legend, Black 
God came into being with the earth. The Wheelwright story 
has him in the first world as the offspring of Fire (male) and 
Comet (female). 

Black Body of the fourth world, who apparently did not 
differ much, if at all, from Black God, was of great help 
during the emergence to this world. 

As the reed containing the creatures of the fourth world 
and all their possessions grew, it swayed, and there was fear 
lest it topple into the water. Black Body blew through the 
hole at the top and caused a heavy dark cloud to form around 
the top of the reed to keep it steady. He repeated the maneu -
ver until finally he, as top man, was able to pin it fast to the 
sky by means of the head feathers he wore (Matthews 1897, 
pp. 68-9, 75, 246; 1902, pp. 26, 29; Wheelwright 1942, p. 39, 
Set Π, 3; HaCe 1938b, p. 185). 

In contrast to Sun, Monster Slayer, and Talking God, 
Black God is phlegmatic. He is sometimes represented as 
very old; he is quite modest and cannot be tempted with 
goods, for he uses practically nothing, but he is very exacting 
about the modest demands he makes. If his advanced age is 
not mentioned, it is agreed that he is slow-moving and, when 
he is summoned, considerable time is allowed for him to come 
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from his home, which is far from those of the other gods. 
Stephen says that Black God lives at the east and brings evil 
to man; near him Big God and Big Snake live together. Black 
God rarely accepts invitations, and other gods do not visit 
him often. 

When the Stricken Twins had returned from their raid on 
Awatobi, the gods arranged a grand assembly and were care-
ful to send their fastest couriers to the Black Gods to tell 
them to hurry, for they live far away and travel slowly. They 
stop often to make a fire and lie down before it to rest, then 
advance a short distance, where they repeat the same thing. 

On this occasion they did not arrive until sundown of the 
fourth day after they had been invited, time enough for all 
the other Holy Ones to have prepared themselves and to 
have waited. This delayed approach is symbolized by a 
whole day's performance in one form of the Night Chant. 

The same behavior is recorded in the myth of the War 
Ceremony, where Black God is depicted as old and helpless. 
His casual habit of resting as if a war party were not excited 
and hurried is depicted with great literary skill, for in this 
case the Navaho themselves manifested the emotions white 
people feel about delay in a crisis, an attitude quite unusual 
for them (cp. Child-of-the-water). The pent-up emotions 
were expressed by the concern of the warriors over Black 
God's physical comfort; they thought he was lost, that he 
might freeze, that he could not see well, that he was hungry. 
The reason for all his delays were ritualistic, as the warriors 
eventually learned. 

His casualness was a demonstration of fearlessness. No-
where does Black God display spiritual weakness; his physi-
cal weakness was a blind to mislead the impulsive. When Big 
God appeared, everyone fled except The Twins, Talking God, 
and Black God. Black God alone was unafraid because he 
controlled fire, a power greater than lightning. 
Jt-OO 
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And even as he is fearless, so is he feared, for though he is 
slow to help, he is quick to anger. When Coyote showed the 
picture of the sun he had made, Black God said in anger, 
"gwa"\" and tore it up, whereupon Coyote ran off. In certain 
exploits, however, the two collaborated; Black God aided 
Coyote in stealing Water Monster's children. Coyote kept 
entering the assembly of gods for co, although he was told by 
Monster Slayer to stay out; at length Black God was sent to 
expel him (Haiie 1938b, pp. 184-95; Stephen ms.; Goddard, 
p. 136; Matthews 1897, pp. 169, 219; 1902, pp. 26-8, 201, 
260-1; Reichard 1944d, p. 41; Shooting Chant Evil ms.; New-
comb-Reichard, p. 27). 

Various incidents explain the fire rites. The fire drill, a 
treasured item of the medicine bundle, is Black God's symbol, 
although the explanations differ. Since he overcame an evil 
or enemy, its power removes evil. 

When the gods began to relent about the Stricken Twins, 
the Hunchback gods slew a mountain sheep for them; Mon-
ster Slayer skinned and butchered it and, with his burning 
brand, Black God lighted a fire so they could roast it. 

The fire made by Changing-bear-maiden, by means of 
which she sweated out the arrows which the Spider and 
Swallow People had shot into her, was called Black God's 
fire and represents his power and her restoration in the 
Endurance Chant; the meaning is the same for the fire made 
when Dwarf Boy was sung over. 

As Talking God and Wind conducted co on a tour of the 
gods' homes, Black God laid his firebrand down when they 
stopped for a rest at Spotted Earth. He did not remember it 
until arriving at a place some distance away called Where-
the-god-sits-up-high. He then asked his companions what to 
do about it, and Talking God advised, "We may as well 
leave it. We can use it in the future. Perhaps in the days to 
come great misfortunes, like war and pestilence, may come 
to men. Then you can go back to your brand, light four fires 
from it, one m each cardinal direction, and burn up the 
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world." Black God's fire still exists as a burning coalbank. 
Thus casually the Navaho gods contemplate world cataclysm. 

Black God appears in the chants quite frequently in one 
form or another. As the head chanter of the Night Chant 
According-to-collected-waters, his services are of major im-
portance and a large offering is made to him because the 
largest share of booty taken from Awatobi by the Stricken 
Twins was given him. He holds a prominent position in the 
War Ceremony, where his prayerstick is described in detail; 
be is the leader of the elaborate rites of ' killing the ghost,' 
* the blackening,' and the painting of Child-of-the-water and 
his impersonator. Goddard refers to Black God as originating 
the body paint of The Twins in Sun's house, a description 
that agrees with the one given in the War Ceremony, where 
he is also in charge of the pot drum (Matthews 1902, pp. 27, 
209, 242, 260; Reichard, Endurance Chantms,; HaiIe 1938b, 
pp. 185-95, 215, 237; Goddard, p. 156). 

In the first world Black God worked with First Man 
against the four owners of the world, beginning by angrily 
throwing his fire about, but without much effect. When, 
however, First Man suggested trying ritual instead of force, 
he accepted an offering of a tobacco pouch and things 
improved. 

In the second world Black God opposed be'7otcidi, who 
made some twins over into 'alke'' na'a'ci'. He closed up the 
hole from the second world by blowing. In the fourth world 
Coyote stole fire from Black God. Black God provided the 
stars, sun, moon, and all the light for the fourth world. He 
claimed that the Seven Stars were at his feet, knees, hips, 
back, shoulders, and on his face. Those on his face show in 
the sandpainting. 

Although Black God is depicted as a bachelor, his son is 
mentioned as a helper in the Night Chant. 
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Black God, although mentioned less frequently than gods 
such as xa*ctce''07an, stands out clearly as an individualist, 
fearless and feared, one whose chief duty is to control fire, 
one who has important ceremonial duties. 

Black God is associated with Gila Monster by behavior, 
offering, and even by the way he accepts his offering (Stephen 
1930, pp. 91-3; Wheelwright 1942, pp. 41-3, 54-6, 62, Set II, 
3; Matthews 1902, p. 196; Haile 1943a, pp. 66, 172). 

Bluebird (doli') (H), a symbol of peace and happiness, is 
generally beloved by the Navaho, being herald of the dawn 
and a manifestation of Talking God, who told co, hero of the 
Night Chant, he would appear among the Navaho as blue-
bird. His feathers are a requisite of many ceremonial proper-
ties (Prayersticks, Con. C; Matthews 1902, p. 205). 

Blue-horizon-lighi (naxode'ctfi'j) (H) refers to the earth's 
shadow, which, the Navaho say, is the rise of darkness from 
the east, a red or rose-colored line that appears just before 
sunset and gradually rises until it disappears in darkness 
before it reaches the zenith. It is a manifestation of nature 
and, in my material, is hardly a deity. However, since it is 
listed in formula, prayer, and song with the gods and as a 
member of the Day-Sky group, and since Dawn and Dark-
ness People are defined, it is almost certainly personified. 

Bony Bear (cac di'tSini) (UP) seems to be distinct from 
Tracking Bear and not merely a place name for what was 
left of the latter. It was a mountain in the form of a reclining 
bear with yawning jaws which devoured anyone who come 
near; Wind blew people into its mouth. When Monster Slayer 
felt Wind dragging him toward it, he forced his flint club 
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between its jaws. An echo was heard, indicating that Bony 
Bear had been conquered (IIaiIe 1938b, p. 127). 

Buffalo ('ayani) (U) are interesting for historical as well as 
ritualistic reasons. Featured in myth, they are strange and 
therefore supernatural. 

The episode of Holy Man overcoming the Buffalo in the 
Shooting Chant, though a subsidiary theme, is highly devel-
oped. The sandpaintings that recapitulate the encounters 
with Buffalo are among the most elaborate, and emphasis on 
such experiences is one of the main points of relationship 
between the Shooting and Flint chants. 

Buffalo-who-never-dies is the chief and four others are 
named; one male is called Abalone Woman. Buffalo homes, 
described in myth and depicted in sandpainting, are tepees. 
Buffalo behave much like Plains Indians. Thev are said to 

ν 

know how to shoot their arrows along the blood vessels, mak-
ing exceptionally bloody wounds (Names, Con. B; Reichard 
1939, pp.68ff„ Fig. 9, PI. XXIII, XXIV; Newcomb-Reichard, 
PI. XXIII-XXVIII; Haile 1943a, pp. 81, 187, 208). 

Burrowing Monster, Horned Monster (de'lye'd) (UP) origi-
nated as offspring of a daughter of an early chief who abused 
herself with a ,fuzzy elk antler. He was thrown into a gully 
and raised by the winds. Although the round misshapen 
monster lacked a head, he had four destructive horns with 
which he dug up the earth. In one version he is described as 
an enormous gopher. He watched all directions and was such 
a fast runner that no one could escape him. 

Monster Slayer killed him with the aid of Gopher, who was 
rewarded with bits of the monster's hide. Other rodents were 
similarly rewarded; their skins were transformed into those 
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they have today, and they in turn contributed properties for 
future ceremonial aid. 

Monster Slayer took the heart for a trophy of the Male 
Shooting Chant, the horns for the War Ceremony. In both. 
the paunch full of blood became helpful in conquering Cliff 
Monster. 

In the Wheelwright version, Burrowing Monster was 
guarded by twelve fierce antelope, which had to be overcome 
before Monster Slayer could get at the monster itself. The 
antelope were decoyed by burning torches and finally reduced 
to a state useful to mankind. The rodents helped just as in 
the other versions. The trophies taken by the hero were the 
scalp, neck and leg sinews, horns, and paunch filled with 
blood. Gopher is said to be a small imitation of Burrowing 
Monster (Haile 1938b, pp. 77, 113, 116-8; Matthews 1897, 
pp. 80, 117-8; Reichard, Shooting Chant ms.; Wheelwright 
1942, pp. 70, 80, 89). 

Bushrat (H), see Rat. 

Butterfly (ka'logi") (U) and various moths are symbols of 
temptation and foolishness, so despicable that their behavior, 
' acting like a moth,' has come to stand for insanity, the 
punishment for breaking taboos. 

The hero of the Mountain Chant acquired the power of 
the meal sprinklers from the Butterfly People. 

Butterfly was a decoy for two girls of the Excess Chant 
(cp. Ch. 1; Restriction, Con. B; Matthews 1887, p. 406; 
EHuckhohn 1944, p. 104). 

Cactus (xoc) (P) is closely related to Wind and Cloud, as 
indicated by many details, especially the sandpaintings of the 
Wind Chant, though its character is not clear. 
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Cactus, mentioned rarely in the Shooting and Hail chants, 
is only an incidental symbol. When Monster Slayer was 
injured by the White Weasel People, he was helped by a 
quartet of Holy People who had transformed themselves into 
Spiny Cacti. 

In the Flint Chant, cactus is associated with flint (Kluck-
hohn-Wyman, Fig. 16, 17; many paintings in the Bush Col-
lection; Reichard, Shooting Chant ms.; Haile 1943a, p. 167). 

Center-of-tke-earlh, see Sky Pillars. 

Changing Grandchild (tsoi nadle'he) (P), counterpart of 
Child-of-the-water, calmed angry gods. 

When at an assembly of the gods the dancers who made 
the corn grow by magic in the Night Chant took their places 
to sing, not a sound issued from their throats. Coyote, driven 
out at the beginning of the ceremony by the gods, had de-
prived them of their voices. Monster Slayer sent Talking God 
out to reason quietly with Coyote. When Coyote refused 
three times to come in, Monster Slayer became angry: "Bring 
him in if you have to use force. W7hen we did not want him in 
the hogan, he came; now we want him in the Dark-circle-of-
branches, he won't come!" 

Changing Grandchild spoke up: "It is no use to be angry 
with him; angry words and shouting will not influence him. 
Offer him some gift and perhaps he will come in and help 
you." 

Monster Slayer replied, "You are right. We will do as you 
say. Let us make him the god of darkness, daylight, male 
rain, corn and all vegetation, of thunder, and of rainbow." 
As soon as Coyote heard about the gifts, he consented to 
enter and restore the dancers' voices (cp. Ch. 1, 16; Child-
of-the-water, Monster Slayer, Reared-in-the-earth, The Twins; 
Matthews 1902, p. 203). 

Changing Woman ('asdz4' nadle'he) (P) is the most fasci-
nating of many appealing characters conjured up by the 
Navaho imagination. Sun is attractive, his character obvious 
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and clear. Changing Woman is Woman with a sphinxlike 
quality. No matter how much we know about her the total 
is a great question mark. She is the mystery of reproduc-
tion, 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." 

Although Sun and Moon are represented graphically by 
the figures of their type symbols, Changing Woman is per-
haps only verbally described, unless the delineation of the 
Earth in sandpainting represents her. Her own words seem 
to be evidence that Changing Woman and Earth are one, 
and her rejuvenation suggests it: "There will be people, so I 
cannot remain here and have myself tramped upon." Sun's 
decree concerning WTiiteshell Woman, another name for 
Changing Woman, also contributes to my opinion: "White-
shell Woman will go where I live. . . . She will attend to her 
children and provide their food. Everywhere I go over the 
earth she will have charge of female rain. I myself will control 
male rain. She will be in control of vegetation everywhere for 
the benefit of Earth People." 

Mirage Talking God and xa'ct0e*'07an decorated her with 
all kinds of herbage and flowers wherever they grew. 

In sandpainting Earth is set off against Sky, the two mak-
ing a pair, whereas Changing Woman is really a contrast to 
Sun. In myth Earth and Sky are primordial, having given 
rise to Coyote and Badger. 

The identification of Changing Woman with Whiteshell 
Woman is frequently indicated and sometimes they seem to 
be the same as Turquoise Woman. On the other hand, stories 
such as that of the Eagle Chant are completely against such 
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an interpretation, for the two ' jewel women ' are the wives 
of Monster Slayer, a marriage the Navaho would hardly 
sanction, since the morals of Changing Woman are beyond 
criticism; nowhere is she remotely connected with incest. 
The stories of Earth and Sky, of Changing Woman's trans -
formation from corn or whiteshell, and of her supernatural 
origin as a baby on the sacred mountain tit'l'ii must be 
considered separately and as unrelated until more material 
shows a connection between them. I therefore describe White-
shell Woman and Turquoise Woman as individuals, as well as 
counterparts of Changing Woman (Sapir-Hoijer, p. 295; 
Reichard, Shooting Chant ms.; Goddard, pp. 156-7; New-
comb-Reichard, Fig. 5, p. 37; Matthews 1897, p. 71; Haile 
1943a, p. 16; Newcomb 1940b, pp. 50-77; cp. Kluckhohn-
Leighton, p. 150). 

One story represents Changing Woman as the first and 
ideal baby, found under supernatural conditions. 

First Man reported to his wife that for four days a dark 
rain cloud had hovered over ΐόόΊ'ί'ί, the central sacred moun -
tain; finally, the mountain was covered with rain, an indi-
cation that supernatural events were taking place. With song 
he approached the place and he heard a baby cry. He dis-
covered the baby in a cradle consisting of sky messengers— 
two short rainbows lay longitudinally under Uie baby; cross-
wise at its chest and feet were red sunrays. A curved rainbow 
arched over the face. Wrapped in a dark cloud, the infant was 
covered with dark, blue, yellow, and white clouds, held in by 
side lacings of zigzag lightning with a sunbeam laced through 
them. 

First Man did not know what to do with the baby and 
took it home to First Woman who, with the aid of Mirage 
Talking God, reared it. 

The eyes of the newly found babe were black as charcoal 
and there was no blemish (impurity) anywhere on its body. 
First Man and Talking God agreed that it should be fed on 
collected pollen moistened with game broth and the dew of 
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beautiful flowers. According to Matthews, Salt Woman said 
she wanted the child and, presumably, it was given to her. 
It is thought that since there was no one. to nurse it, Sun fed 
it on pollen. Nourished on such supernatural fare, it grew 
remarkably fast, developing with miraculous speed. 

Changing Woman's adolescence ceremony was the first and 
most elaborate ever performed, and set a precedent for the 
future. Ceremonially dressed in whiteshell, the young girl was 
named —there was an argument about the names Changing 
Woman and Whiteshell Woman; both were retained—and 
she was modeled by kneading and pressing; thus she became 
the most beautiful maiden that ever existed. The entire effort 
was to make her pleasing to Sun; a cake was baked for his 
benefit and for him she ran several times to the east. At the 
appearance of her second menses there was a ceremony at 
which she raced for Moon's benefit. A rainbow, undoubtedly 
Sun's messenger, indicating approval of the ceremony, spoke 
to her: "This is truly Whiteshell Woman" (Goddard, 
pp. 148ff.; Matthews 1897, p. 230; Haile 1938b, pp. 85-9). 

Since from this point on, various tales agree about the 
essential features of Changing Woman's life and attainment 
of power, we may pause for a moment to consider a different 
story of her origin. 

The people had been wandering and so many had been 
devoured by the monsters that only four, an old man and 
woman ana their two children, a young man and woman, 
were left. They found a small image of a woman fashioned in 
turquoise. TalJking God appeared to the people, bidding them 
to come to the top of ΐέό'1 fj in four days. There they found 
an assembly of the gods. The Navaho had brought the tur -
quoise image with them, and White Body, the counterpart of 
Talking God, had one nearly like it made of whiteshell. Talk-
ing God and xa'ct0e"'c>7an transformed the turquoise image 
into Changing Woman, the whiteshell image into Whiteshell 
Woman. At tne same time they transformed an ear of white 
corn into White-corn-boy and an ear of yellow corn into 
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Yellow-corn-girl, Then the company dispersed, the gods 
taking the boy and girl with them and leaving Changing 
Woman and Whiteshell Woman alone on the mountain. 

The stories include Changing Woman's attempt to have 
intercourse by exposing herself to sunlight and water. People 
did not yet understand sexual relations, but the girl who had 
just reached puberty in the one case, the two maidens in the 
other, had sexual desire. After Changing Woman had had 
intercourse with Sun, First Woman warned her of the danger 
in going away from home alone. She answered, "I am not 
entirely without knowledge," indicating that Changing Wom-
an was endowed with supernatural power which did not 
depend upon instruction. Going to gather seeds, she met the 
white creature on a white horse with white trappings who 
turned out to be Sun. He instructed her to meet him in an 
especially prepared brush shelter. First Man built this for 
her and Sun visited her four successive nights, after which she 
became pregnant (Ch. 3; Goddard, p. 153; Haile 1938b, p. 
91; Matthews 1897, pp. 105, 231; Reichard, Shooting Chant 
ms.). 

Until the world had been cleared of monsters, Changing 
Woman's home was at tcoTi'j· Numerous references agree 
that living was hard and required a great deal of labor, sub-
sistence consisting primarily of seeds, berries, and small 
rodents. The story after the first departure of The Twins 
concerns Changing Woman slightly. For some time she 
evidently pursued an ordinary woman's life, keeping the 
home to which the boys returned to report, to rest, and to 
get new strength and information about the next adventures. 

After they had killed the worst of the monsters, Monster 
Slayer and Child-of-the-water made a second visit to Sun 
because there were still numerous lesser evils which had not 
been overcome. Sun gave them five hoops—black, blue, yel-
4-10 
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low, white, and varicolored—to each of which a large knife of 
the same color was attached; in addition, he gave them four 
great hailstones colored like the first four hoops, telling them 
to ask their mother what to do with them. Changing Woman, 
protesting that she had never been visited by Sun but had 
seen him only at a great distance, said she would try to do 
something with the hoops. By means of the hoops, hailstones, 
and knives she caused a fierce storm calculated! to find every 
evil and danger no matter how well hidden. She said that 
now all evil was conquered; when Wind whispered the name 
of Old Age into Monster Slayer's ear, she would answer no 
question about it, even when asked the fourth time. The 
episode led to the tolerance of the powers ' somewhere be-
tween good and evil' (Ch. 5; cp. Cold, Hunger, Old Age, 
Poverty; Matthews 1897, pp. 130fL; Reichard, Shooting 
Chant ms.). 

Although she had borne the children destined to kill the 
monsters, which feats made them the chief war gods with 
power against all foreign dangers, Changing W7Oman stood 
for peace. 

When the gods assembled to consider the war between 
Dark Thunder and Winter Thunder, Changing Woman was 
the first to enter. As soon as the subject was Droached, she 
said decisively, "I did not bear these children to go to war, 
but to rid the world of monsters." Thereupon Monster Slayer 
stood up and said, "I shall not go to war with you. My 
mother is not in favor." Child-of-the-water refused to go for 
the same reason. 

RP explained that the Holy People were children of 
Changing Woman in an existence subsequent to the one in 
which she bore The Twins (Huckel ms.). JS put it: "Changing 
Woman had Monster Slayer and Child-of-the-water for the 
monster story (na^e'V), Talldng God and xa'ct^e^oyan for 
the blessing story (xgjg'dji), and the Holy People for the 
chants-according-to-holiness (xata'lkedji)," 

Changing Woman participates in many events, but it is 
impossible to get them into temporal sequence; indeed, it is 



CONCORDANCE A 

not necessary to do so, since she and her decrees are immortal. 
A secondary theme, the removal of Changing Woman to the 
west, is almost as important as the primary. 

The Twins had overcome the major obstacles to human life 
upon the earth, and Sun, in reallocating many of the gods, 
particularly wanted Changing Woman to live in the west, 
where he had provided a luxurious dwelling for her. Numer-
ous attempts were made at persuasion, the house being de-
scribed as unusually beautiful, a duplicate of Sun's house at 
the east. A horse made of a jewel substance belonged to each 
of the respective directions; there was a jet horse in the center 
at the root of a perfect cornstalk, which had twelve ears on 
each side. On the cornstalk's top sat a black songbird. Food 
was to consist of pollens, the precious stones, and sacred 
waters. As a final inducement, eternal youth and the road of 
perfection (s^'^ na"7ai bike xojo'n) were offered, but even 
these did not affect Changing Woman. 

The gift of power over ram and vegetation, the enumer-
ation of the most desirable garments and ornaments all 
failed to move her, as did even the disrespectful words of 
Monster Slayer's counterpart, Reared-in-the-earth, when he 
told her she had no sense. When, finally, war power—flash-
ing, rattling flint armor and threatening words—was invoked, 
she consented. 

The leader of the party spoke to her gently and told her 
that she was frustrating her own plan, for she herself had 
suggested the assignment of the Holy People to different 
places. She put up a plaintive plea, although she had actually 
given in: "Perhaps there is no one there and I may be lone-
some." She was assured that the Holy Sky People would 
often meet at her place, and final directions were given for 
the removal. 

The establishment of Changing Woman in the west is an 
important feature of the myth of the Male Shooting Chant 
Holy, more briefly referred to in other versions. In Matthews' 
version, Sun asks her consent as a reward for his help to The 
Twins. Her control over her powerful husband and sons is 
demonstrated by her indignation at the thought that the 
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boys could make a promise for her or that they should think 
that anything Sun had done would benefit her. In this ver-
sion Changing Woman described the house she would accept 
in the west. She wanted it to be on an island reasonably far 
from shore, so that numerous people would not bother her. 
She would have the animals for company. Sun granted all 
requests. 

Changing Woman's power over reproduction and birth 
extends to all that exists on the earth. Becoming lonely in 
the home in the west, she created new people and directed 
them how to reach their relatives in the east. 

Many of Changing Woman's gifts are rites or ceremonies, 
not fully enumerated here. Her decrees are kind. She gave 
man many songs, created the horse, decreed fertility and 
sterility. She was present at Rainboy's chant, where she 
made suds for his bath and laid out his clothes, and at another 
time brought in ceremonial food. Her presence at an assembly 
of the gods is pointed out with special respect; other gods 
bow their heads when she conies in. 

The simple rite in which the chanter leads the patient onto 
the sandpainting of the last day of the Shooting Chant repre-
sents the perpetual rejuvenation of Changing Woman. 

The Eagle Chant story includes an incident of creation. 
Changing Woman was living on Whirling Mountain, where 
her five hogans have since become rock. She rubbed epidermis 
from under her breast and created two women, Whiteshell 
Woman and Turquoise Woman, who became the wives of 
Monster Slayer. 

RP's Bead Chant story explains that Changing Woman 
was the mother of five daughters, one of whom was Bead 
Woman, whose son was Scavenger, hero of the chant. 

According to the fragment of a tale noted by Stevenson, the 
people, upon arriving in this, the upper world, lacked light. 
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They sent for two women, Changing Woman and Whiteshell 
Woman, who lived at Ute Mountain. Changing Woman (and 
here the text reads 'asdz4"nadle"he xa"ctce''oltohi, ' Chang-
ing Woman, the Shooting God ') had white beads in her right 
breast and turquoise in her left. From these the sun was 
created, but the people could not raise it far enough from the 
earth to prevent scorching, until helped by First Man and 
First Woman, who miraculously appeared. 

Another of Stevenson's tales makes Changing Woman and 
her sister, Whiteshell Woman, the creators of shells. Chang-
ing Woman was said to have a beard under her right arm, and 
Whiteshell Woman a ball under her left, from which they 
made beads. The Twins had eyes of shell with which they 
could see far-distant objects (cp. Ch. 3; Monster Slayer; 
Reichard 1939, p. 26; Newcomb-Reichard, pp. 32-4; Mat-
thews 1897, pp. 133, 150; Goddard, pp. 157, 164; Newcomb 
1940b; Stevenson, pp. 275, 279; Stephen 1889, p. 135). 

Changing-bear-maiden (t£ik§' cac nddle'he) (U) is the 
female apotheosis of evil as Changing Woman is of good or 
as Big Monster is of destruction. She contrasts with her 
brothers, who are all that is worthy; she forms a pair with 
Coyote standing solidly on the side of evil. One reference, in 
a reviling speech of Coyote and, therefore, to be questioned, 
says she is the daughter of Sun. If so, she might be classed 
with the Unpersuadable Deities. However, since the Endur-
ance Chant is dedicated to persuading her and she appears 
in some assemblies of gods, whereas the other monsters do 
not, she is classed as difficult to persuade. 

Her story begins by depicting her as a great beauty, highly 
desirable, greatly respected and talented, a girl who despises 
men, one who makes conditions of matrimony so difficult 
that no man can fulfill them; she is what I have termed a 
' decoy maiden.' 
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She exemplified the Navaho model housekeeper and a 
member of an ideal family, for she did all the work for many 
brothers, apparently without effort. She kept their home in 
excellent order—cleanliness is particularly stressed—and saw 
to it that they had plenty to eat. The Brothers controlled 
rare game and were good providers; all seemed satisfied and 
happy with the arrangement. 

Into this situation, idyllic though in Navaho terms ab-
normal, came Coyote, overcome with lust for the girl and 
with jealousy of The Brothers. He showed himself in nis best 
light and made marriage seem attractive. The girl had been 
warned against danger in the abstract and had been taught a 

freat de£U of lore with which to protect herself, but no one 
ad instructed her about ' the one man.' The description of 

the seduction of Changing-bear-maiden is a narrative gem. 
For days the girl met all Coyote's arguments and resisted his 
blandishments. She practiced all the theory she had been 
taught, requiring him to kill Big Monster and to undergo 
death four times at her own hands. Finally, she reached the 
end of her tests. Soft words and pity made her yield to him 
and she found out how ' nice it was to have a husband.' 

From the moment Coyote was allowed to crawl under the 
fringe of her robe she was in his power. During their sexual 
orgies he got control of her own and her brothers' secrets and 
she also learned something of Coyote's. The tale from here 
on recounts a conflict between the powers of the two, her 
recoil from the idealism of her virginal life, and the final con-
quest of both her own and Coyote's powers by the forces of 
good, represented primarily by The Youngest Brother. Into 
a clean, harmonious household entered impurity, filth, and 
disorder, all characteristic of Coyote; then the horrible poten-
tialities of the beautiful girl began to come out. Her passion 
for Coyote, opposed by The Brothers, brought about her 
transformation. She had a long snout, which could break a 
person's neck. Her canine teeth were long, made of bone awls 
she had collected from the children of the enemies who had 
slain her mate. Long, coarse hair grew on her hands, spread 
to her arms and legs, and finally covered her whole body 
except her breasts. Her ears grew long and her nails turned 
into claws. When The Brothers found her thus, they attrib-
uted the change to Coyote. 

UlS 
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The hero of the Mountain Chant was taken to the home of 
the Changing-bear-maidens. TWO stories high, with four 
rooms on each story, it has four trees for doors—black spruce 
at the east, blue spruce at»the south, yellow at the west, and 
white (shining) at the north. In it were four bear creatures, 
their faces white, their legs and forearms covered with shaggy 
hair, their hands human, their teeth long and pointed. 

Although Navaho ceremonial practice encourages the pres-
ence of numerous forces at a chant, particularly on the last 
night, there are times when certain deities are not welcome. 
Offerings are grudgingly made to them; they may sometimes 
be allowed to stay, but at other times they are driven out. 

At the ceremony performed over Rainboy, various gods 
brought in ceremonially prepared food. However, several 
deities brought in food that was rejected. Among them was 
Changing-bear-maiden, who brought pinyon nuts. Members 
of the assembly shouted, "No! TaKe them out!" She decreed 
as she left, "When there are many pinyon nuts, there will be 
lots of snow and many people will freeze to death." She had 
contributed pinyon nuts because when she, as the Bear 
Monster, had been overcome by her youngest brother, he 
had cut off her breasts and thrown them into a pinyon tree, 
where they became pinyon nuts. 

Conquest of this monster gave the following gifts to man 
—items that must be expected to differ as references come 
from different accounts. Her vagina became porcupine (yucca 
fruit); her breasts, pinyon cones and nuts; her right arm, 
the Male Shooting Cnant; her right leg, the Female Shooting 
Chant; her left leg, the Male Wmd Chant; her left arm, the 
Mountain Chant; her tongue, cactus; her entrails, snakes. 

Driving out guests in cases like those mentioned seems to 
conflict with the theory which demands harmony of spirit dur-
ing rituals, but it may also be interpreted as direct expulsion 
of evil, resembling brushing, ashes blowing, and similar ritual-
istic practices. 

In my material there is no evidence of a relation between 
Changing-bear-maiden and Tracking Bear, but the informant 



CONCORDANCE A 

of Flint Chant, version B, thinks they are the same and it is 
to be expected that they would be associated (Matthews 
1887, p. 407; 1897, pp. 91-102; Reichard, Endurance Chant 
ms.; 1944d, p. 81; Haile 1943a, pp. 15, 124). 

ChicJcenhazcks (H), see Hummingbirds. 

Child-Oj-Ihe-Uater (tobadjictcini) (P), the younger of The 
Twins, will be discussed here only insofar as his traits differ 
from those discussed for the two. 

When First Man sent his messengers to spy out the new-
born humans who had not yet learned to escape them, Child-
of-the-water sighted the dangerous crow and Monster Slayer 
shot it. 

Holy Man (that is, Monster Slayer) went to the home of 
White Weasel, who shot four arrows of turquoise, whiteshell, 
abalone, and redstone at him so that each pair crossed. He 
pulled the arrows from the side opposite that which they had 
entered and Holy Man escaped, losing much blood and stop-
ping at four anthills, at each of which he sang a sons. Con-
trary to his wont, he had not told his brother, Holy Boy 
(Child-of-the-water) where he was going. Nevertheless, the 
younger boy followed, but did not enter White Weasel's 
home; if he had, he too would have been shot. By the time 
he reached his older brother the latter was unable to proceed; 
the younger brother carried the older until they came to 
some Cactus People, who restored him so that he could walk. 
He was further helped by various people whom they met and 
the result of this journey was the meeting with the leaders of 
the Female Shooting Chant, with whom they exchanged some 
songs and knowledge. 

As a young man, Child-of-the-water held a scalp in his 
hand, causing a black spot to appear, a spot mentioned in a 
song. Since that time no young man is allowed to hold a scalp 
or throw ashes upon it, but an old man is selected to do these 
things in ceremony. 
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Child-of-the-water is the parent of all the waters, 

Changing Woman, after the earth had been made safe for 
humans, talked long and earnestly with her older son and 
finally dispatched him to the permanent flint home she and 
his father had prepared for him. She sent the guards of her 
mountain home, Bear Man and Big-snake-man, to their 
destined homes, where they would guard the flint house. 
Then, turning and noticing Child-of-the-water as if she had 
forgotten him up to this time, she asked him where he wanted 
to go. She had really hoped that he would stay with her a 
little longer, even that he might choose to go with her, but 
he said, ' I want to go where my brother went." 

Perhaps from habit or to cover her own disappointment, 
she scolded him: "If you thought this, why did you not say 
so when your brother started off P Had you spoken, you could 
have gone with your brother and father when they left in that 
cloud. Then it would not have been necessary to start all over 
again." 

Recalling the cover of darkness, in which the children had 
previously been wrapped (either as infants or when hidden 
in Sun's house), she suggested, "Why not choose Darkness 
to travel in?" And as Darkness came up, even though it was 
daytime, she spoke to him: "Darkness, be sure and look after 
your grandchild." She addressed the same prayer to Moon, 
Dawn, and Sun. As her baby went out of sight in the dark-
ness, though she had sent the others away quickly without 
indulging in regrets, Changing Woman wTept. 

This scene depicts clearly the subordinate place of Child-
of-the-water in the universal scheme and his primary place 
in his mother's heart, a position symbolic of his function as 
a god and as the baby of the family. And just as in a few 
telling strokes the passage characterizes the son, it summar-
izes the mother as woman and mother. 

At the risk of anticlimax I cannot resist pointing out that 
the behavior of Child-of-the-water in remaining silent while 
Sun waited and the Skies assembled is delightfully and typi-
cally Navaho. Had a white person in a situation as heavily 
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charged with emotion asked, "Why didn't you say so?" a 
Navaho would have answered, "You didn't ask me." 

When Secondborn arrived at the new flint home, his 
brother wept for joy at his coming. When they had done 
weeping, the older said, "From now on don't go wherever 
you please [that is, without consideration], but let me do the 
thinking and let us go together." This sentence, I feel, is the 
epitome of the character and purpose not only of The Twins 
but of all pairs in Navaho myth, ceremony, and actuality. 
One does the thinking, the other goes along; one leads, the 
other follows, serves, and protects (Reichard, Shooting Chant 
ms.; Haile 1938b, p. 317, 55n; Stevenson, p. 280). 

Chipmunk (xazaitSosi') (H)* was a helpful rodent com-
parable with Rat. 

It was customary for him to crawl out to the very end of 
Burrowing Monster's horn and, when Monster Slayer had 
supposedly killed him, Chipmunk ran out to be sure he was 
dead, and reported by his usual sound, tso's tSo's t^o's t£o's. 
As a reward ne was allowed to streak his face and stripe his 
body with Burrowing Monster's blood. 

Chipmunk's function in the Endurance Chant was essen-
tially the same. He told Youngest Brother how to kill Chang-
ing-bear-maiden by her own methods, and later hopped about 
on an oak tree, making his sound to give Youngest Brother 
the sign that he had found the place where her vital parts 
were hidden. 

Chipmunk fed Rainboy from the inexhaustible yellow 
bowl, and was rewarded with Measuring WTorm's tobacco 
(Haile 1938b, pp. 115-7, cp. Matthews 1897, p. 118; Reichard 
1944d, p. 139; Shooting Chant ms.; Endurance Chant ms.). 

Cicada (Yo'ne'ctcj'di") (H)j" has a good deal of power, 
•Rodents have not been scientifically identified. The translations are colloquial. 
fThe insects, classified by the Navaho with worms, have not been scientifically 

identified. 
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usually expressed in an arrow-crossing contest. He was able 
to shove an arrow through each side of his chest, pull it out 
on the opposite side, and survive unscathed. He crossed 
arrows also from mouth to anus and pulled them through. 
The latter proved too hard a test for his enemies and he won 
the world from the Grebes. In some versions, the Grebes cut 
off parts of his cheeks with their ax. That is why Cicada has 
a narrow face. Before he transfixed himself with the arrows 
he pushed his vitals into his abdomen, then changed his mind 
and pushed them all into his chest; that is why he now has a 
big chest (Goddard, p. 181; Matthews 1897, p. 76, 218, 41n). 

Cliff Monster, Throwing Monster (tse nen&xa'li") (UP), con-
ceived by the self-abuse of a chief's daughter with a feather 
quill, was thrown after birth into an alkali bed. He became the 
monster He-throws-against-the-rocks, named from his habit 
of catching people in his long sharp claws and throwing them 
to his children lower down among the rocks. He had a long 
beak and large eyes; something like feathers grew on his 
shoulders. The male caught his prey, carried it to the highest 
ledge of a rock like Shiprock, and threw it down to his wife, 
who wore beautiful earstrings. The children waited for their 
food below the mother. 

Monster Slayer carried the paunch filled with Burrowing 
Monster's blood as bait for Cliff Monster. The male, seeing 
Monster Slayer traveling with it slung over his shoulder, 
swooped down and carried him high, then let him fall to the 
nest at the very top of the cliff. Monster Slayer was saved by 
a life feather given him by Spider Woman, and the blood 
flowing from the broken paunch made the monster think the 
boy had been killed. Monster Slayer found himself among 
the young, from whom he learned the parents' names. Mon-
ster Slayer killed the mother and father monsters, tossing 
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them down to the children to eat, just as many Earth People 
had been treated. 

The subjection of this monster as recounted in the myth 
of the Shooting Chant differs in that Monster Slayer did not 
use the blood bait, for he killed Kicking Monster before Cliff 
Monster. His helpers were Bear and Snake, and there are 
ritualistic differences. 

The father monster was transformed into Shiprock, which 
is thought to look like a poised eagle. The young were trans-
formed into the eagles and owls that today furnish many 
forms of ceremonial property. Monster Slayer took feathers 
for his trophies. After all these things had happened, he found 
himself high on a ledge with no way to get down. Bat Woman 
appeared, carried him down, and was rewarded with a basket 
of down feathers that subsequently became birds (Reichard, 
Shooting Chant ms.; Matthews 1897, pp. 80, 119-21, 236, 
138n; Haile 1938b, pp. 117-23; Wheelwright 1942, pp. 70, 
89-92). 

co, hero of a form of the Night Chant (Matthews 1902, 
pp. 197ff.)· 

Cold (xaka'z 'asdz4') (B) lived at the top of a high moun-
tain where there were no trees and the snow never melted. 
She was a spare old woman who sat on bare snow, without 
clothing, food, fire, or shelter. She shivered from head to 
foot; her teeth chattered; water streamed from her eyes. 
Snow buntings, her messengers to announce storms, played 
around her. Her argument for life was: "If you kill me, the 
weather will always be hot; the land will dry up; the springs 
will cease to flow; the people will perish. It will be better for 
your people if you let me live" (Matthews 1897, p. 130; 
Reichard, Shooting Chant ms.). 
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Cornbeetle ('anltani") (H)5 the symbol of female generative 
power, may be represented as male or female comparable 
with Pollen Boy, with whom she is frequently paired (Reich-
ard 1939, PI. XII, XIII, XXII; Wheelwright 1942, PI. Set 
II, 4). 

Coyote (ma?, m^j", 'atse' xacke") (U) is a great mischief 
maker. His ceremonial name, 'atse" xacke', may be translated 
' First Warrior, First Scolder, the First-to-get-angry, the 
First-one-to-use-words-for-force.' All refer to anger as an 
essential of war power. Coyote is the symbol of force with 
slyness and knavery. 

Several origins are given for Coyote. According to one 
account, the people had not been in the fourth world long 
when they saw Sky bend down and Earth rise up until for a 
moment they met. At that moment Coyote and Badger, now 
considered to be children of Sky, sprang out of Earth at 
the point of contact. At once Coyote skulked among the 
people, whereas Badger went down into the hole which led 
to the lower world. According to another version, Water 
Coyote, who knows everything about the water and runs on 
it, and Coyote, who knows everything about the land, were 
in existence with the First Pair in the lowest world. Still 
another has First Scolder in the first world, his mother being 
Sky Maiden. 

Coyote is a character well-known to Indian mythology, 
one with the most diverse qualities of animal and man. He 
is versatile; many of the adjectives that describe him have 
a derogatory meaning. If by chance Coyote shows up in a 
favorable light, there is reason to be on guard, lest he be 
working up to some betrayal. He is sneaking, skulking, wary, 
shrewd, tricky, mischievous, provoking, exasperating, con-
trary, undependable, amusing, disarming, persuasive, flatter-
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ing, smug, undisciplined, cowardly, foolhardy, obstinate, dis-
loyal, dishonest, licentious, lascivious, amoral, deceptive, 
sacrilegious, and, in a sense, persistent. 

He persists when he wants something, and will not give up 
until he gets it, as when he tried to seduce Changing-bear-
maiden. To pass her tests he killed Big Monster and even 
allowed himself to be killed four times. He was told to stay 
away from a place where holy things were being done, but, 
no matter how carefully the place was guarded, he got in and 
interfered. 

When application and care would be of some help, or 
obedience to instructions would lead to success, Coyote gives 
up or deliberately disobeys. When he feathered his arrows, 
it was with the feathers of ' any old kind ' of bird, including 
gray (unlucky) birds. Even his skin was ground up by the 
Bats with earth from ' any old place,' and scattered in every 
direction. His irresponsibility has been incorporated in myth 
and ritual. Generally, plants for the chant emetic and other 
ri^es are carefully specified and gathered with attention to 
the direction in which they are plucked. When Coyote col-
lected them, they were whatever he found anywhere he 
looked. Wlien he sang the concluding songs of the War Cere-
mony, he danced in a circle and his singing had no order. He 
chose October for his month; it is the ' mixed-up ' or ' chang-
ing 5 month, neither summer nor winter. Unable to decide 
where to place the stars at the time of creation, he hurled 
them to the sky, thereby creating the Milky Way. 

Coyote's position in the assembly of the gods matches his 
role elsewhere. Theoretically, there are only two choices, the 
good represented by the south side of the assembly and the 
evil represented by the north side. Coyote takes his place 
near the door, so that he may ally himself with either side 
according to his whim. In gambling he does not bet normally, 
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taking a side and sticking to it, but flatters both sides and 
changes about during the play, as he thinks one side or the 
other has the better chance of winning. He usually loses, for 
his judgment leads him to the flashy side, and in Navaho lore 
it is the modest side that wins. 

He is a liar. Everyone knew him, even though people were 
sometimes taken in by his disguises. They said of him, "He 
is an idler and a trickster. Beware of him." He went to Corn 
Man to learn the conditions that would win his two desirable 
nieces in marriage, then reported correctly to Monster Slayer 
what those conditions were, but Coyote was not believed, 
even when he told the truth, and Mourning Dove was sent 
to confirm the story. 

Coyote was a spy of Burrowing Monster well-known to 
Changing Woman. As the mate of Changing-bear-maiden 
and with power superior to hers, he was allied with evil. In 
his sexual practices he represents excess. The story of the 
Endurance Chant is in a sense a tale of the human control 
of sex. It shows the goad which sexual desire imposes on a 
person like Coyote who, for other ends, has little determi-
nation, yet for surfeit will stop at nothing. The story is one of 
several examples showing Coyote's determination to win the 
most desirable maidens when apparently insurmountable 
conditions are imposed on their marriage. In this respect, 
however, Coyote is not alone in Navaho mythology, for even 
the most moral of the gods seek and secure such girls. The 
tale demonstrates how difficult it is for order and control to 
operate. 

Coyote's lasciviousness began in the lower worlds, where 
desire, incest, and sorcery were uncontrolled. The story of 
the separation of the sexes does not explain how Coyote, 
Blue Fox, Yellow Fox, and Badger got over to the side of the 
women, but it emphasizes their part in license. Badger set 
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the women crazy with desire; he and the others copulated 
with them constantly and licked them between the legs; that 
is the reason coyotes and dogs lick each other that way now. 
There may be a close connection between this myth and the 
extinct Dog and Coyote ceremonies. 

Even death had no power over Coyote. He kept his vital 
principle in the end of his nose and tail; when the rest of him 
was destroyed, he pulled himself together and came to life 
again. Changing-bear-maiden learned from him that he 
buried his vitals—his heart, lungs, breath, and blood—in the 
ground, while the rest of him went about on his unholy mis-
sion. ΛΥΙιεη she tried the same trick, she was overcome be-
cause Chipmunk knew the trick and informed Youngest 
Brother. 

The gods sometimes agreed with Coyote just as Earth 
People did. Black God seems to have had something to do 
with the kidnaping of Water Monster's child, according to 
one version, and there are other indications that Black God 
and Coyote were sometimes friends. On the other hand, 
Black God was the only being Coyote feared. It is sometimes 
difficult to understand why Coyote was put in charge of 
darkness, daylight, male and female rain, corn and vegetation, 
thunder and rainbow by Monster Slayer, or why he was given 
control over dark cloud, dark mist, female rain, and all 
vegetation by Holy Young Man of Trembling Mountain. 
One principle of Navaho belief teaches that the greater the 
danger, the more imperative it is to give a large gift to ward 
it off. Putting a dangerous person in charge of precious things 
is quite common to Navaho ritual as a form of control. 

A were-coyote episode is common in myth. A person, often 
a god, is reduced to a pitiable, powerless state when hit with 
a coyote skin. Only by the efforts—Hoop Transformation— 
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of the Holy People can the changed one be restored to his 
normal state. 

Coyote prayersticks—white, blue, yellow, black—are men-
tioned. 

Coyote is amusing, but he is also so much feared that most 
warriors seeing a coyote on the trail would turn back rather 
than take the chance his appearance portends. 

Corn chewed by a coyote should not be eaten as food, but 
may be used as a medicine. It is given to a child who has 
become ill because during pregnancy the mother saw a dead 
dog. 

One night when some Navaho from Pt. Sumner were on a 
Comanche raid, a coyote walked into their camp. They 
offered prayers and jewels, but bad luck overtook the war-
riors. Four were killed; the rest were scattered and considered 
themselves lucky to get back alive (Matthews 1897, pp. 71,91, 
107, 219, 223, 70n; 1902, pp. 203, 229; Goddard pp. 127, 135, 
138, 233; Wheelwright 1942, pp. 39, 66; Reichard, Endurance 
Chant ms.; 1939, p. 31; 1944d, p. 105; Shooting Chant ms.; 
Male Shooting Cnant Evil ms.; Haile 1938b, pp. 149, 199; 
Stephen 1930, p. 99; Kluckhohn-Wyman, p. 5; Iduckhohn 
1944, pp. 14, 21; Wyman-Bailey 1943b, p. 31, 65n; Sapir-
Hoijer, p. 211; Hill 1936, p. 14). 

Craving-for-meat ('atc4) (B), see Sleep, 

Crooked Snake (P) may be a side-winder. It should be 
drawn with four angles, two on each side, and is directly or 
indirectly connected with zigzag lightning (Newcomb-Reich-
ard, p. 52, PI. Ill, XIII). 

Crow (ga'gi) (U) as a carrion eater, classed with birds of 
evil propensities, is difficult to persuade. He is important in 
the myths of the Night Chant and War Ceremony, a ' crow-
bill ' being a major property of the latter. 
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Crow gossips if he sees someone covered up early in the 
morning, spreading the news that the lazy person must be 
sick. 

Before the world was transformed, Red Crow was a mes-
senger of Clifif Monster, reporting to him the existence of 
human beings (Matthews 1897, p. 107; 1902, p. 159; Haile 
1938b, pp. 93, 193; Hill 1938, p. 19; Reichard, Shooting 
Chant ms.). 

Crushing Rocks, Crushing Mountains (tse 'axe't£4> dzil 
na'kigoh 'axe'ndilgoh) (D) were said by Matthews' inform-
ant to be real people who could think like men, but were 
enemies of the pre-Navaho. They were innocent-looking 
rocks or mountains which, as soon as someone tried to walk 
between, clapped together and crushed the intruder. 

The Twins fooled them by pretending to enter the passage 
between, then withdrawing four times. Eventually, by means 
of a ceremonial arrangement of their weapons—clubs, bows, 
and arrows—The Twins kept the rocks apart long enough to 
get through. In Matthews' version, they got through with a 
formula Spider Woman had given them. In the Wheelwright 
version of creation, Monster Slayer wedged the horns of Bur-
rowing Monster between the rocks, then built a fire under 
the rocks and, when they were hot, struck them with his club 
so that the pieces flew in all directions. The burning rock 
changed to all colors; eventually it became the rock now 
used in sandpainting (Reichard, Shooting Chantms.; Mat-
thews 1897, p. 109; Haile 1938b, pp. 97, 125; Wheelwright 
1942, pp. 95-6). 

Cutting Reeds (loka", loka" digij) (D) grew in a large patch 
on the way to Sun's house. They had large leaves as sharp 
as knives that would attack with a sizzling sound anyone 
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who tried to pass through them. Black God once helped The 
Twins by burning the reeds. The few that survived became 
materials for prayersticks. In some versions The Twins were 
able to pass them by reciting Spider Woman's formula or 
with her gift of life feathers (Reichard, Shooting Chant ms.; 
Wheelwright 1942, p. 96; Matthews 1897, p. 110; Haile 
1938b, p. 99). 

Dark Wind (nlt0i dilxil) (P) is the most powerful of the 
Winds and, paired with Yellow Wind, represents them all. 
Winds are probably better described in the Wind Chant 
myths than in those I have analyzed. 

Black Wind moves a yellow cloud on an abalone mountain 
(Huckel ms.). 

Darkness (tcaxalxe'I, tca'lxe'l) (H) is the black sky fre-
quently depicted in sandpaintings of the Shooting Chant. 
The most effective of the protective covers. Darkness is 
identified with black to confer invisibility. Darkness covered 
The Twins as babies and again when Sun's sky wife hid them 
to protect them from her husband's wrath. Changing Woman 
would not tell them who their father was or how to get to 
him, but Darkness, the lowest cover in which they were 
wrapped, gave them the information in a song. 

When Child-of-the-water chose to live permanently with 
his twin brother, Darkness was called to transport him safely. 

Great though he is, Sun cannot penetrate Darkness; hence 
only Darkness is fleet enough to restore eyes, since they alone 
can outrun Darkness. 

The role of Darkness as a protecting cover may be the 
same as its function as mentor. Darkness was chosen instead 
of Wind to search the mind of Gambler ' because he goes 
wherever he will, yet makes no noise.' For this reason Dark-
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iiess went into Gambler's house, entered his room, moved 
through his body while he slept, searched well his mind, and 
returned to report that Gambler was sorry for not having 
given some of the valuables he won to Sun. In doing this 
Darkness verified the search previously carried on by Wind. 

Whirlwind and Flint Boy helped Youngest Brother, con-
cealed under the fireplace, by placing Wind at his right ear 
to warn of the approach of danger by day, and Darkness at 
his left ear to guard and inform him by night (Reichard, 
Shooting Chant ms.; Haile 1943a, p. 135; Matthews 1897, 
pp. 83, 101). 

Dawn, Dawn People (yik&ih, yikaih dine'e) (P) are referred 
to incidentally in relation to Sun's sky wife. They are mani-
festations of the Holy People and there may be a chant in 
which they are leading characters. 

A group of people killed at Taos were Sun's children. The 
two chief ones, girls dressed in spiral strings of jewels, were 
called Two-dawns-arrive (Haile 1938b, p. 163; Goddard, 
pp. 139-40). 

Deer Owner (UP) is included to show associations with 
Bear, Snake, Mountain Lion, Rock Crystal, Corn Smut. He 
was a sorcerer, his witchcraft power being associated with 
incest and wealth. He had his daughter for a wife and he hid 
the game animals so he alone could use them. The hero 
became acquainted with the daughter and, learning from 
her the old man's secrets, was able to release the game for 
everybody (Matthews 1897, p. 175; Sapir-Hoijer, pp. 31-7; 
Newcomb 1940b, pp. 58ff.; Haile 1938b, pp. 141ff.). 

Desire (ήζίηί) (Β), see Sleep. 
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Dog (le'tc £j/'i, l}'tc§,''i') (U) is an animal of bad luck that 
may spoil anything. The Navaho ascribe to Dog the faults 
possessed by its relatives, Coyote and Wolf, and despise him 
because ' he can't take care of himself.' The Mexican hair-
less seems to have been better thought of. When Rainboy's 
sister prepared for her ascension, she took with her a Mexican 
hairless dog. 

A small watchdog, tied to a cliff opposite the canyon home 
of the gods, barked sharply at the Stricken Twins. 

Persons to whom dogs are unfriendly cannot foretell events. 
Those who divined by listening put dog earwax, among other 
things, into their ears. A rite to drive off the evil power of dogs 
was a part of the Night and Mountain chants (Hill 1938, 
p. 75; 1935a, p. 66; Reichard 1944d, p. 155; Matthews 1902, 
pp. 103, 229; Newcomb 1938, p. 47; Wyman-Kluckhohn, 
pp. 6, 27; Kluckhohn-Wyman, p. 188). 

Dragonflies (taniTai') (H) were harmful to man until sub-
dued by Holy Man in the contest with WTiite Weasel. They 
hover over the water which represents the mountain home 
of the Buffalo and clear water (Reichard, Shooting Chant 
ms.; 1939, PI. XXIII, XXIV; Newcomb-Reichard, PI. XXII, 
XXV, XXVI, ΧΧνίΙΙ-ΧΧΧΙΠ). 

Eagles ('atsd) (Ρ, H), expert and powerful fliers, are be-
lieved to derive from Cliff Monster. 

Scavenger of the Bead Chant placed in an eagle's nest by 
hostile pueblo people, refused to deliver the eaglets to them. 
He lived with the Eagles for some time, learning about theif 
home and their customs. When the old Eagles came home at 
night, they took off their downy garments, which opened 
down the front, revealing human forms in white suits which 
were never removed. 
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Eagle feathers were of great value to the Navaho in their 
ceremonies, but the Eagles of this story shook skin diseases, 
sores, irritations, and itching on their enemies. 

The bald eagle is held to be the ' first ' or ' chief.' In the 
story of the Eagle Chant, Monster Slayer, learning the details 
of eagle catching, did not make the chant symbol until he 
was able, by repeating his experiments, to catch a bald eagle. 

Hill's account of eagle catching should be compared with 
the stories of the Eagle and Bead chants; each record has 
much to contribute to the others (Reichard, Shooting Chant 
ms.; 1939, pp. 26-36; Haile 1938b, p. 121; Matthews 1897, 
pp. 195-208; Newcomb 1940b, pp. 50-97). 

EaHh (ni') (H) is thought of as the ultimate source of 
everything and, now that Earth People exist and multiply, 
as the most important single factor in their existence. Clean 
sand from the cornpatch and the ritual of agriculture demon-
strate the symbolism of origin and subsistence. Disposal of 
objects in places where they will naturally decompose until 
they are one with the earth is a more general evidence of the 
same idea. The earth is identified with Changing Woman, 
the Earth Mother. The sandpictures, made of earth products, 
are a complicated form of earth symbolism (Newcomb-
Reichard, Fig. 5). 

Earth Center, see Sky Pillars. 

Earth Shadow, see Blue-horizon-Hyht. 

Earth Woman (naxa'asdza'n, naxo'osdza/n, naxo'sdza'n) 
(H) is addressed in formulas and prayers, the word probably 
being another name for Earth or Changing Woman. Accord-
ing to RS, Earth W oman is the same as sa'a na'7ai. JS says 
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she is the mother of Changing Woman and that Earth 
Woman and Sky Man brought about creation by smoking 
tobacco. Earth Woman's spirit represents growth (Wheel-
wright 1942, p. 63; Reichard 1944d, pp. 87, 101). 

Endless Snake, see Never-ending-snake. 

Eye Killers (bin^'' ye' 'a7ani, bind"' ye" 'a-ydni) (UP) were 
the result of the self-abuse of a chief's daughter with a sour 
cactus; when born, they were cast away instead of being 
properly raised by a family. Winds brought them up. They 
were later found at the place where they were born. The first 
Eye Killers were twins. Roundish and tapered at one end, 
they had no limbs or heads, but were provided with depres-
sions somewhat like eyes. They could, however, kill by staring 
at their victims without winking. As they did so, their rudi-
mentary eyes grew into the eyes of those they were killing. 
They lived in a conical hogan at the foot of Mt. Taylor. 
Monster Slayer found them as an old couple with many 
children. Lightning flashed from their eye sockets. People 
would try to light a fire to save themselves, but were de-
stroyed before they succeeded. Monster Slayer made a fire 
with his fire drill and threw into it salt given him by Salt 
Woman. An explosion threw sparks and salt in every direc-
tion, and the monsters were obliged to shut their eyes. The 
hero was then able to hit them with his flint club and killed 
all except two, one of which became an elf owl that warns of 
an approaching enemy, and one a screechowl which makes 
things beautiful on earth. 

According to the Shooting Chant myth, the parents became 
cacti. Monster Slayer cut off all tips wherever he found them 
(even though the creatures had no tips!) and made passes 
with them in all directions, and they became antelope (Haile 
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1938b, pp. 77, 123; Matthews 1897, pp. 81, 123, 236, 146n: 
Reichard5 Shooting Chant ms.; 1942, p. 94). 

Female Gods (xa'ctde' ba'&'d, -ve'i" ba'a'd) (P) are described 
by Matthews as female representations of the more familiar 
gods. The masks and dress of Female Gods differ from those 
of their male partners. I am not sure whether they are always 
the same or are modified according to the males with which 
they are paired. They function only weakly in the chants 
with which I have dealt most (Matthews 1902, pp. 16-9, PI. 
Ill, D; Curtis, p. 110). 

First Man ('atse xasti'n) and First Woman ('atse" 'esdz4*) 
(U) were transformed from two primordial ears of corn. The 
gods decreed marriage for them and four days later her-
maphrodite twins were born to them. After four more days a 
normal boy and girl were born, and later other twins until 
they had five pairs. The first boy and girl mated with each 
other, as did the members of each succeeding pair; the her-
maphrodites alone were barren. 

Four days after the last pair of twins was born, First Man 
and First Woman were taken to the east where the gods 
dwelt. They were brought back after four days and all their 
children were taken for a similar sojourn. When they re-
turned, they sometimes wore masks like those Talking God 
and xa'ct0e''o7an now wear and they prayed for blessings 
such as man desires. However, in addition to the knowledge 
of good, they acquired also the secrets of witchcraft, "for," 
states the myth, "witches always keep such masks with 
them and marry those too closely related to them." 

After their return from the east, the siblings separated 
and, keeping their unlawful marriages secret, took mates 
from the Mirage People, had many children who intermarried 
with the ancient pueblo people and those who had come from 
underground, and aided in populating the earth. Their 
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immediate descendants made rapid cultural progress. First 
Man was chief of all people in the fourth world, except the 
pueblo people who lived there before the Navaho came. He 
was a great hunter. His wife was very fat and her favorite 
food was greasy meat. One time, after thoroughly enjoying a 
hearty meal of fat venison, she wiped her hands on her dress 
and gave thanks to her vagina. When First Man asked why 
she did this, she replied that she was only acknowledging the 
motive for everything that men do. This and her subsequent 
argument made First Man so furious that he jumped over 
the fire and remained by himself in silence all night. The next 
day the men and women agreed to separate (Matthews 1897, 
pp. 69-73, 218, 32n; cp. Ch. 2 and Stevenson, p. 284). 

According to the Goddard version, the First Pair existed 
in the lowest world, where the perfect corn ears, white for 
male, yellow for female, came into being with them. The 
corn was of whitesliell and abalone. The two beings met up 
with Water Coyote and Coyote, and the group of four stuck 
together in later times. Because of witchcraft, they left the 
two lowest worlds, and in the third, First Man decreed mar-
riage and exogamy, the legitimacy of the hermaphrodite's 
life, and chieftainship. Various cultural advances were made. 
First Woman angered First Man and all the other chiefs by 
her unfaithfulness (with Sun, says Matthews) and, because 
of her offense, the women were separated from the men. 

When the men and women eventually came to live together 
again, and First Man had got the people through to the 
fourth or upper world, he was accredited wdth the trans-
formation of the earth, customs, and cultural progress. First 
Woman tried to lead in sexual matters. For a long time there 
was no leadership, but rather wrangling and trouble. When, 
however, Changing Woman was found by First Man, Mirage 
Talking God decided that the ' mind ' of the baby, Changing 
Woman, was to be the ruling power. 

The First Pair cared for her, calling her ' daughter ' and 
regulating her life ceremonially. When Changing Woman an-
nounced that Sun (whom she did not know) had appeared to 
her, First Man did exactly as Sun directed, thus co-operating 
in the conception of The Twins. After they were born, the 
First Pair helped care for them; First Man made them bird 
arrows and occasionally gave them advice. 
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After The Twins had rid the earth of the monsters, First 
Man and First Woman went to a place at the east beyond 
Narrow Water. 

These accounts indicate that considerable good is to be 
ascribed to the First Pair, but there is also an underlying 
suggestion that they may take the bad side instead. 

Gray Eyes' myth makes the First Pair wholly bad, for 
when The Twins, with whose birth they had nothing to do, 
were young and innocent, First Man and First Woman were 
allied with Coyote. All were man eaters who lived at Earth 
Mesa. Crow was their messenger to spy out new humans for 
their food. After all possible evil had been corrected, the First 
Pair were assigned a home in the northeast, where evil and 
danger originate, ' because they are mean (ba'&te).' 

The legend of the War Ceremony represents the First Pair 
as quite the opposite of ' mean,' for First Man is so con-
cerned with the successful outcome of The Twins' adventures 
that he creates and breathlessly watches the warning prayer-
sticks for their safety. 

The incidents representing the First Pair working against 
man almost certainly refer to the undesirable practices of 
witchcraft the couple learned when they visited the gods at 
the east. The Stephen version shows some causes of offense, 
but does not define actual sorcery practices. 

First Man and First Woman existed in the first of the three 
worlds described. By rubbing cuticle from different parts of 
their bodies they created a man and a woman (called Biting 
Vagina), then formed Water Monster and Salt W'oman. From 
a small piece of his tongue First Man made a wing, which he 

Elaced on his ear. When the wind blew it told him what was to 
appen. He made also Big Frog and Crane. First Woman 

created Thunder. After Spider Woman had made ants, the 
four beings Water Monster, Frog, Salt Woman, and Crane 
moved to the ends of the world quarters so they would not be 
annoyed by the ants; their houses were shaped like rainbows 
and sunrays. When First Man and First Woman looked at 
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these, they prayed for clouds and rain. First Woman sent 
Thunder to be a guardian for Water Monster, Water Horse 
to guard Frog's house, Water Sprinkler to guard Salt Woman, 
ana Fish [Turtle?] to guard the bird at the north. Each had a 
water vessel. When First Man and his wife saw these jars, 
they were somewhat jealous, but First Man said that if they 
were wise enough they could have just as many things. 

He thereupon went to each creature and borrowed a little 
water from each of the four directions. He ' planted' the 
water and raised a spring around which grew five kinds of 

Slants. One was a reed with twelve nodes, from which wind 
lew, making music because it was a flute. Wind became 

troublesome; the guards of the four houses could not subdue 
it and finally gave up the attempt. The First Pair were still 
praying for something to eat, and when First Man went to 
look at his spring, he found corn. Water Monster had pump-
kins and squash, and Salt Woman beans and cotton. First 
Woman saw that Frog had watermelons and tobacco and that 
muskmelons and gourds grew at the north. In the spring 
First Man also found growing fruit, which Spider Woman 
changed to whiteshell. 

By this time the First Pair had everything, but those living 
at the edge of the world had no corn. When they asked for it, 
First Man gave them pollen which grew into small plants, 
like onions, without ears. Water Monster complained that 
when First Man had wanted water, he had let him have it 
and now First Man would not return the favor by furnishing 
corn seed. Water Monster sent Thunder to strike First Man 
with lightning, but Horned Toad protected him. Frog sent 
Water Horse, but Spider Woman spun a web to protect him. 
Salt Woman sent Water Sprinkler wdth salt and lightning, but 
Black God saved First Man. 

Then First Man sent Black God against these, his enemies. 
He went into their houses and broke the water jars so that 
water ran in all directions, met in the west, and caused a 
great flood. First Man was not afraid of water. He and his 
party were able to take symbols of their possessions and 
float on the water in a large reed. The four enemies sent for 
help; as a result, Cicada got a bow and two arrows from 
Water Monster; Black God accepted from Frog a tobacco 
pouch of water scum beautifully embroidered with beads; 
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Spider Woman received a nice cotton blanket from Salt 
Woman; Horned Toad was given a flint shirt and cap. These 
offerings made them all friendly and First Man let their 
donors get into his reed. As, witn prayer, they bade farewell 
to their spring, two young men came out of it. First Woman 
hid them in her blanket. 

When the First Pair arrived in the second world, First Man 
laid down the mountains as they are in this world. He made 
Talking God, Monster Slayer, and Black God, and placed 
them on the sacred mountains. He made sky covers for the 
mountains and fixed day and night. Then the First Pair made 
people and put chiefs in charge of them. First Man taught 
Coyote all he knew; the latter quarreled with Wind and car-
ried back lies to First Man. 

After the separation and reunion of the sexes, with which 
the First Pair had nothing to do, and after the people had 
come up to this world, First Man made sun, moon, and stars 
as described in the other version (Stephen 1930, pp. 88-104; 
cp. Stevenson). 

There always seems to be some undesignated cause of dis-
satisfaction that keeps the First Pair in a bad temper regard-
ing man. Perhaps they are only fumbling. They have an 
inkling of what is good and some desire to bring it about, but 
because of ignorance, the mixed character of such knowledge 
as they have, and the absence of harmony, they move back 
and forth between good and evil in a kind of experiment with 
the cosmos. For these reasons they belong in the class of 
!Independable Deities. 

According to the myth of the Endurance Chant, First Man 
and First Woman lived with Sun and Moon. JS says that at 
the very beginning they lived with Earth Woman, Sky Man, 
First Boy, and First Girl. 

It is certain that much more could be found in Navaho 
lore, some of which would make clearer the position of the 
First Pair in the pantheon. 

Although the Wheelwright creation story gives the First 
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Pair merely a minor position in the emergence and trans-
formation of the world, it has the only graphic representation 
of them published so far. They are shown sitting before their 
house, in which burns the fire Coyote stole from Black God. 
First Man has a shirt of various colors; First Woman wears 
brown, the color of Earth and of Earth People (Goddard, 
pp. 127, 156; Matthews 1897, p. 217; Reichard, Shooting 
Chant ms.; Endurance Chant ms.; Haile 1938b, p. 123; 
Stephen 1930, pp. 86-104; Wheelwright 1942, Set II, 3). 

First Pair (U), see First Man. 

First Warrior ('atse" xacke*) (U), see Coyote. 

First Woman ('atse'esdzg.') (U), see First Man. 

Flash Lightning (xatso'o^al, xatso'^al) (H), see Thunder. 

Forked Lightning (xadjilgic) (H), see Thunder. 

Fringed Month (zaxado'ljai, zaxa'do'ljai) (P) is a major 
character of the Night Chant, whose costume and proper-
ties are conceived in great detail. It is, however, difficult 
to get a clear idea of his function. The name is taken from 
the mask, which has fringe around the eyes and mouth. 
There are two kinds of Fringed Mouths, Land Fringed 
INIouths (tsentci"' zaxado'ltsa') and Water Fringed Mouths 
(ta'tia'dji zaxado'ljai). The few references indicate that they 
are the lifting force of lightning. 

When the log containing Self Teacher was stuck at a falls 
in the San Juan River, the gods labored in vain to release it 
until the Water Fringed Mouths roped the log with the 
lightning onto their bodies, and lifted it. 
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When the log containing the Visionary was stuck in an 
eddy, the Land and Water Fringed Mouths found out who 
was responsible and offerings were made to Beaver, Otter, 
Fish, and Water Coyote to release it. 

The Eagles of the Bead Chant found difficulty in lifting 
the earth boy, Scavenger. When they tried, he spun round 
so that they were not able to rise. Wind took the news to 
Land Fringed Mouth, who came with Talking God. The 
Eagles had wrapped the boy in a dark cloud attached with 
lightning and rainbow strings. It was dark inside; Talking 
God and Fringed Mouth put a crystal inside to furnish light 
and gave him a yellow tube of reed through which to breathe. 
They placed Fringed Mouth's headdress on Scavenger's head 
and a reed wand in his hand. The Eagles were able to raise 
him, so prepared, to the sky (Matthews 1897, pp. 168, 170, 
215; 1902, pp. Ilff., 178; Sapir-IIoijer, pp. 157, 505; Curtis, 
p. 108; Reichard 1939, p. 29). 

Frogs, Toads (teal, tcql) (U) of different kinds are not dis-
tinguished. 

After his restoration from Winter Thunder's lightning, 
Rainbov wandered into Frog's cornfield. Frog was hoeing 
diligently, his back toward the boy. The description of Frog 
is given in terms of Rainboy's thoughts. 

tHis eyes are all swollen," thought Rainboy, and at once 
Frog answered, "Yes, it is funny how swollen my eyes are." 

"His Adam's apple puffs in and out strangely," thought 
Rainboy. "It's funny how baggy I am under my jaw," said 
Frog. 

Frog had a turquoise pipe which he filled with tobacco 
and lighted by holding to the Sun. He inhaled the smoke and 
it came out of holes all over his body. "My! He has smoke-
holes all over him," thought Rainboy. "That's true! Smoke 
comes out of all my warts," said Frog. 

He invited Rainboy to smoke, but, warned by his mentor, 
Rainboy refused, thinking, "I wonder what all those rough 
things on him are." Again Frog answered his thoughts: "Hail-
stones, or potatoes, are the things on me, my grandchild." 

Frog then challenged Rainboy to a race. Being a chronic 
gambler, Rainboy could not refuse. He lost and the gods had 
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to restore him with elaborate ceremony. They gave him 
power to beat Frog in another race. 

Frog had the magic stone as which, when picked up by 
anyone not its owner, would strike and kill the one who 
wielded it. This Rainbov was warned not to do even though 
Frog begged him to use it on him (Reichard 1944d, pp. 15, 27; 
Matthews 1902, p. 179). 

Frog had power over rain (Ch. 1). After contending with 
Rainboy, Frog was given power to accomplish whatever he 
wished, in exchange for sending rain whenever Earth People 
asked for it. 

Frog is an uninvited guest at the assembly of the gods. 
Followed by many unruly grandchildren, who swarmed over 
the place and wet the floor where the people were sitting, he 
came in grumbling because he had not been notified. In one 
of the Hail Chant assemblies, Frog was called by the cere-
monial name be"ekid na*7ai, ' Lake Traveler.' Surrounded 
by his grandchildren, he sat down near the basket drum and 
contributed two songs to the chant. 

After the gods had rescued Self Teacher from the Water 
Monsters, Frog followed the party and told them how to 
make the prayerstick offerings of Water Monster, Water 
Horse, Beaver, Otter, Big Fish, and Frog himself (Reichard 
1944d, pp. 15, 27-9, 105, 115; Matthews 1897, p. 170; 1902, 
p. 179). 

Gambler, see be'^otcidi, Sun. 

Gaping Bear (UP), see Bony Bear. 

Gila Monster (tinlai, xirilai) (P) may be called the god of 
divination by trembling. He is, therefore, one of the deities 
invoked to cure harm derived from dealing with hand-
trembling. 

Gila Monster is prominent in the myth of the Flint Chant. 
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His offering, attitude, and behavior are so similar to those of 
Black God that there seems to be a close association between 
the two and there is some reason to believe that both are 
associated with Black Star. Gila Monster's protective cover-
ing is associated with Flint (Wyman 1936a, pp. 236-46; 
Kluckhohn-Wyman5 pp. 169ff., Fig. 25, 26; Newcomb 1940a, 
p. 64; Haile 1943a, pp. 62, 66). 

Gopher (na'azisi) (H), see Burrowing Monster, Chipmunk, 
Pocket Gopher. 

Grasshopper (naxatcagi') (H) appears as a weapon of the 
Stricken Twins furnished by the gods to help destroy the 
Awatobi gardens. The Navaho know' of no defense against a 
grasshopper plague (Matthews 1902, p. 245; Hill 1938, p. 37). 

Gray God (xa'ct&i" lbahi) (P) is specifically envisaged. 
Though he is not described, his functions are referred to in 
the Night Chant. With Talking God and Female God he 
performs the ritual of the circular prayersticks; he partici-
pates in the ritual with the Night Chant talisman and he, 
instead of xa"ct0e''07an, may administer the medicine. He is 
one of the begging gods. 

He conducted the Stricken Twins on a part of their journey. 
When they came to the House of Gods, he held up two fox-
skins; as he pulled them apart, cloud curtains rolled back and 
the twins entered. 

According to Sapir (probably through Father Berard), 
Gray God, Water Sprinkler, and xa'ctce"'d0'di' are three 
names for the same deity (Matthews 1902, pp. 69, 94, 126, 
130, 238; Sapir-Hoijer, p. 511, 91n). 

Ground Squirrel (xazai) (H) was originally all yellow. 
After Monster Slayer had killed Burrowing Monster, he was 
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weak and faint from smelling the blood and sweat. Ground 
Squirrel restored him with medicine, whereupon Monster 
Slayer dipped his hand in the blood and rubbed it over 
Ground Squirrel's back and face. "After that he was better 
looking" (Reichard, Shooting Chant ms.). 

Hard-flint-people (be'c ntlizi') (P) seem to be a personi-
fication of flint and are probably the mythological prototype 
of the Black Dancers of the War Ceremony. Their noisy 
behavior was shocking to Monster Slayer, but it was not 
dangerous because their leader, a woman, had medicine in 
her quiver which would prevent the enemy from hearing the 
noise. An unexplained remark doubtless refers to the fear-
some flashing of flint—' reddish light shone through her leg 
tendons.' Flint People were dressed in flint and protected by 
lightning, sunrays, and rainbows. They had arrows of heat 
and cold; they stole food from the gardens of the enemy. 
Monster Slayer had to admit that their power was greater 
than his (Ch. 12, Red; Haile 1938b, pp. 159-62). 

IIawh ('atsa) (H), see Eagles. 

Hermaphrodites, see First Man. 

Holy Mountains, see Mountains. 

Horned Monster (de'l7e'd) (UP), see Burrowing Monster. 

Horned Toad (na'acg'i' ditciji') (H), see Armor, Flint, 
Con. B. 

Hummingbirds (dahi'tjhi) (H) and Chickenhawks were 
great hunters who lived together in the same camp. 

w 
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Hummingbird (bita' Vya'li', ' One- whose-wings-whir ') 
brought beeweed sauce to Rainboy of the Hail Chant, and 
gave him a bead that tinkled like a little bell to wear around 
his neck (Matthews 1897, p. 88; Reichard I944d, p. 135). 

Hunchback God (^^''ackidi') (P) is possibly so called be-
cause of the hump which represents the black bag he carries 
on his back, or because he is a deified mountain sheep, Mat-
thews defines him as ' a god of harvest, a god of plenty, a 
god of mist.' 

Stevenson says the hump is of clouds containing seeds of 
all vegetation. Sapir's text has the hump made of rainbow. 
While one group of gods was preparing the log for Self 
Teacher, another group, consisting of four Himchback gods 
and two xa'ct0e*'07an—gods of seeds, mists, and cornfields— 
was ritualistically preparing the pet turkey. 

In all versions of the Night Chant myth, the hero was 
lying in ambush for some mountain sheep, but when they 
came past him, his fingers froze on the arrow and he could 
not shoot. After he failed four times, the sheep threw off 
their skins and revealed themselves as gods. According to 
Matthews, all were Hunchback gods; Stevenson has them: 
Talking God, xa*ct0e''07an, one Hunchback, and xa'datcici". 
Sapir has Fringed Mouth, Hunchback God, Talking God, 
and xa'ct0e"'07an. They came to the hero to teach him holy 
things. They had him take off his clothes and gave him a 
sheepskin to hold in his hand. When they blew on him, the 
skin slipped onto him and fitted perfectly. They went off as 
five mountain sheep. 

The mythical description of the Hunchback God is like 
that of the impersonator in the dance. 

The Stricken Twins, directed by Talking God, had arrived 
at a place called W7here-the-sheep-trail-comes-out. The cliff 
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was steeply terraced. The boys heard an attractive voice, 
that of a Hunchback God, deep in the canyon. The crippled 
boy reported to his blind brother, "Here comes someone. He 
has horns on his head and a hump on his back. He bends over 
like an old man and walks slowly, leaning on a staff." The 
boys talked to the old man, who had them get on his rain-
bow; in no time they were on a much lower ledge of the cliff. 
There was no door, but the figure of a mountain sheep was 
painted on the smooth rock, and under it was a white spot. 
The god struck the white spot Mdth his staff and a door 
opened into an empty room. Its walls were also smooth and 
on the wall opposite the entrance a ewe was painted; under-
neath it there wTas a blue spot. When that spot opened as a 
door, there was another empty room with a picture of a ram, 
underneath which wTas a yellow spot. On the opposite wall of 
the third chamber, to which the yellow door opened, there 
was a picture of rain and underneath it a black spot. When 
the god struck the black spot, a door opened into a room 
filled with people. 

The cripple told his brother this was the most beautiful 
room they had yet visited. On the east wall, white clouds 
were painted and above them was a .vhite fog; there were 
blue clouds and fog on the south wall, yellow on the west, 
and black on the north wall. On the walls were objects like 
the heads of Rocky Mountain Sheep which seemed alive. 
These had the same colors as the clouds and fog in the various 
directions; the head of a ram was at the east and west; 
that of a ewe at the south and north. From the male heads 
zigzag lightning darted; from the female heads, straight 
lightning. On each wall a large crystal illuminated the room, 
and with each stone there was a cure for disease. The stone 
of the east had a cure for blindness, that of the south one for 
lameness, that of the west one for deafness, and that of the 
north a medicine for facial paralysis. The boys felt mist and 
moisture as they stood there. 

The gods did not drive the boys away, nor did they cure, 
but they gave directions by means of which the youths could 
obtain the wealth necessary to pay for treatment. 

When the gods finally relented and helped the Stricken 
Twins, xa'ct0e'"0yan said to Hunchback God, "You own all 
the mountain sheep. Take one over to Bat Rock and leave 
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it there for the boys to kill." A mountain sheep came near the 
twins and allowed itself to be killed with their poor weapons. 
In this incident the Hunchback Gods seem to be in charge of 
the sheep, although they are not necessarily the sheep them-
selves (Matthews 1897, pp. 166, 245; 1902, pp. 13, 245, 157-
66, 235-6, 241; Curtis, p. 104; Stevenson, pp. 278, 283; 
Sapir-Hoijer, p. 157, 163). 

Hunger (ditcin) (B): people so called were found by 
Monster Slayer when he was looking for evils. Their leader 
was a big, fat man, though he had nothing more than the 
little brown cactus to eat. When Monster Slayer threatened 
him, he said, "If we die, people will not relish their food. 
They will never know the pleasure of cooking and eating 
nice things, and they will not enjoy hunting" (Matthews 
1897, p. 131; Sapir-Hoijer, p. 129; Wheelwright 1942, p. 99). 

Insects (tcoc) (P, U), the fumbling inhabitants of the lower 
worlds, are often mentioned as helpers. The Navaho do not 
believe that they are descended from these creatures but that 
a gradual transformation was brought about with deific aid. 
When associated with sorcery, insects are difficult to persuade. 

be'7otcidi has been described as a deity in charge of 
various, especially stinging, insects. He played jokes with 
them on his fellow-gods, but they were his weapons when he 
was attacked. 

The hero of the Bead Chant overcame bees and other 
stinging insects, thereby furnishing cures for skin diseases 
(Goddard, p. 127; Reichard 1939, p. 32; 1944d, p. 47: Mat-
thews 1897, pp. 201-2). 

Kicking Monster (tse daxodzi'ltali') (UP) lived where two 
bluffs stood one above the other. At the rim of a narrow 
passage he sat with his legs doubled up. At the entrance of 
the passage leading to this place there was fruit of three 
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kinds of cactus to entice people into it. The monster lay on 
his back, innocently pulling out his whiskers, but as soon as 
anyone came near, he stretched out his huge leg and kicked 
the stranger down for his children far below to devour. When 
Monster Slayer pretended to come, the monster said, "Oh! 
I was just stretching to get the cramp out of my leg." After 
Monster Slayer had pretended to pass four times, he struck 
the monster between the eyes again and again but, although 
he seemed to be dead, the body did not fall down because 
the hair had grown fast between the rocks. As soon as the 
hair was cut, the body of the old male monster fell and was 
fought over by his children, who waited below to consume it. 

Kicking Monster had a wife and children, who, when sub-
dued, became owls. In one version Monster Slayer pursued 
the smallest, who was very fast, and found him a disgusting 
dirty boy. Monster Slayer decreed that the boy should be 
the ancestor of the Paiutes, who would henceforth live a 
despicable and precarious life. In still another version, one 
child became a water animal, perhaps Water Horse, and the 
other became Box Turtle. 

The old man's hair became a trophy. In the myth of the 
War Ceremony, Monster Slayer did not take a trophy, but 
broadcast seeds of various plants so they would grow in the 
vicinity where Kicking Monster had been overcome (Reich-
ard, Shooting Chant ms.; Matthews 1897, pp. 122-3; Haile 
1938b, p. 125; Wheelwright 1942, pp. 92-3). 

Left-handed Thunder (U), see Thunder. 

Left-handed Wind (U), see Thunder, Wind. 

IAghtning (H), see Big-snake-man, Thunder. 
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Little Wind (H), see Wind's Child. 

Long Frogs (tdai nne'zi) (U) caused people to sink in a bog 
and pulled them down into the water. One time when Long 
Frogs had eaten all the flesh off a Water Monster, Monster 
Slayer started to burn them, but they begged and promised, 
"After this we won't be mean if you let us live. We will give 
our call just as we are doing now, but we shall be calling for 
rain." 

Monster Slayer also encountered Big Toads (tialtsoh), 
who promised him, "We shall perform rituals for rain. There 
will always be dark clouds as there are now." 

Long Frog laid the drumstick on the basket drum at Rain-
boy's Hail Chant, saying, "This is my only song." 

When Mourning Dove, in the War Ceremony tale, was sent 
to find out about two annoying old men, he returned with a 
story told him by Long Frog and Box Turtle. They had 
visited some pueblo people and had been hit with a stone 
ax, which merely glanced off Box Turtle's shell and killed the 
people wielding it. Later, they had escaped death by fire 
because Long Frog put it out by urinating; they had escaped 
boiling in a pot that Turtle had smashed; and finally they 
had got away when they were tossed into the water. Later 
these two adventurers won valuable scalps from Monster 
Slayer in an archery contest (Haile 1938b, pp. 129, 154-7, 
165-7; Reichard 1944d, p. 89). 

Louse (ya'') (B) was one of the minor evils threatened by 
Monster Slayer. He begged off, saying, "If you kill me, people 
will be lonesome. They will have no one to keep them com-
pany." Louse was allowred to live (Reichard, Shooting Chant 
ms.; Sapir-Hoijer, pp. 17, 129; WheelwTight 1942, p. 99). 

Male God, (xa'ct^e* bak^, 7e'i" bakij') (P) perhaps means 
' some male god or other.' He doubtless has different specific 
aspects and functions in the various ceremonies in which he 
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appears. So far as I know, he is not a part of any of the chants 
to which the Shooting chants are most closely related. 

Male God, paired with Talking God, is a part of a corn-
planting rite of the Night Chant, probably another mani-
festation of Talking God (Matthews 1902, pp. 15-7, 202). 

Meadouiark (tsiya'70'ji') (U) was a companion of Spider 
Woman, whom The Twins encountered on their first visit to 
Sun. She was commissioned by Black God to bring the plants 
for blackening in the Wrar Ceremony (Reichard, Shooting 
Chant ms.; Haile 1938b, p. 193). 

Measuring Worm* (70sikidi') (H), an old man, was passing 
the Spreading Stream as The Twins contemplated crossing 
it on their first visit to Sun. He wore a smooth hat with points 
and whistled as he walked with his arms folded behind his 
back. He ferried the boys safely across the stream on his long 
rainbow; they rewarded him with a song. 

In the Hail Chant, Measuring Worm's tail had an attach-
ment something like an icepick with which he pierced the ice 
shield of Winter Thunder's party. Measuring Worm possessed 
valuable tobacco stolen by Chipmunk, but when he found 
Chipmunk's tracks, he stuck his tail points into them (pre-
sumably to harm Chipmunk) (Reichard, Shooting Chant ms.; 
1944d, pp. 34, 139). 

Mentor (H), see Ch. 5; Bat, Big Fly, Darkness, Talking 
God, Wind's Child. 

Messenger, see Ch. 5; Mourning Dove, Shooting Star. 

Monster Slayer (na'-ye'' ne'z-yani) (I) represents impulsive 
aggression, whereas Child-of-the-water represents reserve, 

*See footnote on page 419. 
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caution, and thoughtful preparation. Monster Slayer kills for 
the future benefit of mankind; Child-of-the-water collects the 
trophy and provides for its ritualistic utility. 

In some tales of the monster conquest, The Twins go to-
gether; in others, Monster Slayer sometimes goes alone while 
his brother watches over the warning prayerstick at home. 
This prayerstick was made to glow, burn, or turn blood red 
when the older hero was in danger and needed help. 

After Cliff Monster had been overcome and Monster 
Slayer returned home, his brother said to him, "I watched 
the prayersticks all the while you were gone. About noon the 
black one began to burn and I was troubled because I knew 
you were in danger, but after it had burned about halfway, 
the fire went out and I was glad, for I thought you were safe 
again." His brother answered, "Oh! That must have been at 
the time Cliff Monster carried me up and threw me on the 
rocks." 

In the story of the War Ceremony, First Man watched the 
prayerstick which told him of the whereabouts of The Twins. 
When they had brought back the trophy of Big Monster, he 
gave it the power to burn when they were in danger. Monster 
Slayer alone overcame Cliff Monster, and the prayerstick 
merely moved a bit while he was gone. When he, again alone, 
entered the home of the Eye Killers, the prayerstick was a 
little scorched. After hitting Traveling Rock so that chips 
flew off, he stepped on a chip with his right foot. His strength 
suddenly failed mm; he breathed heavily and trembled. Then 
the prayerstick at home began to burn and First Man told 
Child-of-the-water to go to nis aid. The boy shot his zigzag 
lightning arrow into the air. In a moment a healing plant 
appeared just in front of the older brother. He chewed it and 
rubbed himself with it; then a cloud arose and rain cooled 
him. The prayerstick once more assumed its ordinary appear-
ance, and Monster Slayer was ready to race with Traveling 
Rock (Matthews 1897, pp. 117, 122; Haile 1938b, pp. 113, 
123, 135, 137, 155; Reichard, Shooting Chant ms.). 

Monster Slayer had led one of the war parties to an attack 
on Taos for some valuable beaded scalps, the hair of two 

U9 



CONCORDANCE A 

desirable virgins. During the entire journey the party had 
been disturbed by two very old men, who coughed and 
looked as though they had no sense and ought to go home. 
When they turned up at the last night's camp, Monster 
Slayer even cursed tnem. Eventually they said they just 
wanted to look on when the party attacked. After the pueblo 
had been taken, a search was made for the scalps and no one 
seemed to have them. In the second search, they fell out of 
the ragged clothes of the old men. The scalps stood for the 
girls, and there was an archery contest between the trembling 
old men and Monster Slayer to decide wrhich should have 
them for wives. The old men hit the target exactly and the 
hero's arrow fell beside the mark. He did not acknowledge 
his failure, but merely gave the old men a mean look. 

The Stricken Twins—the blind one carrying his lame 
brother on his back—went from one place to another, beg-
ging the gods to help them. All refused because the children 
had no offering. They met Monster Slayer, his brother, and 
Shooting God, who offered them help but did not mention a 
reward. The Hunchback gods had left a sheep where the 
Stricken Twins could shoot it (probably with the help of 
Shooting God) and Monster Slayer skinned it for them and 
cut off pieces specified by the gods. 

When The Twins visited Sun the second time, he said he 
was willing to help them, but this time he wanted them to 
return the favor: "I wish you to send your mother to the 
west that she may make a new home for me." Whereupon 
Monster Slayer, believing himself equal to any task, replied, 
"I will do so. I will send her there." Then Child-of-the-water 
reminded them both: "No, Changing Woman is subject to 
no one; we cannot make promises for her. She must speak for 
herself; she is her own mistress. But I shall tell her your 
wishes and plead for you." 

Although it is not directly so stated in Gray Eyes' tale, 
the duty of rewarding his father is perhaps the reason Mon-· 
ster Slayer tried so hard to get Changing Woman to move. 

In the tale of the Eagle Chant, Monster Slayer was domes-
tically inclined and, as an ordinary citizen, seems to have 
demonstrated little power, at least to help his own malady. 
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Monster Slayer, hero of the legend, took the two ignorant 
girls, Whiteshell Woman and Turquoise Woman, as wives. 
They helped him carry out the prescriptions of the Eagle 
Chant, which, before he learned it, had belonged to a wizard. 

Monster Slayer, overcome by powers who controlled game, 
requested many singers to treat him and, despite offers to 
pay, all refused, giving no reason. At length his three broth-
ers, Child-of-the-water, Reared-in-the-earth, and Changing 
Grandchild, who had been trailing him, forced the chanters 
who had denied him aid to give their medicines to Swallow, 
for he had agreed to sing for Monster Slayer. After he had 
been cured, the brothers told him to go back to his wives 
and keep out of trouble. 

When Monster Slayer's work, including the subjection of 
the minor evils, had been completed, Sun sent a conveyance 
of dark clouds to take him to his new flint home in the sky. 
The house was provided with food in abundance; there was a 
comfortable bed with a pillow made of four white lightnings 
that would prevent bad dreams from coming true (Haile, 
1938b, p. 167; Matthews 1897, p. 127; 1902, pp. 232, 242; 
Newcomb 1940b, pp. 53-70; Reichard, Shooting Chant ms.; 
1939, PI. XVII-XIX; Newcomb-Reichard, PI. XVI, XVII). 

Moon (tie'xona'ai) (P) is the weaker of the Sun-Moon 
pair. Little is known about the person that carries the moon. 
He is said to be either the maternal uncle (bida'i) or the 
father of Sun. In sandpaintings, Moon is usually represented 
as the orb. The difference between Moon and Sun is primarily 
one of color—white for the moon and blue for the sun orb. 
The moon-bearer of the emergence picture is just like the 
sun-bearer, except that he is white and carries a moon and a 
cloud (Ch. 4; Reichard, Shooting Chant ms.; Matthews 1897, 
pp. 75, 80; Newcomb-Reichard, p. 56, PI. II, XI, XVIII; 
Wheelwright 1942, Set II, 1). 

Moth (Ttci^hi') (U), see Butterfly. 
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Mountain Sheep (dibentsah) (H)5 see Hunchback God. 

Mountains, though places, are so personalized that I have 
classified them as deities. They may be included in lists of 
Holy People mentioned in formula and prayer; they have an 
' inner form,' ' something which lies inside ' (bi" yi'sti'n), and 
stabilizes them, doubtless a counterpart of the Agate or Tur-
quoise Man which makes a man invincible. When people in 
the lower worlds were forced by floods to leave, they took 
special care to bring tokens of the mountains with them. No 
Navaho conception of the world, whether in the past or the 
future, is conceivable without the contemporary arrange-
ment of mountains. The mountain symbolism is due no 
doubt to the belief that they are homes of the gods, associated 
with hogans. 

The outstanding mountains are discussed in Chapter 2, 
where the difficulty, even impossibility, of determining the 
precise geography is noted. Here an illustration of conflicting 
evidence is cited: 

The provenience of the ' eastern mountain ' is much dis-
cussed by Navaho chanters, but there is no agreement, 
sisnddjini", 4 the-particular-one-that-is-black-belted,' is its 
name. Matthews said it was Abiquiu Peak or the one next to 
Abiquiu, which may be Pedernal Peak.* Father Berard 
accepts for the Navaho the mountain identified by the 
Jicarilla Apache as Blanca Peak in Colorado, and Sapir-
Hoijer, doubtless following his lead, also translate sisna'djini 
(their recording) as Blanca Peak. Father Berard's Navaho 
authorities, convinced that it was the Holy Mountain of the 
east, collected soil to be ritualistically employed later. 

•Matthews and others refer to ' Belted Mountain ' as Pelado Peak, not marked 
with the Spanish name on modern U. S, GeoIogicai Survey maps. 
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On the other hand, when in 1933 the Navaho decided to 
have the Rain Ceremony performed, the Rain Singer con-
ducted a pilgrimage to Wheeler Peak (sisnddijini*)» where 
they ceremonially collected waters. They explained, however, 
that " although Wheeler Peak is, as we know, pretty far east, 
it is the right mountain." From this and other conflicting 
remarks, we may well exercise caution in accepting any one 
as 4 the right' mountain. From the Rain Singer's qualifi-
cation I infer that' too far east' indicates Pedernal or Pelado 
Peak as nearest the mythical location; Blanca Peak seems 
much too far north. Evidence of men who started out on a 
ritualistic quest without suggestion from whites is a bit more 
convincing than that of Navaho taken on a ' scientific ' field 
trip. I do not by these remarks mean to imply that anyone 
was insincere—I mean merely to demonstrate that mythical 
places may be easily rationalized as ' scientifically' correct, 
even though one name be assigned to several (Ch. 2; Oakes-
Campbell, PI. I, IV, V, VIII, X-XII; Haile 1938b, pp. 66-7; 
Sapir-Hoijer, p. 176). 

Mourning Dove (xasbidi') (H)5Iike roadrunner and turkey, 
is idealized. Mourning Dove was said to report things reliably 
and to have no equal in speed. 

Later, when he was sent to spy on Box Turtle and Long 
Frog, he brought back an accurate report, since he could 
understand the special war language. He jerked his head 
back and forth to imitate the enemy and has retained this, 
a war habit, to this day. 

A pair called Dove Man and Dove Woman aided Monster 
Slayer and his two wives when he performed his first Eagle 
Chant (Ch. 16; Haile 1938b, p. 148; Newcomb 1940b, pp. 
70ff.). 

Needle Cactus (D), see Cactus, Tearing Cactus. 
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Never-ending-snake (tli'c do'ntihi) (UP) differs from Big 
Snake or represents him in a different guise. He is wholly evil 
and destroys the mind and consciousness by coiling about 
and squeezing Iiis victim. He symbolizes the danger of getting 
into a circle, and only valuable offerings and exorcistic ritual 
can release a person from his embrace. Never-ending-snake 
overcame Bear Man, Big-snake-man, Black Ants3 and the 
Wind People in the Big Star Chant (Fig. 19, 27, Con. C; 
Newcomb-Reichard5 PI. XII, XIII; Newcomb 1940b, p. 14). 

Old Age (si, sqcdijo'l) (B) was an old woman who walked 
slowly with the aid of a cane; her back was bent, her hair 
white, her face deeply wrinkled. According to Sapir, Old-age-
lying-in-a-heap was a man, so old he could not move out of 
his place. He was lying like an animal, curled up, seemingly 
helpless. However, he was holding his stone ax, which, like 
Frog's, would destroy anyone who took hold of it. When 
approached, he begged for life, saying, "If you kill me, every-
thing will stand still. There will be no births; young men will 
not grow older; worthless old people will not die. It is right 
that people should grow old and die to make place for the 
young" (Matthews 1897, p. 130; Sapir-Hoijer, pp. 128-31; 
cp. Wheelwright 1942, p. 99). 

One-follows-the-other ('alke' na"'a'ci") (P) were said to be 
a divine couple who came together, walking arm in arm. 
The woman carried two ears of corn, one yellow, one white, 
in a turquoise vessel. They may be First Man and First 
Woman, since both pairs created people from corn. Com-
monly 'alke' na''a'ci" means simply that one person walks 
behind rather than beside another. Father Berard seems not 
to distinguish the vernacular from the ritualistic usage. In 
the Hail Chant, Male and Female gods are referred to as 



CONCORDANCE A 

One-follows-the-other, but the text does not mean that this 
was their name; it merely describes the way they walked. 
According to Goddard, 'alke* na''a"ci" were the two who 
sought the first person who died. Since the deceased was the 
first hermaphrodite child, and since First Man and First 
Woman had the power to wear masks, as these two people 
did on the journey described, it is quite possible that they 
are identical with the First Pair (Ch. 18; Matthews 1897, 
p. 136; Haile 1938b, p. 30; Sapir-Hoijer, pp. 191, 193; 
Goddard, p. 36; Wheelwright 1942, Set I, 4). 

One-who-customarily-sees-the-fish (Jo*' neineTj'j, ίό'' 
n&yineTj'l) (P) was the name given to the hero's father-in-
law in my version of the Big Star Chant. RM says that the 
hero is Monster Slayer and that the name refers to the inci -
dent of the hero being swallowed by Fish. According to the 
Shooting Chant, Holy Boy (Child-of-the-water) was drawn 
into the wrater by Fish. RM may be thinking of some other 
version of the tale, of an entirely different tale, or he may 
associate Holy Boy, Child-of-the-water, and One-who-eus-
tomarilv-sees-the-fish. 

A few references seem to point to an association between 
One-who-customarily-sees-the-fish and the incestuous sor-
cerer, Deer Owner, of the Eagle and Feather chants. It 
may even be only a name for him or a similar character, but 
if there is a name, there is probably a description in some 
tale or other (Newcomb-Reichard, p. 39, Fig. 3; Reichard 
1934, facing p. 194; 1939, Fig. 3). 

One-zcho-grabs-breasts, see be'iotcidi. 

Onis (ne'ecdja"') (H) are not differentiated \Tery carefully 
in the literature, although they certainly are by the Navaho. 
According to Matthews, Eye Killers became poorwills 

IfFj 5 
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(xo'cdodi*), which are said to sleep in the daytime and to 
come out at night to make things beautiful and the earth 
happy. 

As Talking God left a council of Utes considering the fate 
of the hero of the Mountain Chant, Poorwill flew through 
the smokehole, circled around the tent four times, and flew 
out. Then the Utes began to nod and fell asleep. 

Kicking Monster's children became various owls. 
nike'ni, which YL identified as pygmy owl, is said to 

travel along the sides of the canyon. 
nike'ni bitsili, pygmy owl's ' younger brother,' lives in 

brushy places. 
na'ki' do'l^oci' (ceremonial name), ' nighthawk,' lives in 

gulleys. 
tsidi' ldghi, ' screechowl ' or ' elf owl,' is found in treetops. 
Matthews gives a pretty description of Screechowl (tsidi'-

ldghi): 
Self Teacher met a short man who wore a skin-tight coat 

that was white on the chest and under the arms, and brown 
like the skin of a deer elsewhere. The bird does not fly off but 
sits and looks at a person, moving its head in every direction. 
It is associated with deer. 

Another owl, associated with antelope, was called by the 
same name, but had a bluish face and skin like an antelope. 
YL identified the bird as screechowl. 

Owls of one kind or another give information and cere-
monial properties: 

One came to the hero of the Night Chant and told him the 
formula for incense, which the gods fear. 

One covered Rainboy with his (skin as a) blanket; another, 
on a different night, brought him a cottontail ready to eat, 
and covered him with his blanket. 

An owl traded his medicine, aromatic sumac, with Monster 
Slayer for four kinds of tobacco. Owl also gave a wing feather 
for a prayerstick tamper. 
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Owl was a sorcerer who spirited a child away and taught 
it his lore. He is depicted as another manifestation of Deer 
Owner (Matthews 1887, p. 397; 1897, pp. 123, 193, 244n; 
1902, pp. 169, 205; Haile 1938b, p. 125; Reichard, Shooting 
Chant ms.; 1944d, p. 135; Newcomb 1940b, p. 69). 

Place-of-emergence, see Sky Pillars. 

Pocket Gopher (na'azisi) (H) helped at the slaying of Bur-
rowing Monster by digging the four protective tunnels under 
him. 

Gopher lived under Burrowing Monster and, being small, 
was accustomed to use the fur from over the Monster's 
heart for her nest. After Burrowing Monster had been killed, 
Gopher warned Monster Slayer lest he be overcome by the 
blood, and gave him Gopher medicine, which became the 
War Ceremony incense. As a reward, she was given the 
monster's skin. According to Matthews, it was to show people 
of the future how the monster looked. 

Gopher gnawed the roots of the tree for the winning side 
in the tree-pushing contest (Reichard, Shooting Chant ms.; 
Haile 1938b, pp. 115-7; Matthews 1897, pp. 84-5, 118). 

Pollen Boy (tadidi'n 'acki") (P), symbol of the male gener-
ative element, is of prime importance in blessing and pro-
tective rites. He is paired with Cornbeetle Girl, one of the 
group, otherwise composed of birds, that brings and accom-
panies happiness. The names of both occur in all the formulas 
I have found (Newcomb-Reichard, Fig. 10, PI. II, B, D, 
XXI, XXII; Wheelwright 1942, Set II, 4). 

Poverty (t£'£'i, te'e'i) (B) was represented by an old man 
and an old woman, clad in filthy, ragged garments and having 
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no possessions. They argued with Monster Slayer, saying, "If 
we did not exist, people would always have to wear the same 
clothes and would never get anything new. If we live, things 
will wear out and people will make beautiful new garments; 
they will have possessions and look nice. Let us live to pull 
their old clothes to pieces for them." 

Poverty will spit and throw dirt on a late riser (Matthews 
1897, p. 131; Sapir-Hoijer, p. 131; Reichard, Shooting Chant 
ms.; Wheelwright 1942, p. 99; Hill 1938, p. 19). 

Racer, see Arrotasnalce, 

Racing Gods (ta' dza'sti'n, ' He-simply-lies,' and 'acki" 
nde'sgai, 4 Boy-radiating-white-streaks ') (P) are vivid ex-
amples of the ' Dirty Boy ' theme. They were treated as 
inferior creatures to be despised and mocked. The one is 
described with some detail; the other is said to be like his 
brother. The office of the meal sprinkler in the Fire Dance is 
one of great honor. Two are chosen, carefully decorated, and 
given wands and fawnskin bags containing meal. Since these 
couriers have to cover a great deal of ground in order to 
invite people, even strangers, the office requires speed and 
endurance for which only exceptional persons can qualify. 
The fullest version of the mvthical couriers is in the mvth of */ »J 

the Mountain Chant. 

When those having charge of the chant sung over Reared-
in-the-mountain on the fifth day asked for volunteers to 
carry out the meal-scattering, no one responded, and even 
though the young men were coaxed, all refused to go. At 
night an old woman entered the hogan where the elders were 
arranging the ceremony and announced, without prelimi-
naries, "I will send my grandson as a meal sprinkler." The 
people were so astounded that they thought the offer a great 
joke. The old woman lived near by ana whenever anyone 
visited her hogan, her grandson lay on the ground asleep. He 
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never went out to hunt, and the people concluded he was 
lazy and worthless. His hair was unkempt, short, and matted; 
he was dirty, lean, and bent. Because of their low opinion of 
the boy, the people did not reply to the old woman's offer 
except with laughter, significant looks, or silence. After the 
fourth offer, the leader told her to bring in the grandson to 
show him off. The old woman wTaited until morning. 

When in the morning the boy appeared among the group 
of singers, he was the ideal Navaho youth. His hair was 
thick, glossy, and so long that it fell below his knees; his legs 
were strong and firm; he held his head erect and walked with 
poise and self-confidence. His brother, no less handsome, 
came in and sat opposite him. The men in charge were so 
astonished that, without a word, they began to prepare the 
youths for the journey. 

After careful instructions the boys walked slowly away 
from the hogan. Those left behind gave way once more to 
misgivings, saying that the young men would never accom-
plish their mission. The lads went out of sight just as the 
sun rose. Those left behind continued to make fun of the 
runners as, waiting, they played games. About the middle of 
the afternoon—ordinarily the runners do not return until 
night—the two couriers were seen returning, one from the 
north and one from the south. The people said they must 
have forgotten something and were coming back for it, mean-
ing they had not even got started. 

The boys entered, handed their bags to the chanter, and 
sat down. One pouch contained some corncakes baked in 
ashes that were still warm, the other some maguey jelly, 
proving that the couriers had reached their respective desti-
nations, had sprinkled the meal, and received tokens of 
acceptance from those invited. Not until night did they tell 
the story of their trip, for they waited until the people who 
' had no sense ' had gone out. This time they wore valuable 
jewelry and embroidered blankets such as the gods once wore 
but which man no longer sees. 

Later in the evening when the guests had all arrived, a 
chief went among the crowd and found the old grandmother 
sitting humbly apart. He spoke to her: "Your grandsons have 
done a great honor to us. . . . Tell me, won't you, how they 
accomplished this wonderful deed." 

U59 
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The old woman explained, "They are Holy People. For 
many years my grandson has risen early every morning and 
run clear around Mt. Taylor time and again "before sunrise. 
That is the reason people have not seen him in the daytime; 
he has been asleep. At the base of Mt. Taylor are numerous 
rockpiles, all made by my grandson, who dropped a rock 
every time he ran around the mountain." 

The well-dressed young men, after reporting to the singers, 
went about the camp visiting and flirting with the wives and 
sweethearts of those who had mocked, and everywhere the 
woman fell for their blandishments. There was nothing for 
the men to do but sulk. 

In the myth of the Stricken Twins, the Holy Ones from 
Red-rock-projects were said to be the best runners and acted 
as couriers to carry the news of the success of the boys in 
their attack on Awatobi. The names are not given; these may 
have been Red Gods (Matthews 1887, pp. 411-5; 1902, pp. 
25, 256; Reichard 1944d, pp. 89-93; Haile 1943a, p. 31). 

Rainboy (nltsa 'acki"), hero of the Hail Chant (Reichard 
1944d). 

Rat, BushratiWoodrat (le'etso) (H) are not accurately differ-
entiated in the myths. Different animals may be meant; the 
names are rarely given. Matthews identifies what he calls the 
' bushrat' of the Mountain Chant as Neotoma mexicana, 
commonly called ' woodrat.' 

According to Sapir's informant, Rat lived in a spiny cactus. 
He warned the hero of the story against Owl. 

The Mountain Chant myth describes Rat as a little old 
man who was cleaning cactus fruit. He had a sharp nose, 
small bright eyes, and a little mustache on each side of his 
upper lip. 

Rainboy of the Hail Chant was helped by rats. Rat Man 
brought in wood, and Rat Woman, wood and a cook pot, in 
which she made unseasoned gruel. 
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Later, Rat Woman brought Rainboy various kinds of 
food, three of which he was warned to refuse. Finally, he ate 
the fourth kind of food, gruel made of yellow corn meal. She 
covered him with a squirrelskin blanket. Another time she 
brought yucca fruit baked with roasted corn, some of which 
he ate. 

After Monster Slayer had killed Burrowing Monster, Yel-
low Rat, a poor wretch, nothing but skin and bones, was 
among the rodents who came for a reward (Matthews 1883, 
p. 384; 1887, p. 400; Sapir-Hoijer, pp. 43fl\; Reichard 1944d, 
pp. 89, 137, Shooting Chant ms.). 

Reared-in-tke-earth (le'ya' ne'yani) (P), another name for 
Monster Slayer, originated from the afterbirth of the stronger 
Twin, which was buried in the ground and grew to be a man. 
Armored in serrated flint (pink), he helped to convince 
Changing Woman to move to the new home in the west. 

In the story of the Eagle Chant, various singers refused to 
sing for Monster Slayer after he had been overcome by the 
Game People. Reared-in-the-earth was in the group that 
violently protested against the refusal of the singers to give 
their special medicines to Swallow, who finally consented to 
sing for Monster Slayer (Changing Woman, The Youngest 
Brother; Newcomb-Reichard, p. 34, PI. XVI, XVII; Reich-
ard 1939, PI. XVII-XIX; Newcomb 1940b, p. 69). 

Reared-in-the-mountain, hero of the Mountain Chant (Mat-
thews 1887, pp. S87ff.). 

Red God (xa'ctce' Itci'') (P) seems to be a particular mani-
festation of Racing God. 

Red gods were dispatched to find the hero of the Night 
Chant after he had been gone unduly long. 
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At their home, Where-red-rock-stands-up, Red gods re-
fused to help the Stricken Twins: "It is not our province to 
cure. We are the bearers of the whip, the Racing People. It 
is our duty to punish the runners who lose in the race" 
(Matthews 1902, pp. 194, 223). 

Roadrunner (na'tsedlozi") (H) is said to have been without 
fault of any kind (Haile 1938b, p. 193). 

Rock Swallows (UP): their destruction is one of Monster 
Slayer's lesser exploits. The Rock Swallows were so swift in 
attack that even the hero's lightning arrow could not touch 
them. At first his flint armor protected him. Meanwhile, the 
warning prayerstick, guarded at home by Child-of-the-water, 
began to burn. The younger Twin, accompanied by Cyclone, 
Hail, and Thunder, hastened to his brother on a white cloud. 
As the birds swarmed after Monster Slayer like giant bees, 
all except two were killed by the storm; the survivors became 
useful to man (Wheelwright 1942, p. 97; cp. Matthews 1897, 
p. 237, 153n). 

Rolling Rock (D), see Traveling Rock. 

Round Darkness (tcaxalxe'l didjoli') (H) and Round Wind 
were called by First Man to celebrate The Twins' victory over 
Big Monster. They sang and danced with much spirit. 
Round Darkness was said to have been a dwarf (Haile 1938b, 
pp. 113, 252, 41n). 

Round Wind (nltci didjoli ) (H) informed Monster Slayer 
about the fierceness of Burrowing Monster (Haile 1938b, 
p. 113). 

sa'% na'7ai, tsa^ na'-yai, see Ch. 3, "Destiny." 
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Salt Woman ('acj' 'asdz4') (P) originated in a lower world 
when First Man rubbed some skin from under his arm. She is 
said to live now at a salt lake south of Zuni. When the various 
creatures of the lower world turned against First Man, Salt 
Woman gave Water Sprinkler a double handful of salt which 
was supposed to explode when thrown upon the fire. The salt 
proved to be harmless because Black God, who had made the 
fire, had more power than Salt Woman and Water Sprinkler. 
However, the salt later given by Salt Woman to The Twins 
exploded with such force that it destroyed the Eye Killers. 

According to Gray Eyes, Salt WirOman was the sole com-
panion of Changing Woman5 her younger sister, before there 
were people on the earth. Salt Woman prepared rabbit broth, 
stirring it with her whole hand. Since it was too salty for the 
baby Twins, Bear Man and Big-snake-man gave them milder 
food, mountain and flower pollen moistened with dew. After 
four days the boys had grown so strong that they could eat 
the broth no matter how saltv. 

%/ 

The Shooting Chant story has it that Salt Woman was 
glad to stay deep in the center of the earth so as to be near 
her children. There she has her winter home on a male moun-
tain; she spends the summer on a female mountain. 

According to tia'h, she went to a place near Crystal, but, 
since she did not like it there, wandered until she came near 
Zuni. The Zuni did not like her much, yet they did not want 
her to leave. Eventually, she went to the salt lake near Zuni, 
where she told the different Indian tribes to visit her to get 
salt. They were supposed to dress like gods and sing either 
her song or that of Changing Woman. If they did, the salt 
would become liquid so that the people could easily reach it 
(Stephen 1930, pp. 88, 91-2; Reichard, Shooting Chant ms.; 
Wheelwright 1942, p. 113; Matthews 1897, pp. 123, 236). 

4.63 
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Scavenger (I), hero of the Bead Chant (Reichard 1939, 
pp. 26ff.; Matthews 1897, pp. 195ff.). 

Seething Sands (D), see Slipping Sands. 

Shiny Wind (H), see Wind. 

Shooting God (xa'ctce''ollohi) (P) succeeded in persuad -
ing Changing Woman to move to the west when other 
armored gods had failed. 

In the Night Chant, a man wearing a female costume is 
called Shooting God. According to Stephen's manuscript, 
Shooting God was a berdache. One lived at each of the sacred 
mountains with Talking God and xa'ct0e"'07an (Newcomb-
Reichard, pp. 34-5, Fig. 4, PI. XVI; Matthews 1902, pp. 
24-5). 

Shooting Star (H) was one of Night's messengers (Steven-
son, p. 275). 

Sky (yd diixit) (P) is paired with Earth as the origin of all 
things. It is black, with the chief heavenly bodies depicted 
on its body, the stars and constellations and their positions 
differing at various times of the year (Newcomb-Reichard, 
p. 37). 

Sky Pillars (y&ya* ηζίηί) (Η), ' Those-who-stand-under-
the-sky,' had their origin in the difficulties of getting the sun 
into the sky. Changing Woman lit a turquoise disk with a 
crystal (even though up to this time there had been neither 
light nor heat!) and it became heat incarnate. The heavens 
were so close to the ' people' that they could hardly stand 
upright. When the people looked up, they saw two rainbows 
crossed. There was so little space between the earth and sky 

m 
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that the heads and feet of the rainbows almost touched the 
heads of the people. As the people were vainly trying to raise 
the sun, First Man and First Woman suddenly appeared. 
The First Pair raised the sun somewhat by means of a sun-
beam, a crystal, and a rainbow, but their power gave out 
before the heat was ameliorated. 

Then they made two poles of turquoise and two of white-
shell, and with the four poles the twelve men at each of the 
four cardinal points raised the sun still higher. Even this was 
not sufficient to prevent burning, and the men were driven 
to stretching the earth by blowing, a device that finally 
succeeded in getting the sun into a place that allows for a 
satisfactory temperature. Earth's position depends upon the 
support of the Sky People, assigned their duty by Changing 
Woman. WTien The Twins visited Sun, he led them out to 
the edge of the world where the sky and earth come close 
together and beyond which there is nothing. Here sixteen 
poles—four of whiteshell, four of turquoise, four of abalone, 
and four of redshell—reached from earth to sky. A deep 
stream flowed between the party and the poles. Wlien asked 
on which ones they would ascend, The Twins, prompted by 
Wind, chose the red poles, since they stood for war. 

The earth's center (xadji'nai, ni' alni'') is a holy place, 
indicating the Place-of-emergence, which has various geo-
graphical locations, none actually fitting the description. The 
corresponding point in the sky is the Skyhole, the place to 
which Sun led The Twins when giving them their geography 
test of the world. It was edged with four smooth, steep, shiny 
cliffs of the same precious stones as the poles that supported 
the sky. Sun sat at the west side of the hole, the boys at the 
east. Even keeping their places would have been impossible, 
had not Wind blown up through the hole and kept the youths 
from slipping down through it. 
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The number of Sky Pillars varies. 
One time First Man ground rock and broadcast it; rocks 

stood up in a line. Then the four People-who-stand-under-
the-earth began to sing and, moving away from each other, 
stretched out the earth. 

These supporting people are pictured in a sandpainting of 
the Hail Chant with the explanation that the twelve people, 
six males at the north, six females at the south, hold up the 
earth. Their names are ni' yo'tso, ' Earth-big-whiteshell,' 
and yaya' ηζίηί, ' Those-who-stand-under-the-sky.' The 
same kind of pillars—of reed or precious stones—hold up 
earth and sky. 

The Wheelwright creation story describes the Earth Col-
umns as twelve Big Winds in each direction, explaining that 
all kinds of winds were sent to support the sky and the stars 
(Stevenson, pp. 276-7; Matthews 1897, p. 113; Goddard, 
p. 137; Reichard 1944d, p. 103; Wheelwright 1942, pp. 66-7; 
1946, p. 192). 

Skypoles, see Sky Pillars. 

Sleep (bil) (B) was found by Monster Slayer living with 
Hunger, Craving-for-meat, Poverty, Desire, and Want in 
the most sordid circumstances. To Monster Slayer's unmiti-
gated shame.. Sleep overcame him with a peaceful weapon, 
his finger (Ch. 5; Reichard, Shooting Chant ms.; Wheelwright 
1942, p. 99). 

Slipping Sands, Seething Sands (saiia'd) (D) were great 
sand dunes which looked like a range of mountains. Just as 
a person climbing was about to reach the top, the sand would 
slide and bury him. Wind himself, according to the Shooting 
Chant myth, carried rIhe Twins safely across this hazard. 
In Matthews' version, the sands rose, whirled, and boiled 
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like water in a pot. The Twins passed them by reciting their 
names and a formula given them by Spider Woman. In the 
War Ceremony story, The Twins were protected by life 
feathers, gifts of Spider Woman (Reichard, Shooting Chant 
ms.; Matthews 1897, p. 110; Haile 1938b, pp. 97-9; cp. Oakes-
Campbell, p. 38, PI. II). 

Snakes (tli'c) (U) dominate the Shooting and Wind chants. 
Accounts are conflicting. Snake was one of the pets Changing 
Woman gave to her people, but it does not seem to have done 
much for them. One account says, "Snake and porcupine 
were of no use, but were a bother because they had to be 
carried along." They were at last turned loose among the 
rocks. 

One of Matthews' informants states that when the animals 
were people, the birds and snakes built cliff dwellings, and he 
asks the rhetorical question, "If they had not had wings, how 
could they have reached their houses?" He thus explains why 
the snakes were able to help the Eagles and Hawks lift the 
boy to the sky in the Bead Chant story. 

Snake was a guard at the homes of Sun, Changing Woman, 
Thunder, and even of Big-snake-man. 

Seeking Kicking Monster, Monster Slayer came to a moun-
tain range where the one called Chuskai rises. Beyond lay 
two huge snakes. He walked along the back of one, then 
stepped from one to the other and went on. Since that time 
the two snakes lie there, having been turned to stone. 

Snake was forbidden in the Hail Chant (Ch. 11; Newcomb-
Reichard, Ch. VI; Reichard 1939, pp. 30, 51; 1944d, p. 41; 
Kluckhohn-Wyman, Fig. 15, PL II, III; Matthews 1897, 
pp. 81, 119, 149, 153; 1887, p. 405; Goddard, p. 173). 

Spider Woman (na'acdjei' 'esdz%') (U) plays a dual role; 
she is sometimes helpful to man and at others a danger so 
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great that she has to be subdued. She is a symbol of the 
textile arts, having taught man weaving; she requires woven 
fabrics as offerings. 

When the waters of the first world rose, Spider wove a web 
that served as a lifesaving raft. In the second world Spider 
Woman stole Water Monster's baby, capturing it with her 
web. 

The Twins came upon Spider Woman on their way to their 
father's home the first time. They saw smoke rising from an 
underground house, to which a ladder with four rungs formed 
the entrance. There were many seats in the house. Firstborn 
chose to sit on one of flint, his brother on one of turquoise. 
In the room sat an old woman, who was very pessimistic 
about their venture. According to the Shooting Chant myth, 
when she had been overcome by The Twins, she gave them 
chant properties—the permanent bundle talking prayer-
sticks, sometimes called the ' life feathers. According to 
Matthews, she furnished also a formula that would quiet the 
anger of enemies. 

Spider Woman was instrumental in fixing the flint and 
turquoise 4 men ' within The Twins to make them invincible. 

Scavenger of Matthews' Bead Chant encountered a Spider 
Woman who had a big mouth with uneven, protruding, 
widely separated teeth and claws like a bear's. She told him 
that her ' life hoops ' needed new feathers; these he procured 
for her from his friends, the Eagles. She said she would use 
them to adorn her walls. In exchange she gave him a black 
cane and medicine with which to fight Bees and Tumble-
weeds. 

In RP's Bead Chant legend, Spider Woman captured 
Scavenger, who was escaping from the great rain he had 
brought on by opening the Eagles' little blue water jars. 
Black God saved him. The Spider People were said to be the 
wealthiest of the pueblo people. 

The Spider People helped the Swallows to trap Coyote 
after he had disobeyed the Twelve Brothers in hunting. As 
a reward they received pieces of his skin, which they laid on 
their backs, where they may still be seen. 
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In the Flint Chant myth, Spider Woman helped the hero 
through a test by stringing webs from one flint to another. 
With the aid of Crane's sound, do'd, he was able to walk over 
the flints without injury (Stephen 1930, pp. 94, 100; Mat-
thews 1897, pp. 109, 201-3, 232, 109n; Reichard, Shooting 
Chant ms.; 1939, pp. 31-4; Endurance Chant ms.; Haile 
1943a, p. 117). 

Spotted Thunder (U), see Thunder. 

Spotted Wind (U), see Thunder, Wind. 

Spreading Stream (tot^ozi, tseko'*) (D) was ' as narrow as 
the string with which the trader ties up sugar,' but whenever 
anyone tried to cross it, it spread so wide that the person 
was destroyed. 

The Twins, arriving at Spreading Stream, found their 
rainbow too short to span it. Measuring Worm carried them 
across on his long rainbow; they rewarded him with a song 
(Reichard, Shooting Chant ms.; cp. Haile 1938b, p. 97; 
Wheelwright 1942, p. 96). 

Squeaking God (P), see Whistling God. 

Stalking Antelope (UP) were among the monsters to be 
overcome, two females who killed women, two males who 
killed men. Monster Slayer found Coyote trying to subdue 
them with a torch made of yucca strips tied to his tail. 
Having lighted it, he drove the antelope toward Monster 
Slayer, who shot them with his lightning arrow. He plucked 
a hair from each tail, one from the region of the heart, one 
from the tip of the ear, and one from each nose. Monster 
Slayer threw the hairs to the ground, transforming them to 

*This word, the name given by Father Berard and Miss Wheelwright, refers to 
the bottom of the arroyo, hence, its contents or stream. 
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deer—a buck, a doe, and two fawns (Reichard, Shooting 
Chant ms.; Wheelwright 1942, pp. 70, 88). 

Stars (SQ') (U) are feared by the Navaho. Big Stars figure 
in the Big Star and Hand Trembling chants, both Evil. 
Perhaps, being closely associated with First Man and Coyote, 
stars were never brought under dependable control. When 
First Man was planning the sky, he intended to arrange the 
stars deliberately and carefully. He had placed a few constel-
lations nicely when Coyote passed by, pulled out some hairs, 
and blew them up to the sky, where they became red stars. 
Coyote then gathered up the rest of the stars and, by blow-
ing, sent them up to the sky, where they now shine in the 
indeterminate clusters of the Milky Way (Darkness; Reich-
ard, Big Star Chant ms.; Goddard, pp. 137-8; cp. Tozzer 
1908, pp. 28-32; Haile 1938b, pp. 67-8). 

Stricken Twins (I), see The Stricken Twins, Child-of-the-
water, Monster Slayer, The Twins. 

Striped Wind (H), see Wind. 

Sucking God (P), see Whistling God. 

Sun (dj0xona"'ai) (P),the deity, is to be differentiated from 
sun, a light which he carries. Usually, especially in the Shoot-
ing Chant, Sun is designated by the orb that gives life to the 
world. In one dry painting a person is drawn. 

Sun is portrayed by numerous references to his ritualistic 
functions, specific details about his appearance, life, social 
relationships, and temperament. His symbol is a blue disk 
with eyes and mouth; it sometimes has horns. Surrounding 
the disk are colored lines that represent powers rather than 
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persons, as do other appendages such as rain streamers, 
lightnings, and feathers. Sun is said to be a large person, 
having a huge foot, known because he left tracks when he 
visited Changing Woman. 

In the Stephen version of creation, Sun and another young 
man arose in the first world. Both were carried by First 
Woman to the uppermost world, where the more powerful 
became Sun, the weaker, Moon. According to Matthews, two 
men, one old and gray-haired, one young, appeared when the 
people had given up hope of escaping from the fourth world, 
and created the reed through which they were delivered. 

After the sun and moon had been made in the fifth world, 
as a great honor they were given to these men to carry, as 
they had endeared themselves to the people. Nevertheless, 
Sun and Moon exacted human lives as a reward for moving 
far enough away from the earth not to burn things on it. 

Two contrasting impressions of Sun are developed, one 
held by the young women he seduced, one indicated by his 
behavior at home when confronted by his sky wife and those 
who claimed to be his children. To women he was so hand-
some that they dared not look at him; they bowed their 
heads in shame at their own inferiority. He appeared to 
Changing Woman suspended some two feet above the ground 
on a white horse with a white bridle. His clothing and moc-
casins were all white. 

He did not ask women for what he wanted, he told them 
what to do, and, where the details are described, as they are 
for Changing Woman, guardians were only too glad to 
arrange for a romantic mating with Sun. 

When, however, the results of these meetings, Sun's chil-
dren, appeared in his home, a different side of the love story, 
one more familiar to Earth People, conies out. He had a 
permanent, acknowledged wife who was fat and jealous, and 
many children. Knowing that The Twins were hidden in his 
house, that things were not going too smoothly, he entered 

pi 



CONCORDANCE A 

with blustering bravado and sometimes brought evil with 
him, causing an eclipse on earth. When accused by his wife 
of philandering, he simply did not answer. 

Apparently so many children claimed him as their father 
that only the severest tests could prove their legitimacy. 

The Twins' visit brings out details of Sun's powers. His 
house with its furnishings is described. Two Winds, Thun-
ders, a pair of Snakes, and a pair of Bears guarded it. The 
house was of the pueblo type, white at the east, blue at the 
south, yellow at the west, and black at the north. In one 
version it is represented as a pueblo house made of turquoise 
standing on the shore of the great ocean; in another, it was 
said to be of whiteshell. Stephen describes rooms giving off 
from the central room as showrooms for Sun's wealth: at the 
south a room opened to exhibit his flocks; at the west were 
stores of blankets and at the north farms and corn. 

Impressive features of the house were pistonlike devices 
made of barbed flints, which Father Berard translates 4 trum-
pets '; the narrator said they were something like phono-
graph horns. The objects are mentioned in numerous myths, 
but details differ: Gray Eyes has the ' trumpets ' of precious 
stones—turquoise at the east, abalone at the south, white-
shell at the west, redstone at the north—and JS describes the 
houses of Sun, Moon, Black Wind, and Yellow Wind as of the 
same materials in the same order. On the other hand, JS says 
the ' trumpets' are of flint in sunwise circuit sequence: black, 
blue, white, yellow, and variegated at the center. HP's 
description of the colors was black, blue, yellow, white, 
whereas Slim Curley mentioned black, blue, yellow, and pink 
(serrated); Matthews' and Curtis' informants say the pistons 
are of jewels—whiteshell, turquoise, abalone, and jet. 

In most versions, The Twins were hurled against the 
spikes; in RP's, they were put into the machine to be ground 
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to bits. In all cases they escaped, thereby proving they were 
Sun's children. 

At each side of the house, and composed of the same sub-
stances, were twelve rattles, which sounded and gave forth 
lightning to warn of Sun's arrival. On the walls were many 
pegs, upon which hung clothing and weapons; on a special 
peg the sun was hung every night when Sun returned home. 

One of Sun's cherished possessions, frequently pictured in 
the sandpaintings, is his tobacco pouch. It is painted blue, 
with blue tapering flaps, a white border of porcupine quills, 
and fringe of fawnhooves. The tubular pipe and the pipe 
cleaner, kept in the pouch, are of turquoise. A black spot at 
the narrow end of the pipe represents tobacco; a streak of 
white at the wide end represents a smoke; a rock crystal 
lights the pipe. 

Sun had a large number of other weapons, among them 
lightning arrows and flint clubs and armor which The Twins 
obtained and adapted to ceremonial purposes with the con-
sent and instruction of their father. 

Sun's wife, who kept his permanent home for him in the 
east, is identified as Dawn Woman or Whiteshell Woman. 
She was jealous of Changing Woman and nagged her husband 
about his behavior when he was away from home. Neverthe-
less, she protected the children of the other women from her 
husband's wrath. In Gray Eyes' version she harped on the 
time and care Sun bestowed upon the boys once he had 
proved them his own. She even suggested that he drive them 
out with a club, but Sun rebuked her severely and said that 
' holy things were taking place.' When he wanted the Earth 
Twins to restore the Sky son from the bite of Watersnake, 
Sun apologized to them: "My wife sometimes uses poor sense 
when she gets to talking." 

The Sky wife and Changing Woman probably represent 
4,73 
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the same woman in different guises. The affair with Changing 
Woman was permanent, since, after persuading her to move 
to the perfect house in the west, Sun visited her nearly every 
day. 

The famous gamblers were Sun's children. One had won 
two valuable shells from the people of Blue House, a pueblo. 
Sun tried to get Gambler to give up the shells, but he refused 
until Sun provided another young man (the son of xa'ctce'-
'c^an) with the power to beat him. 

Sun was vulnerable before his children. After The Twins 
had proved that he was their father, he pleaded with them: 
"My children, be careful not to ask too much of me. If I offer 
certain things to you, be satisfied. Do not ask me for more 
that I can grant." 

Nevertheless, the boys, prompted by their mentor, refused 
everything he mentioned and asked for his most precious 
weapons, which they needed to kill the monsters. When they 
had blurted out their demand, Sun, overwhelmed by their 
power, bowed his head and wept. Eventually recovering him -
self, he explained: ". . . he [Big !Monster] was your older 
brother. Above all others I loved him. Be sure you let me 
make the first move; then I shall not regret it." 

Sun was even the father of Navaho enemies. Two of his 
pueblo daughters were called Two-dawns-arrive. Their cloth-
ing consisted of four spirally arranged layers of jewels. They 
were killed by the war party led by Monster Slayer and, when 
Sun realized this, he rose red and trembling with sorrow and 
anger. When, however, the jewels were offered to him, he 
calmed down and steadied himself (Changing Woman, The 
Tuins/ Stephen ms.; 1930, p. 93; HaiIe 1938b, pp. 91, 94, 99, 
101, 105, 107; Goddard, pp. 135, 140, 142, 154; Matthews 
1902, p. 213; 1897, pp. 74, 80, 83, 111, 132, 223, 239; Reichard, 
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Shooting Chant ms.; 1939, PI. XVI-XIX; Neweomb-Reich-
ard, p. 29, PL XVII, XX; Stevenson 1886, pp. 279-80). 

Superior God (xa'ctce' 'ayoi) (P) is mischievous and only 
incidentally helpful. In one myth he seems to be identified 
with the Visionary of the Night Chant. 

His offerings are described. He made a device to hinder the 
progress of the whirling log of the Night Chant, pretended 
to be friends of the Holy Ones concerned with its progress, 
but did not help them. 

In two myths of the Night Chant, Superior God kidnaped 
co, the hero. 

Superior God, accompanied by Talking God, met the 
Stricken Twins at a crater in the vicinity of Mt. Taylor and 
told them that anyone trespassing on the territory of Superior 
Gods would be whipped and would never again return to his 
own people (Matthews 1902, pp. 162, 181, 204, 237). 

Swallows (tactciji') (U) are often introduced into a tale and 
seem to have great power, but are not thoroughly described. 
They helped the Spiders overcome Coyote. As a reward they 
got pieces of his skin, which they laid as ornaments on their 
wings (Reichard, Endurance Chant ms.). 

Syphilis People (tcatcoc, teetcoc dine'e) (UP) had pretty 
decoy women belonging to Deer Owner's family, who 
tempted Monster Slayer. When Monster Slayer and Deer 
Owner went hunting together, the deer changed to flies. 
Eventually, the old man turned the flies into deer. Sunbeam 
told Monster Slayer not to eat the meat lest he become a 
sorcerer. Monster Slayer accused the Syphilis People of being 
the vilest of venereal diseases. He was about to burn them up 
when they pleaded for their lives. They said that people who 
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catch these diseases have no sense anyhow, that telling and 
teaching the people does no good, but for this reason, they, 
not the Syphilis People, should be punished. They concluded, 
"Therefore we shall be the last resort of painful instruction. 
If we become extinct, the major monsters which you have 
already killed will come into being again." Monster Slayer 
thought their reasoning good and permitted them to live 
(Haile 1938b, pp. 131-5). 

TalkingGod (xa'ctde'ltihi, xa'ctde'eitihi, xa'ctce''edli, -ye'i* 
bitcei) (P) in myth frequently communicates with Earth 
People in words in spite of the injunction that a man imper-
sonating him must use only gestures. To speak while wearing 
his mask is tantamount to suicide. As grandfather of the gods, 
Talking God is the tutelary of the Night Chant. He has con-
trol of dawn and the eastern sky, of rare game and corn. He 
gave corn to the ignorant girls of the Eagle Chant. 

Talking God had a counterpart called White Body in the 
third world. According to one myth, Talking God was the 
son of Changing Woman. He was transformed from white 
corn, which she placed at the top of a mountain where fogs 
meet. 

Talking God, one of the great gods, acts as a mentor, often 
directing mythical characters, warning them, or telling them 
the answers to test questions which they would not otherwise 
have known. 

He is the only god I have found with a sense of compassion. 
When the gods of the White House asked Talking God why 
he pleaded for the Stricken Twins, he answered, "Because 
they are pitiable. One is blind and carries the one who cannot 
walk. They are poor, hungry, and helpless. It makes me sad 
to look at them. Someone should take pity on them. I pity all 
the people on the earth." 
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Though he has charge of many of the most valuable of 
earth's treasures, Talking God is modest. He acknowledges 
the superiority of other powers, apparently without exerting 
force. 

His leadership is outstanding. The ordinary mode of travel 
is on a rainbow or sunbeam which he furnishes. He stands at 
the helm, so to speak; Earth People, and often the other gods, 
take their places behind him while xa'etce''c>7an, his frequent 
companion, brings up the rear. He is acknowledged leader of 
the gods in the dances of the Night Chant. Though mild, he is 
firm, as in warning First Woman, when she threatened to 
bring harm to man, "You must not talk [make threats]. If 
you do, we will know about it." He meant that if she did he 
and xa'ctce''07an would come to man's aid. When the Eagles 
protecting Scavenger of the Bead Chant myth discovered he 
had been shot by Turkey Buzzard and Black Eagle, they said, 
"Talking God will never forgive us if anything happens to 
him and he does not return to earth." 

Talking God is characterized by playfulness. He looks 
funny; his sound is amusing, as are his motions and actions. 
He may tease a person whom he actually plans to help. 

The youthful hero of the Mountain Chant myth, escaping 
from the Utes, who had taken him captive, had come to a 
canyon with high, steep walls and could see no way of cross-
ing. At daylight he saw a tall spruce tree and was thinking of 
climbing down it when Talking God appeared. The young 
man stretched out his hand to grasp it when it swayed in the 
opposite direction. Then Talking God looped it with a rope 
or lightning and drew it close to the cliff. Talking God met 
the Navaho at the base of the cliff and told him to go to his 
dwelling, but the bottom of the canyon was so rough they 
could not traverse it. The god blew a strong breath and at 
once a great white rainbow spanned the canyon. The Navaho 
tried to step on it, but it was soft and his feet went right 
through it. Talking God stood beside him and laughed. 
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Finally, after he had sufficiently enjoyed the sport, he blew 
another strong breath, the rainbow hardened, and together 
they crossed the canyon on it. 

The god then showed the youth a small hole which he said 
was the entrance to his house. The noise made by the Ute 
pursuers terrified the boy because he thought he would be 
grabbed at any moment. He made desperate attempts to 
enter Talking God's cave home, but Talking God clapped 
his hands ana roared with laughter. He blew a Dreath and the 
hole became large enough for the two to enter together. 

Talking God teased the adults when The Twins were born. 
He took Firstborn aside and washed him. As he did so, he 
laiighed and pretended he was cutting the baby in slices. The 
gods challenged The Twins when four days old to a race 
around a mountain. When the boys weakened, the gods beat 
them with twigs of mountain mahogany. Talking God won 
this race and promised to try the boys again in four days. 
This time the boys won and scourged the gods. Talking God 
and xa'ct0e"'07an laughed and clapped their hands to show 
their satisfaction. 

Talking God had coiled strings that, when thrown, un-
coiled and rewound, returning to his hand like a yo-yo. As the 
Visionary of the Night Chant was walking along in the com-
pany of the Hunchback Gods, he suddenly disappeared. 
When the gods failed to find him, they appealed to Talking 
God, who brought six magic strings, each wound loosely in 
a separate ball. He threw the white one to the east and it 
returned, then the blue to the south, the yellow to the west, 
and the black to the north, and each returned. He threw the 
spotted string down and the end stuck, showing that the 
Navaho was in the earth, a captive of the Winds. Another 
time when the same youth disappeared from an assembly of 
the gods, all five strings returned to Talking God; he then 
threw his second blue string up; it stuck at the zenith and 
they knew the boy had been taken to the sky. 

The tale of the Stricken Twins is a moving account of 
Talking God's family relationships and the effect of kinship 
on the other gods. 
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When he coaxed the mother of the Stricken Twins to 
marry him, he induced her to keep his fatherhood a secret 
by telling her, "You need tell no one about it and I also 
promise not to tell. Such is the custom of my people [the 
gods]. We marry in secret and tell no one." 

As the Stricken Twins, offspring of this mating, wandered 
from the home of one god to another begging for aid, Talking 
God did not admit that they were his sons. Had he done so, 
the gods would have helped them. Nevertheless, he watched 
over them, seeing to it that a few bits of supernatural food 
came their way, and giving broad hints to the gods about 
their relationship: "These children may even be your rel-
atives." 

Talking God is generally addressed as ' maternal grand-
father ' and he calls Earth People ' my daughter's children '; 
to give Monster Slayer and Child-of-the-water the assurance 
of full kinship privileges, he called them ' my son's children ' 
as well. Corn Girl is mentioned as his daughter. 

The versatility of Talking God's power is demonstrated 
by his interest in Changing Woman and The Twins when 
they were infants, his officiating at Changing Woman's 
nubility ceremony, his frequent aid to The Twins and other 
heroes throughout their career, his composition of songs, his 
gifts of jewels and prayers to the mountains. 

There are various kinds of Talking gods, which may be 
duplicates—Whiteshell Talking God, White Wind Talking 
God, Rock Crystal Talking God, Mirage Talking God. 

Various homes of Talking God are described, places where 
other gods lived with him. At one the walls of the house in 
the rock were of brilliantly glittering rock crystal. Another, 
of four rooms, was at the base of a high cliff and had a very 
small entrance. Another, over a large spring, was of corn 
pollen with a ceiling supported by four white spruce trees. 
The door was of daylight. Within the house rainbows were 
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stretched in every direction, making it gleam with their 
bright colors. 

Red God is another name for Talking God, or there is, 
perhaps, a Red God group of Talking Gods. 

xa"ct0e*'edli is another name for Talking God. It means 
God-turned-back-from-fright (tia'h) (Matthews 1887, pp. 
106, 140, 397-9; 1897, pp. 68-9, 82, 86, 105-6, 163-4; 1902, 
pp. 9-10, 190, 193, 199, 204, 222-3, 231; Newcomb 1940b, 
pp. 51, 55, 73; Goddard, pp. 149-53, 156, 162; Hill 1938, pp. 
19, 99; Stevenson, p. 277; Haile 1938b, pp. 83, 85, 89, 93, 
123, 163; Reichard 1939, p. 31; Sapir-Hoijer, pp. 171, 183, 
193). 

Tearing Cactus, Needle Cactus (xoc detsahi') (D) was much 
like the Cutting Reeds. When a person tried to pass through 
them, they ran their needlelike points into him. The Twins 
got through them safely with the aid of their life feathers and 
the formula given them by Spider Woman (Haile 1938b, p. 
97; Matthews 1897, p. 110; cp. Wheelwright 1942, p. 97). 

The Brothers (dine na'kit^a'da) (P), ' the twelve people,' 
are idealized individuals who control rare game and game 
lore. According to Matthews, there were eleven, who lived 
with and provided well for their only sister; according to my 
version, there were twelve. Both stories concern The Young-
est Brother more than the others; the life of the older ones is 
suggested rather than revealed. One was named Reared-in-
the-earth by the Holy Ones because they had hidden him in 
the earth to spy upon his sister. This name, which was given 
also to a counterpart of Monster Slayer for other reasons, 
suggests that The Brothers may be duplicates of The Twins. 
There is reason to conclude that -ill are children of Sun and 
Changing Woman. 
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In my version of the myth, The Brothers fear Coyote; in 
Matthews' version, they openly flaunt him. Although they 
were destroyed in the contest with Coyote, Changing Woman 
restored them; their remark puts them in the class of inter­
mediaries : "We do not visit the people, but we stand on the 
mountains and watch them." 

The twelve snakes on each side of the center of the Grind­
ing Snakes' painting are said to represent the Twelve Broth­
ers, as are twelve Medicine People on each side of the Hole-
of-emergence in an unpublished painting (Matthews 1897, 
pp. 92-9, 103, 149, 226; Reichard, Endurance Chant ms.; 
1939, PL XV; Newcomb-Reichard, PL IX; Huckel ms.). 

The Stricken Twins (I) are heroes of the Night Chant, 
sons of Talking God and an Earth Maiden. They represent 
The Twins in a form the opposite of that in the myth of 
creation and of the Shooting Chant. Instead of being helped 
by merely appealing to the gods, they were refused help 
again and again. Originally poor, they were made helpless; 
one became lame, the other, blind. They had no powers at 
all, but they had perseverance. Their struggles and persistence 
eventually gave EaTth People the Night Chant (Matthews 
1902, pp. 212-68). 

The Twelve Brothers (P), see The Brothers, The Youngest 
Brother. 

The Twins (I), children of Sun, were born that men might 
live. They may be put into any category of supernatural 
personages except the evil ones. The attributes that appear 
most often and characterize them best show them as inter­
mediaries between god and man; yet they are major deities 
appearing with Talking God and xa'ct0e"'07an, and indeed, 

W 



CONCORDANCE A 

in some respects more powerful than Sun, for they challenge 
his pet creations and he ' bows his head before them.' 
Although they possess tremendous power—that of their 
respected mother, Changing Woman, that of their dynamic 
father, and the combined powers of all Earth and Sky 
creatures, deific and humble, even the power of the subdued 
evils—they walk with men and are sometimes called ' Earth 
People.' They belong, therefore, in every realm; they are 
the personification of all conceivable power of the universe. 

There is disagreement concerning their parentage, strange 
as it may seem, on their mother's side, for the Navaho seem 
not to doubt that these wonderful boys were fathered by 
Sun. The various stories agree that Monster Slayer, at least, 
was the ' real ' child of Changing Woman and in many tales 
they are Twins. Others make Child-of-the-water the son of 
Changing Woman's sister, Whiteshell Woman, or perhaps 
another. Kinship terms of the divine genealogies do not settle 
the question, since both boys, even in the myths that make 
them twin sons of Changing Woman, call her ' mother' or 
' maternal grandmother.' If the weaker twin was not the 
direct, he was the collateral son of Changing Woman, and 
he looks to her for her powers as if she were his ' real ' mother. 
The mother's sister feels that her sister's child is as close as 
her owTi and addresses it by the same kin-terms; of primary 
interest is the close clanship. 

The Twins have many names, among them Reared-in-the-
earth and Changing Grandchild; these, as well as other names, 
indicate manifestations of Monster Slayer and Child-of-the-
water somewhat different from the usual ones. For example, 
Monster Slayer is expected to be warlike; Reared-in-the-
earth is his threatening manifestation, a bully; Holy Man 
and Holy Boy are nearer Earth People than are The Twins. 

I had come to the conclusion that the theory of multiple 



CONCORDANCE A 

selves, although not quite proved, was justified, when I found 
in RP's story, dictated to Sam Day in 1924, the statements: 
"Holy Man is the same as Monster Slayer; Holy Boy is the 
same as Child-of-the-water" and "Changing Woman was the 
mother of Holy Man, Holy Woman, Holy Boy, Holy Girl, 
and Monster Slayer was her son in an earlier existence." 
Firstborn and Secondborn, Gray Eyes' first names for the 
boys, are called Holy Man and Holy Boy by RP. In a long 
discussion tla'h said, "Changing Woman and WThiteshell 
Woman are two names for the same person. Monster Slayer, 
Reared-in-the-earth, and Came-down-on-a-sunbeam (bil 
najno'ltliji) are three names for the same person. The younger 
boy was called Child-of-the-water, Changing Grandchild 
(tsoi nadle'he*), and One-cuts-around-it (neidigici). The 
afterbirths of the two children were buried in the ground. They 
did not die, but grew supernaturally. Since the afterbirth of 
Firstborn was a part of him, how could it be anyone else? 
He was called Reared-in-the-earth because he grew under-
ground. The second afterbirth became Changing Grandchild" 
(Ch. 4). 

Other names are obvious or explained by mythological 
events. Dress and characterization, as well as name, denote 
the manifestation. Compare, for instance, Alonster Slayer in 
Sim's House, The Twins in Armor, and Holy Man and Holy 
Boy. 

Soon after they were born the gods made cradles for The 
Twins similar to the one in which their mother had been 
found. 

As The Twins grew miraculously, Talking God made them 
bows and arrows; when very young they became acquainted 
with the methods of the monsters' spies. Events led to adven-
tures which included escaping dangers on their way to Sun's 

'There is disagreement about the translation of this word and I have accepted 
the one most commonly used, since the authority for it is as good as any. 
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house, passing tests given them by Sun, and proof that they 
were indeed his children. Assured of Sun's aid, they system-
atically conquered one monster after another. They made a 
second visit to Sun—this is the theme of an unrecorded chant 
myth, perhaps that of the Wind Chant—and, as a result, 
overcame numerous minor evils. When this work was done, 
The Twins did all they could to persuade Changing Woman 
to move to the west and finally succeeded. They eventually 
went to live at Where-the-rivers-flow-together (to'oxe'dli'ni"), 
whither people used to go to offer prayers to them. 

Even a summary of the scenes in the life of The Twins 
would be unduly long, for the narration covers many pages 
in the literature. Each episode has some function in the 
ceremonies; many illustrations have been given throughout 
this work (Reichard 1939, pp. 15, 38, PI. Χ, XV111, XIX, 
XXIV; HuckeI ms.; Haile 1943a, p. 34; Matthews 1897, pp. 
105, 112, 134; PI. IV, VII; Goddard, p. 156; Newcomb-
Reichard, p. 46, PI. XIV-XXVII, XXXIV). 

The Youngest Brother (I) is the hero of the Endurance 
Chant, the humble one become great. He is called n&be'ctc^'i, 
' Disgusting Eyes ' or ' He-has-matter-in-his-eyes,' a name 
Matthews says is general for the youngest boy of a family. 
He says also that the youngest brother is the choice for a 
chanter since the Navaho believe his mind and memory are 
best, a remark not corroborated by mythical ideal or practice. 
The Yoimgest Brother is also called 'acki'tcil, ' Dwarf Boy,' 
a name that contrasts his unfavorable appearance with the 
greatness of his final achievement. 

He was left in a hole in the ground to spy on his sister, 
Changing-bear-maiden, and Coyote. He learned their lore 
and witchcraft secrets, which they exchanged while indulging 
in sexual excess. After CoyoLe had been killed and the sister 
finally discovered the little boy, she insisted on delousing 
him as a mark of affection. As she was doing this, Dwarf 
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Boy, by watching her shadow, discovered that she was 
rapidly becoming a bear. By means of her knowledge, ac-
quired while he was hidden, he eventually overcame her. 

The text of the Flint Chant says that Changing-bear-
maiden's Youngest Brother was Monster Slayer; the recorder 
says it cannot be. And in a note, Reared-in-the-earth is said 
to be her youngest brother. These are doubtless merely dif-
ferent names for the same person—The Youngest Brother is 
a manifestation of Monster Slayer (Reichard, Endurance 
Chant ms.; Matthews 1902, pp. 170, 312; Haile 1943a, pp. 
127, 295, 98n; 310, 108n). 

Throwing Monster (tse nenaxa'li") (UP), see Cliff Monster. 

Thunder ('ΐ*ήϊ') (U), an evil placated only with difficulty, 
is graphically represented as a kind of bird. When Reared-in-
the-mountain visited Thunder, he found a man almost com -
pletely bald, with only a little tuft of hair above each ear. 

In many Indian languages one word stands for both 
' thunder' and ' lightning,' but the Navaho distinguish 
them: 'i*ni' is 'thunder, that-which-moans-indefinitely,' a 
form emphasizing sound, whereas the words for ' lightning ' 
stress light and form, 'atsinltiic is ' zigzag lightning,' xadjil-
gic 'forked lightning,' and xatso'olya'l 4 flash or straight 
lightning.' 

Lightning is prominent in the Shooting Chant, which 
counteracts the effects of things that move with lightning 
speed, often in a zigzag fashion—lightning, arrows, and 
snakes. The contest between Dark Thunder and Winter 
Thunder is one of the main themes of the Hail Chant, and 
Winter Thunder is an important character of the Flint Chant. 

According to Stephen, Thunder was created in the first 
world by First Woman from a bit of her scalp skin. He was 
later sent naked to guard the home of Water Monster at the 
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east, where he was given a garment and hat, both of feathers, 
representing forked-lightning armor. 

Gray Eyes' myth describes Left-handed Thunder, Winter 
Thunder, Spotted Thunder, Left-handed Wind, and Spotted 
Wind as ' powerful' or supernatural, whereas the others are 
called ' Earth People.' JS says AVinter Thunder is not repre-
sented in sandpainting because "he is a mean one; to draw 
him would bring trouble" (cp. Ch. 6). 

A singer of the Rain Ceremony should not be paid with 
animals because, if he were, lightning might strike them. 
The Thunder People, who accompany rains, are boys just 
like the Navaho; they get careless and shoot animals and 
people. 

Thunders have power to find things. Because Yellow 
Thunder knew every inch of space in the clouds, he was sent 
to hunt for Holy Boy, who had disappeared when he was 
seized by Fish. 

When the brothers of the Visionary, seeking him, lost his 
trail at the river where he had entered the whirling log, they 
said, "Only the Thunder People, only those who dwell above 
in the clouds, know where our brother has sunk beneath the 
river." Thunder People then began to signal by means of 
lightning and, when they had located the boy, drove a rain-
bow stake into the river to show the gods where to look for 
him (Newcomb-Reichard, pp. 21, 39, 61-2, PI. XXIX, 
XXXIII; Reichard 1939, frontispiece, Fig. 6, 7, 8; Matthews 
1887, p. 405; 1902, p. 175; Stephen 1930, pp. 88-9; Hill 1938, 
p. 74). 

Toads (U), see Frogs, Long Frogs. 

Tracking Bear (cac na'alka'hi) (UP), a monster from whom 
there was no escape, was born because a chief's daughter 
abused herself with a smooth stone and a piece of leg sinew. 
He lived in a cave in the mountains. 

U86 
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Monster Slayer, pursued by Tracking Bear, was protected 
by the rattle of a slim-leaved yucca fruit held in his left liand 
and some twigs of hard oak in his right. IIe shot the monster, 
cut off its claws and large canine teeth, and took the gall and 
windpipe as trophies. In one version, the nipples became 
pinyon nuts, half of a piece of fat cut from around the tail 
ran off as a bear, the other half came toward him as a porcu-
pine. In another version, Monster Slayer cut the head in 
three pieces: one became the broad-leaved yucca, one the 
narrow-leaved yucca, and one the mescal. People are now 
forbidden to eat bear, though they may eat porcupine. 

Twelve Tracking Bears helped Deer Owner, the sorcerer. 
Self Teacher of the Night Chant killed them all. 

The relationship between Tracking Bear and Changing-
bear-maiden is not clear; they seem to be distinctive. On his 
way to kill Tracking Bear, Monster Slayer met the Maiden 
and on the way back he killed, then restored her. The trans-
formations of the Endurance Chant have a certain similarity 
to those of Tracking Bear. Some results of throwing away 
Changing-bear-maiden's body-parts are not mentioned in 
Matthews' version of the tale (Haile 1938b, pp. 77, 127; 
Matthews 1897, pp. 124-5, 189; Wheelwright 1942, p. 98; 
Reichard, Endurance Chant ms.). 

Traveling Rock (tse na'7ai) (UP) had as another name 
' The-one-having-no-speed ' ('adin dja'dgo). If he saw a 
person in the distance he would start in pursuit. If the person 
stood still, Traveling Rock would pass him, then return and 
roll over him, cutting him to death. As Monster Slayer circled 
this creature, planning how to attack it, Coyote came up and 
offered to help. He struck the monster with a lieavy rock. 
Then Monster Slayer clubbed Traveling Rock four times. 
Pieces flew off it in every direction and became various kinds 
of rocks, now ground for sandpainting pigments. The bone 
became white rock; the flesh, blue pigment; the hair, black 
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coloring matter; the mouth and blood, red pigment; the 
intestines, yellow ocher. All parts of the creature's body that 
had moisture—urine, tears, mucus, and perspiration—be-
came wet spots caused by moisture oozing from rocks. 

According to Matthews, Traveling Rock lived in a lake 
and escaped Monster Slayer three times by rolling into the 
water. The fourth time he appeared under the water gleaming 
like fire and surrendered. He promised Monster Slayer to 
cause rivers to flow; he became Water Monster. 

Because he stepped on the chips that flew off Traveling 
Rock, Monster Slayer was in such great danger that the 
warning prayerstick left with First Man began to burn. As 
his strength failed and he breathed with difficulty, his twin 
brother caused a plant to spring up near him and rain to fall 
upon him, whereupon he revived (Reichard, Shooting Chant 
ms.; Matthews 1897, p. 125; Haile 1938b, p. 138). 

Turkey (t^ji') (H) is featured in the emergence of the people 
from the fourth to this world. He was the last to take refuge 
in the reed, and when he gobbled it was a sign to the people 
that he was in imminent danger of drowning. The waves 
washed the end of his tail; consequently, today his tail 
feathers are marked with white. 

To Turkey is accredited the gift of seed for domesticated 
plants, including corn, although corn existed in the earliest 
conceivable world. In the Night and Feather chants, Turkey 
is associated with the hero and theme of the whirling log. 

The boy of the story, repudiated by his family, tried to 
make a conveyance out of a log so he could journey by water. 
He did not succeed, but the gods came to his aid. His niece 
had a pet turkey which the gods told him to take along. 
Later, when he was all alone and nearly dying of homesick-
ness, the turkey was his great comfort. It dropped seeds 
of corn, pumpkin, watermelon, muskmelon. and beans from 
its wings, and taught him agriculture. 
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Through Turkey the association of game (hunting) and 
agriculture is emphasized, for actually Turkey's owner ex-
changed his knowledge of agriculture with that of the sorcerer, 
Deer Owner, and obtained the game animals for the Navaho. 

Turkey is treated in the literature as whites treat a 
remarkable dog. He is a pet who understands, remains faith-
ful, comforts his master in hours of loneliness, and eventually 
leaves him with precious knowledge. The hero of the Feather 
Chant apotheosizes his pet in a beautiful lament. 

Turkey made his master's long dangerous journey com-
fortable, covering him with a wing at night to protect him 
from cold (Matthews 1897, pp. 164ff., 172, 181, 218, 38n; 
1902, pp. 171ff., 186; Sapir-Hoijer, p. 29). 

Turkey Buzzard (dje'co") (U) is allied with Crow, Magpie, 
and other carrion-eating birds. Monster Slayer succeeded in 
overcoming Turkey Buzzard, who offered his feathers as the 
soot for the War Ceremony blackening (Ch. 4; Haile 1938b, 
pp. 95-7, 193). 

Turquoise Boy (do'tliji" 'acki") (P) appears in a curious 
description by Sandoval: 

In the third world, at the east side of the eastern moun-
tain, lived Turquoise Boy, with twelve male companions and 
the Mirage People. After First Man had decreed many 
things about this third world, including the months and sea-
sons, he said to Turquoise Boy, "Step inside the sun and put 
the reed flute with twelve holes under your shirt. Let the 
Mirage People step inside with you to keep you invisible to 
Earth People." Turquoise Boy agreed and said that whenever 
he passed by he should be recompensed by the death of a 
person. Whiteshell Boy was put into the moon for the same 
purpose. 

There is perhaps some connection between this happening 
and the gift of the agate or turquoise ' man ' Sun gave The 
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Twins, represented by the pollen ball in the Shooting Chant 
(Pollen ball, Con. B; Goddard, pp. 128, 135). 

Turquoise Woman (P), see Whiteshell Woman. 

Twehe Brothers (P), see The Brothers. 

Visionary, hero of a form of the Night Chant (Matthews 
1902, pp. 159ff.). 

Want (la'na') (B), see Sleep. 

Water Horse (te'lj'*) (U), depicted in sandpainting and 
occasionally referred to in myth, was said to be Water 
Monster's pet; the name means literally ' deep-water-pet.' 
He was the guardian of Water Monster's home. 

When The Twins were about to visit Hanging Cloud, the 
assembly which was to consider the matter of originating 
chants was announced by Water Monster and Water Horse, 
and was held at their home (Newcomb-Reichard p. 62, PL 
XXIX, XXXIII; Matthews 1897, p. 168; Reichard, Shoot-
ing Chant ms.). 

Water Monster (te'xo'ltso'di') (U) is said to look much like 
an otter with fine fur, but has horns like a buffalo. The 
young look something like buffalo calves, but have spots of all 
colors, yellow hands, and a generally strange appearance. In 
sandpaintings Water Monster resembles Thunder, but has 
an elongated body. Monster Slayer transformed parts of 
the subdued Traveling Rock into AVater Monster, who prom-
ised to keep mountain springs open and rivers flowing. 

W'ater IVIonster was a character of the lower worlds. 

Spider Woman stole AVater Monster's child in the second 
world and it has been lost to this day. 

490 
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Water Monster kept following the people to get back his 
child. The people made Spider give it back and Water Mon-
ster returned to the world below. 

"Water Monster is everybody's friend. 
After the separated men and women agreed to live together 

again, a woman and her two daughters were left behind. The 
men promised to fetch them the next morning, but the women 
were so eager they jumped into the water. The mother 
drowned and the daughters were seized by Water Monsters. 
The people, aided by White Body (Talking God) and Blue 
Body (Water Sprinkler), went under the waters to the home 
of Water Monster. Coyote sneaked along. The monster re-
fused to return the girls and Coyote stole two of his children, 
concealing them under his robe. He thereby caused the floods 
that drove people out of the fourth world. 

Water Monster represented a large group of Water People 
who grabbed Self Teacher as he traveled in the whirling log. 
He defied AArater Sprinkler, who came after the youth, but 
gave up to Black God when he set fire to the waters. An 
incident of the War Ceremony, in which Coyote and Owl 
sing, represents the conquest of Water Monster by Monster 
Slayer. In another version, YIonster Slayer, attacked on his 
way to Sun's home, overcame AYater Monster with a prayer. 
When I first wrote of sandpaintings I called this creature 
Water Ox, because I thought the norns distinguished him 
from AYater Horse. The name was unfortunate, for horns do 
not characterize, but symbolize, power. The name means 
' One-who-grabs-in-deep-water ' (Newcomb-Reichard, p. 62; 
Matthews 1897, pp. 73-7, 168-70, 212, 8n; 232, IlOn; AVheel-
wright 1942, p. 55; Stephen 1930, pp. 100-1; Goddard, p. 131; 
Haile 1938b, pp. 127-8). 

Water Sprinkler (to niiiili", to neinili") (P) often accom-
panies Black God, but he appears too with Talking God. 
A\7ater SprinkIer5 said to be the ' same ' as Blue Body of the 
fourth world, is the rain bringer and water-carrier of the gods. 
The jar of collected waters is his symbol in story and sand-
painting, though, curiously enough, he does not carry it in 
the masked impersonations. He controls rain and waters. He 
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causes rain by sprinkling the collected waters in his jar in the 
four directions. He can separate and walk through deep or 
underground waters. 

In the Night Chant, he is impersonated as a clown. His 
clothing is of inferior quality because he ' might get wet.' 
He is usually out of step with the other dancers. He gets in 
their way, peers about while the others concentrate on song 
and steps, moves away to inspect little things among the 
audience, or sits on the ground with his hands clasped around 
his knees and rocks his body to and fro. Sometimes he 
dances with the group, concentrating so seriously that he 
does not notice they have left the dance place; then discover-
ing that he is alone, he runs after them as fast as he can go. 
Sometimes he carries the skin of a small animal which he 
drops and pretends not to notice. Suddenly he hunts every-
where for it in great agitation, although it lies in plain sight. 
When, after much tomfoolery, he finds it, he jumps on it as 
if trying to kill. At length he lifts it like a heavy burden and 
carries it away on his back. He is said to act like this because 
he is pleased with what is being done in the ceremony. 

One of Water Sprinkler's duties, besides separating deep 
waters, is to extinguish fire made by Black God; in addition, 
he is often sent to investigate things in the water. He went 
to see what stopped the whirling log at an eddy and found a 
dam, but could not find the people who had made it. When 
the Fringed Mouths discovered it had been the Flat Tails, 
he helped to negotiate with them. When the log stopped 
again, Water Sprinkler found the people who had made the 
dam. 

Water Sprinkler taught the Visionary of the Night Chant 
how to prepare and preserve the products of his garden. 

Nearly all the gods officiate in some capacity at the bath 
rite of novices. At one of Rainboy's baths, numerous gods 
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participated: the yucca roots had been pounded on one side 
and they were supposed to stand upright. Water Sprinkler 
volunteered to hold them up. Changing Woman made suds 
while Talking God sang, Water Sprinkler poured water into 
the basket, and Changing Woman removed the yucca roots. 

Water Sprinkler lived at Big Willow, a long distance from 
Talking God's home in the canyon, but when anything hap-
pened that concerned them both, they met for consultation 
in between (Matthews 1897, pp. 68, 166, 168, 170; 1902, 
pp. 29, 175, 178, 180, 189-92, 208; Curtis, p. 106; Reichard 
1939, p. 31; 1944d, p. 79). 

Water Woman (to 'asdza'n) (P) lives in the water and 
presides over all small tributaries. Rain is her child (Stephen 
ms.). 

Water's Child (to biyaji) (H) is said by Father Berard to 
be spring water and by Matthews to be the splash of rain 
falling into a quiet pool (Haile 1938b, p. 254, 98n; Matthews 
1902, p. 311, 22n). 

Whipping God (P), see Red God. 

Whirlwind (niyol) (U) is a common phenomenon in the 
Navaho country. If a person sees one coming toward him, 
he may rush toward it and say "s-s-su!" (the Navaho equiva-
lent of "Scat!") and the whirlwind will turn in the opposite 
direction and subside. 

Whirlwind and Flint Boy helped Youngest Brother when 
he was hidden in the fireplace, watching Changing-bear-
maiden and Coyote. They made tunnels for him to hide in, 
gave him weapons and the monitors, Wind and Darkness 
(Matthews 1897, p. 101). 
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Whistling God, Sucking God, Squeaking God (xa'ctce'-
'idiltsQ'si") (U) is quite well described by Matthews. He gets 
his name from the sucking noise which the Navaho compare 
with that of a mouse. He has a black face and dwells in a cave 
in which there is a white rainbow; he is considered ' bad.' 

He joined Superior God in hindering the progress of the 
whirling log. 

Whistling Gods released the cave trap which had caught 
the Stricken Twins. These gods moved very fast and carried 
a four-stranded yucca whip. One of them told the Stricken 
Twins that every one who came to their house, even the gods, 
must be whipped; naturally they had few visitors. 

Offerings are described for Whistling God. 
There are some hints that Wiiistling God may be related 

to Wrind (Sapir-Hoijer, pp. 177, 185, 224-7, 511, 93n; Mat-
thews 1902, pp. 181, 215, 236). 

White Body (P)5 see Talking God. 

White Goose (tci'clgaihi) (P) was an important and respected 
(feared) member of WTinter Thunder's party in the Hail Chant. 
When the party had been brought under control and Rainboy 
was observing his period of restriction after the ceremony, 
White Goose brought him a dish of food made of parched corn 
and pinyon nuts, and spread over him the blanket of Old 
Age (Reichard 1944d, p. 135). 

Whiteshell Boy (P), see Turquoise Boy. 

Whiteshell Woman ('asdz4* yo'lgai) (P) and Turquoise 
Woman have been considered in the characterization of 
Changing Woman. There can be no doubt that in some 
situations the three names stand for the same individual 

m 
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(tia'h and JS say they are the same). However, in some cases 
Whiteshell Woman seems to be distinct. 

According to Stevenson's fragment of the story of The 
Twins, Whiteshell Woman was the sister of Changing Woman, 
who The Twins believed was their mother, although she was 
really their mother's sister. "When they journeyed to the east, 
they found the house of Sun's wife, which is of whiteshell. It 
is impossible to tell whether this wife wras the same woman 
who, living on the earth, advised them to go to Sun, or 
whether there are more than one of a kind. However this 
may be, she was angry at Sun when he returned at night, 
and questioned him about his behavior on earth, an attitude 
stereotyped for Sun's sky wife. 

After the creation from the stone images, Whiteshell 
Woman lived with Changing Woman (who, because she was 
created at the same time, was her sister) on Whirling Moun-
tain, and was the mother of the younger ' Twan,' Child-of-
the-water. Whiteshell Woman figured in the life of the chil-
dren only in a minor capacity. One day, after the children had 
been discovered and Big Monster had been deceived by 
Changing Woman, Whiteshell Woman went to the top of a 
hill to look about and saw a number of monsters hurrying in 
the direction of their home. She reported to her sister, who 
raised such a storm that the monsters had to turn back. 
When Changing Woman was ready to depart for the west, 
Whiteshell Woman chose to go to La Plata Mountain. For 
five days she wandered about, consumed wTith loneliness, 
until Talking God and the other gods took pity upon her 
and created more people from corn. Perhaps to indicate that 
this is a secondary or subsidiary creation, the text continues: 
"No songs were sung and no prayers were uttered during the 
rites, which were all performed in one day." 

Whiteshell Woman took the young man and woman to her 
hogan, which has since become a little hill. She married Corn 
Boy to Heat Girl and Corn Girl to Mirage Boy, who started 
new lines of descent. Their story helps to explain the origin 
of the Navaho clans. Sometime later Talking God came to 
Whiteshell Woman and spoke secretly to her. She slept with 
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a little girl who was her favorite. After the second visit of 
Talking God, she said to the child, "I am going to leave you. 
The gods of tseyi' have sent for me, but I shall not forget 
your people. I shall often come to watch over them and be 
near them. Tell them this when they waken." 

The next morning the people looked for her in vain. They 
believed she had gone to tse-yi' where she stayed for a time 
before she went to La Plata Mountain to dwell forever in the 
house of whiteshell that had been prepared for her. The little 
girl had a dream in which Whiteshell Woman came to her 
and said, "My grandchild, I am going to La Plata to dwell. 
I would take you with me for Ilove you, were it not that 
your parents would mourn for you. But look always for me 
m the gentle rain when it comes near your dwelling, for I will 
be in it." 

In the Eagle Chant, Whiteshell Woman is the sister of 
Turquoise Woman, both created by Changing Woman from 
epidermis rubbed from under her breast. Theirs, like the 
story of all these primordial women, is a tale of wandering 
and hiding to escape monsters, of a quest for food meagerly 
rewarded, and of incredible loneliness. Eventually TalMng 
God and xa'ctce''c>7an gave them corn. Monster Slayer 
visited their camp and taught them the use of game, eventu -
ally taking them to his home as his wives. He showed them 
how to cleanse themselves ritualistically and gave them 
beautiful clothes. He provided them with long hair and eye-
brows, bright eyes, and smiling mouths. 

The rivals of the wives were Corn Maidens, wily pueblo 
girls who were really a decoy to entice Monster Slayer into 
the home of wizards who had control of the game and knew 
the secrets of eagle catching. When he had overcome these 
old men and learned their powers, he returned to his Navaho 
wives, the girls of the mountain. Later, they all started forth 
on interminable wanderings to place eagles in the Navaho 
country and to make the Eagle Chant a success by repeatedly 
performing it. As a part of it, these women were instrumental 
in originating the rites of building the ceremonial hogan. 
They finally went to one of the sacred mountains and Mon-
ster Slayer went to his old home. 

The Corn Maidens, who with their urban pueblo tricks 
won Monster Slayer away from Whiteshell Woman and Tur-
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quoise Woman, looked exactly like them, and it was only by 
Uieir bold manners that they could be distinguished from 
the Navaho girls. Here, then, is an instance of subidentifi-
cation: Changing Woman made two girls who were close 
models of herself and they were for a long time superseded by 
two other girls sent by Deer Owner who were their replicas 
(Stevenson, p. 279; Matthews 1897, pp. 105, 108, 135-6, 139, 
Newcomb 1940b). 

Wind (ήΐίέί) (Η), the fourth guardian of Sun's house, is a 
character with many traits. The reed of emergence from the 
second to the third world had four holes, each guarded by a 
different-colored Wind. Wind represents the flute and other 
wind instruments. 

One of Wind's functions is to give life (motion). Little 
Winds, crossing inside the newly made bodies, enabled the 
Navaho to stand up, and body hair to grow out of their pores. 
The Winds conducted co to the homes of various gods where 
he was accepted. Then one of the Wind People said to him, 
"Henceforth you will be one of the gods. You have breathed 
them in. They will be in the ends of your toes, in the ends of 
your fingers, and all through your body." 

Wind, as the preceding paragraph suggests, may be per-
sonified. The appearance of Wind People is mentioned inci-
dentally in the Hail Chant: "All the Wind People looked 
exactly alike with their curly hair hanging down." An odd-
looking headdress in a painting (Bush Collection) represents 
Wind's curly hair. The sandpainting of Reared-in-the-moun-
tain's visit to Snakes' home depicts Wind, said by Matthews 
to be a 7e'i", who conducted the hero thither. The picture is 
simple, without distinguishing features. Wind People had a 
home with four rooms deep in the ground where Reared-in-
the-mountain hid during a fierce hailstorm. 

Wyman illustrates four Wind People in a sandpainting; 
since they are armored with flint, the picture does not show 
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the typical Wind features. The only distinguishing character -
istic is the lightning on their bodies. Without the Wind Chant 
story it is impossible to read the symbols. 

In contrast to his destructive or mischievous character-
istic, Wind is said to be without fault. Winds performed 
many beneficial functions. 

After Cicada had won the earth from the birds, Winds 
dried up the earth, then stretched it by pulling the moun-
tains away from its center so that Sun was far enough away 
to make the temperature bearable. Left-handed Wind, aided 
by Striped, Spotted, and Shiny Winds, was the leader of this 
group. 

Spotted and Pink WTinds lived Beyond-the-skv. 
After Holy Boy had been destroyed by Bears, the Wind 

People, helped by the ants, restored him. 
Even Gambler's guardians despised him. They petitioned 

Wind to blow hard so as to give them an excuse for not keep-
ing watch when he was in danger, and thus Wind helped 
defeat him. Among other things, Wind won two pretty wives 
from his opponent. 

Wind has lifting or supporting power. When the gods, 
carrying the whirling log containing Self Teacher, began to 
fag and threatened to let go, the Wrinds helped so that they 
were able to convey it to the river. 

When Sun took The Twins to the skyhole where he paused 
to test them on the geography of the world, they would have 
slipped down had not Winds blown up through the hole and 
assisted them to hold on. 

Sometimes the WTinds drew people into their home. They 
pulled co down into their dwelling and deprived him of his 
reason. After Talking God had restored him, one of the Winds 
took him to visit the gods who lived in tse-fi', an event that 
showed no ill will. 

Winds dragged people into the mouth of Bony Bear. 
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As mentors Big Fly and Wind are closely related. Dark 
and Blue Winds were sometimes substituted for Big Fly. 
For this reason it seems reasonable to differentiate the Wind 
mentors from the W7ind gods or people. 

The Youngest Brother was given Wind at his right ear to 
warn him of the approach of danger by day, Darkness at his 
left ear to warn him of danger by night. 

When the Navaho were wandering from the west, some 
people who had seemed friendly to them followed to attack 
them. A great wind arose and warned their pet bear so that 
he scared off the intruders. 

Wind cautioned a hero against eating the food of people 
who wished him ill lest he be transformed and never see his 
relatives again. 

Wind conducted Reared-in-the-mountain to the homes of 
Big-snake-man, Thunder, and the other potentially danger-
ous gods. 

As a reporter, Wind is paired with Darkness, but the latter 
is perhaps a shade more powerful because he can travel with-
out making a noise. Both—Darkness, who was sent, and 
Wind, who went voluntarily—searched well the mind and 
body of Gambler in order to learn his attitude about giving 
up the precious stones to Sun. They both discovered and 
reported back that he was telling the truth when he said he 
was sorry he had refused to do so. 

Wind, like Big Fly, reports without considering whether 
news will have good or bad effects. Wind children heard Corn 
Man enumerate the qualifications required of the man who 
could marry his niece and reported them to Coyote. 

Wind gods are connected with Whistling God; perhaps he 
is another manifestation of Wind (Stephen 1930, p. 101; 
Goddard, p. 147; Matthews 1887, pp. 402, 405, PI. XV; 
1897, pp. 83, 85, 101, 113, 151, 166, 223; Reichard 1944d, 
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pp. 104-5, 151; Shooting Chant ms.; Kluckhohn-Wyman, 
Fig. 15; Huckel ms.; Sapir-Hoijer, pp. 147, 177; Haile 1938b, 
pp. 79, 127, 147). 

Wind's Child (ήΐίόϊ biyaji) (H) advised Rainboy when he 
raced with Frog. 

First Man, First Woman, Salt Woman, and Coyote lived 
at Rumbling Mountain, where Wind's Child and Sunbeam 
kept them informed about happenings in the world. 

Wind's Child carried news of the killing of Water Monster 
to the Owl People, who feared the monster. 

When the Corn Maidens came of age, their brother an-
nounced the conditions of their marriage to various spirits: 
whoever was to have them must avenge the death of their 
relatives in the earlier slaughter by the Taos Indians. The 
Wind children who played about the fireplace had first re-
ported the eligibility of the girls and now announced the 
qualifications of their prospective husbands (Reichard 1944d, 
p. 27; Haile 1938b, pp. 83, 127, 147). 

Winter Thunder ('i'ni' djilgai) (U) is the jealous husband, 
his wife the decoy woman, in Rainboy's life and that of Holy 
Boy, hero of the Flint Chant. 

The wife lived in a white house—presumably a description 
of Winter Thunder's home—at the middle of which a rainbow 
was strung. The door had a rainbow border. Inside hung 
another rainbow, and there was forked lightning like a 
blanket with a pattern of fire. There were numerous turquoise 
and whiteshell ornaments. The woman's white face, dark 
eyes, and subtle smile attracted Rainboy. When he, over-
come with shame at his poverty, tried to leave, she drew him 
back four times—with a flash lightning, a rainstreamer, a 
forked lightning, and a rainbow. The rainbows referred to 
here are the so-called ' white rainbows ' reflected from snow 
crystals. 

Winter Thunder, seeing all that wTas going on from the top 
of La Plata Mountain, where he was hidden by a white cloua, 
sent a fierce hailstorm and lightning; as a result Rainboy was 
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completely destroyed. The news was taken to the other 
Thunders, of whom Dark Thunder was chief. Blue, Yellow, 
White, Spotted, and Pink Thunders belonged to the faction, 
as did Big Dark, Big Blue, Big Yellow, and Big White Whirl-
winds, and Dark, Blue, Yellow, and White Winds. During 
the council meeting, when it was decided to restore Rainboy, 
Spotted Thunder and Pink Thunder said nothing. When they 
were asked to agree, they grudgingly said, "All right!" 

Rainboy got into one scrape after another, and each time 
was restored by a group of gods at a great ceremony. Dark 
Thunder led a war party against Winter Thunder, and there 
was a long struggle before Winter Thunder consented to help 
Rainboy. Even after he had promised, Winter Thunder had 
to be watched carefully to prevent him from nullifying the 
chant. 

Winter Thunder represents all thunder. In the Flint Chant, 
it is summer thunder, in the Hail Chant, the thunder which 
accompanies hail and destruction, hence properly belonging 
to winter. White Thunder, appearing in summer, represents 
evil. In the Shooting Chant, thunder is pictured as Dark 
Thunder. 

According to Matthews, Winter Thunder was the owner 
of the northern quadrant of the first world (Ch. 2, 4; Reichard 
1939, p. 58 and frontispiece; 1944d, pp. 27, 43-5; Haile 
1938b, pp. 83, 127; 1943a, pp. 24, 52, 56, 289, 3n; Matthews 
1897, p. 64). 

Wolf (m%'j'tsoh, ma'i'tsoh, na'tie'tsoh) (U) is a contrast to 
Coyote in that he is considered dependable. He is the leader 
of the hunting animals. 

Wolf, as a chief of the second world, behaved very much 
like First Man. He quarreled with his wife about sex matters 
and brought about the separation of the sexes. 

In the Flint Chant, Wolf represents different animals: 
Dark Wolf represents Bear; White Wolf, Wolf himself; 
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Yellow Wolf, Mountain Lion; Pink Wolf represents all those 
mentioned as well as Otter (Newcomb-Reichard, p. 64, 
Fig. 3; Reichard 1939, p. 33, PI. V—VII; Stephen 1930, 
p. 97; Haile 1943a, p. 54). 

Woodbeetle (tsj 'ay4hi') (H) was among the insects men-
tioned in the Hail Chant, a member of the warring party who 
carried a jar of hot water, from which zigzag lightnings darted 
in four directions (Reichard 1944d, pp. 34-5). 

Woodpecker (tsjyikali-) (H) helped the people from the 
third to the fourth world by pecking through the sky. 

Later he hid in a ball of mud,' loaded ' for the contest with 
Gambler, and was rewarded with a whiteshell. 

In the vast Navaho mythology, woodpecker is not much 
in evidence, though he is ubiquitous in Apache myth as the 
' carpenter ' bird (Goddard, pp. 131, 143; Opler 1940). 

Woodrat (H), see Rat. 

World Pillars, see Sky Pillars. 

xa*ct0e''07an, xa'ctce'07an (P) is an untranslatable name 
of the weaker companion of the pair dominated by Talking 
God. Matthews translates it 'House God,' and strangely, 
his translation has been followed by all his successors except 
Goddard. Sandoval from Shiprock, who worked with God-
dard, thought the misconception very amusing. tJa'h, who 
was from Newcomb, thought the translation ridiculous, but 
was more annoyed than amused by it. The informants at 
Ganado agreed in not attaching a meaning to the name. 

xa'ctce"'07an is minutely described by Matthews. What 
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has been said of Talking God to the effect that symbols are 
emphasized, not exclusive, holds for his companion as well. 
xa"ctce"'07an is represented as having charge of farm songs 
and is the god of evening or sunset. 

Two origins are given for him: Yellow Body stood for 
xa'ctce"'07an in the third world; he is said to have been 
created by Whiteshell Woman from a yellow corn ear. 

As the gods flocked around the Visionary marveling at his 
turkey, he explained every symbol of its body. When he 
finished, the youth said to xactce^'cryan, "That is the way 
my pet turkey is dressed. Tell me now, how is your pet 
turkey dressed?" The god answered, "I have no pet turkey. 
Things that belong to the water are mine." 

Water Boy is said to be the son of xa'ctce^'oyan. The 
young man pitted against the sometime successful Gambler, 
the one who finally overcame him, was the son of xa'ctce*-
'07an, whose name is not given; he was a young married man 
who had no children. 

The god xa'ctce"'07an is mentioned as often as Talking 
God, usually as his companion, xa'ctce^oyan helped the 
Visionary by negotiating with the Water People, who impeded 
the whirling log; he blew upon the rainbow on which the 
Visionary moved his crops to start it. xa'ctce''07an was 
severe to the Stricken Twins until they had obtained the 
treasures of Awatobi; later, he was prominent in the cere-
mony for their treatment. 

xa"ctce"'07an is concerned with fees: Sun told his son by 
Rough Woman, groomed to beat Gambler, to get the stakes 
for betting from xa'ctce"'07an. After everything had been 
prepared and the young man was ready to start off, the god 
asked about his fee. When it was promised, xa'ctce*'07an 
advised the party to wait yet another day in order to make 
the mind of Gambler ' forked,' that is, to keep him from 
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concentrating on his games; an additional fee was paid for 
this information. 

When Monster Slayer caught his first eagle, he gave twelve 
choice tail feathers to Talking God and twelve tail feathers 
of the second eagle to xa"ctce"'07an; these may now be seen 
in their headdresses and as rays of the rising and setting sun. 

According to Stephen, xa'ctce^'cryan lives with Talking 
God inside La Plata Mountain; both guard the game animals. 

When the gods took co, hero of the Night Chant, on a 
round of visits to the gods, they came to the home of one of 
the xa'ctce^cryan (one of these gods was in the party but the 
house was not his). It was made of blue sky. On top of it grew 
four spruce trees: at the east, a white one with a pigeon on its 
tip; at the south a blue spruce with a bluebird; at the west, a 
yellow spruce with a pygmy owl; and at the north, a black 
spruce with a yellow-shouldered blackbird. 

During their wanderings the Stricken Twins, with the con-
nivance of Talking God, came into an assembly led by the 
xa'ctce"'07an at Broad Rock. The house was among the 
rocks; on its front there was a rainbow of two colors; as soon 
as the boys touched the rock, it flew open and they entered 
an empty chamber. On the opposite wall they saw an arched 
door of three rainbow colors, which also flew open. They con-
tinued through three rooms, each of which nad one more 
color in the arch of the secret door, until they entered the 
fourth door, over which was a rainbow of five colors. The 
door itself was covered with beautiful rock crystals glittering 
like stars. When they entered the fourth room, they were 
confronted with so many Holy People that the lame boy was 
abashed and hung his head (Matthews 1897, pp. 68, 82-3, 
225; 1902, pp. 10, 16, 179, 192, 208, 218, 263, 316, PI. Ill, B, 
VI; Stevenson, p. 227; Goddard, pp. 142-3; Newcomb 1940b, 
pp. 63, 73; Stephen ms.). 

xa'ctce'do'di (P) is said to be another name for Water 
Sprinkler and Gray God. 

WThen the Stricken Twins approached the gods' home, 
their dog barked. xa'ctce',07an, sent by Talking God to 
investigate, led the twins in. 
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xact&i'do'di had a blue face and a quiver of puma skin, 
and accompanied Monster Slayer and Child-of-the-water in 
a rite. 

When the Stricken Twins returned with the treasures of 
Awatobi, xa'ctce'do'di accompanied xa'ct0e"'07an as he went 
to meet them. 

xa'ctce'do'di helped Water Sprinkler to get sand for a 
sandpainting. 

Possibly xa'ctce'do'di is identified with Crane (Sapir-
Hoijer, p. 511, 91n; Matthews 1902, pp. 230, 232, 256, 263; 
cp. Haile 1943a, p. 22). 

xa'dactcici" (P), associated with yucca, appears in some 
forms of the Night Chant. His home is called Narrow-yucca-
spreads; he carries a yucca plant on his back and a whip of 
yucca fiber in his hand. Whipping with yucca, believed to 
relieve lumbago or headache, is his only power. 

xa'dactcici" conducted the Stricken Twins into one of the 
homes of the gods. 

One of the mountain sheep that turned into gods became 
xa'dactcici' (Matthews 1897, p. 251, 266n; 1902, pp. 14-5, 
233; Stevenson, p. 283). 

Yellow-evening-light (naxatsoi, naxotsoi, naxa'atsoi) (H) 
is the last of the western sunset glow; it is coupled with Blue-
horizon-light, the earth's shadow. 

Yellow Thunder (H), see Thunder. 

Yellow Wind (nlt6i ltsoi) (P), see Wind. 

Zigzag Lightning (H), see Thunder. 



C O N C O R D A N C E  B  

RITUALISTIC IDEAS 

ONCORDANCE B deals with ideas relevant to the cere-
monies, including the mythological concepts that pur-

port to explain them. It is far from exhaustive, the items 
listed being those related to the chants with which I have had 
most experience—Male Shooting Chant Holy and Evil, Hail, 
Endurance, Big Star. The concordance parallels to some 
extent those of Kluckhohn and Wyman, and two of Father 
Berard Haile—one of the Enemy Way, one of the Flint 
Chant. I have tried to make the entries comparable, either 
by using the same catchwords, including theirs with mine 
when they differ, or by cross references. It is not to be 
expected that any two works will coincide, since the materials 
and, particularly, the viewpoints differ; besides, I have had 
the advantage of the work of the authors mentioned, whereas 
they were pioneering. 

I make no apology for the oddity of the titles or for their 
apparent incongruity—properties, ritualistic acts, mytho-
logical themes, motives, and plots (ax, decoy fire, inexhausti-
ble), socio-psychological attitudes (ceremonial indifference, 
compulsion, peace), geography (travel, lower worlds). The 
titles are self-determining. The discussion shows that the 
Navaho religion is functional, and that it has become so 
through association of ideas, some of which are here explained. 

Acceptance of offering is as ritualistic as the construction 
of the offerings. Usually the offering is laid on the foot of the 
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one to whom it is made; until this time the god maintains 
ceremonial unconcern. If, however, the offering is correct in 
every particular he deigns to look at it, carries it up one side 
of his body and down the other. He then smells it, inspects it, 
and breathes in from it—acts indicating that he accepts. 

Different deities varied this ritual slightly. 

Black God sat upright, humming a tune and tapping his 
toe when the people came with the tobacco pouch. They put 
it on his left toe; he picked it up, carried it up his left side, 
across his forehead, and down his right side, wnere he rested 
it on his right toe. He stared at the person presenting it, 
then at the offering. He looked at it, smelled it, reached into 
the pouch, took out the prayerstick and inspected it more 
carefully, took out the turquoise pipe and the tobacco, and, 
by smoking, accepted. 

The gods of the Hail Chant sought the approval of their 
followers. Frog called in Frog Girl, Frog Boy, and all his 
relatives and mends. When they approved by blowing frog 
medicine over the offering, Frog breathed in from it to 
indicate his favor. 

Bat placed his offering on Winter Thunder's lap. Winter 
Thunder did not touch it, but merely looked at it, until his 
retinue had smelled and approved it; then he breathed in 
from it. 

When Black Thunder and W7inter Thunder presented 
prayersticks to each other, each indicated acceptance by 
breathing in from the offering and pressing it to his heart 
(Reichard 1939, p. 31; 1944d, pp. 21, 41, 45, 53; Haile 1938b, 
pp. 185, 227). 

Agate, see Bead token, Pollen ball. 

'ali'l, 4 power; special, extraordinary power,' is well ex-
plained by Father Berard. Briefly, it is supernatural power 
beyond that which is ordinarily displayed. Generally 'ali'l is 
a part of the unusual Fire Dance or Dark Circle branch of a 
chant. One of my informants (JSS) says, "When a sing fails 



CONCORDANCE B 

to cure, it is because 'ali'l was left out; to get well you have 
to have it. But it also means those who dance in the Dark 
Circle performance." 

'ali'l is the cause of disease symptoms in the myth of the 
Shooting Chant: "In the stomach of Firstborn was the power 
[be'eli'l] of Thunder and Water People. That's the reason his 
appetite was poor. In his heart was the power of Wind, 
Crystal, and Mirage People that impaired his [Firstborn's] 
sight and hearing" (Ch. 15; Haile 1943a, pp. 13, 162; Rei-
chard, Shooting Chant ms.). 

Ambush, a shelter formed by two trees or shrubs whose 
branches intermingle, is a setting repeatedly occurring in 
myth, giving the explanation for various ritualistic properties 
—emetic frames, hoops, pokers, prayersticks, wood samples. 

A hero, hoping to shoot a mountain sheep or other animal 
he did not recognize as a god, lay behind the ' ambush trees,' 
but when the animal appeared, was numb until it had passed. 
The animal deity, revealing himself, taught the hero cere-
monial lore. 

In the were-coyote episodes, the intertwined trees become 
a shelter for the forlorn hero, bewitched into a coyote. 

Hoops of the Night Chant are made of the ambush woods, 
which appear again in the pit-baking, associated with the 
' wood samples ' of the sweat-emetic (Matthews 1902, pp. 96, 
162, 259; Sapir-Hoijerj pp. 155, 235; Haile 1943a, p. 57; 
Reichard, Shooting Chant Evil ms.). 

Application of corn meal after the bath is an act of the bath 
rite. After the patient has washed his body and shampooed 
his hair in yucca suds with the attendant ceremony, he 
applies corn meal—wrhite for male, yellow for female—to his 
body, clothes, and valuables, particularly his jewelry. There 
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is some reason to conclude that the application of corn meal 
after the bath symbolizes the donning of new, clean (white or 
variegated) clothes (Ch. 12). 

Application of corn meal to sandpaintings is done as soon 
as the sandpainting is finished, first by the chanter, then by 
the patient, following the chanter's direction. The details of 
such corn-meal sprinkling are very specific—few have been 
recorded (Reichard 1944d, pp. 93, 99, 109). 

Application of pollen is perhaps the most general form of 
application, being the formal, as well as the lay, means of 
asking for blessing. When a person wants to pray, he takes a 
pinch from his pollen sack, touches a bit to his lips, throws a 
little up to Sun (and Sky), and puts a little on the top of his 
head either with or without mumbled words, a shortened 
form of the full rite that may be performed by the chanter 
who applies the pollen to the essential body-parts at a par-
ticular word in the song accompanying the ritualistic act. 

The forms of pollen application are too numerous to men-
tion. Various kinds of pollen are a part of the foam prepared 
for the bath. Application differs in detail in almost every rite, 
although a general plan is east to west and back, south to 
north and back, and around, done with one or numerous 
pollens, even with other medicines. 

Pollen application varies from the simplest act to painting 
in pollen, as on the emetic of the War Ceremony, and on 
buckskin of the Rain Ceremony (cp. Application ίο body-
parts, Con. B; Pollen paintings: Rain Ceremony, Con. C; 
Reichard 1944d, p. 11; Wheelwright 1942, Plates; Oakes-
Campbell, Plates; KIuckhohn-Leighton, pp. 150-1). 

Application of sandpainting brings about identification of 
the patient with the deities figured. The sand from different 



CONCORDANCE B  

parts of the sandpainting figures—feet, chest, head, arms—is 
applied to the corresponding parts of the patient's body. 
Often the chanter wets his hands with lotion or sacred water 
before placing them on the sand so that more of it will adhere 
(Reichard 1944d, pp. 93, 97, 99, 105). 

Application to body-parts includes touching any ceremonial 
item to the patient's body in a stereotyped manner. Pollen, 
for example, may be smeared over the lower jaw, the chanter 
carrying the substance from left to right from in front of one 
of the patient's ears to the other and passing it between the 
lower lip and chin. This form of application is called xaya'da"' 
na'idzoh, ' under-the-edge someone-is-marked.' 

Pollen and other substances, bundle properties of all kinds, 
are touched or pressed to the following body-parts: soles of 
feet, legs, knees, palms of hands (hands held out, palms up, 
in front of patient), arms, chest, shoulders, back, jaw, mouth, 
and top of the head. It is said that enemy ghosts often remain 
at these points; their presence was shown by the rough spots 
on the body-parts of the War Ceremony patient. The appli-
cation begins on the right and follows at the left side of the 
patient or is reversed, depending on whether the rite is attrac-
tive or exorcistic; it is usually accompanied by song, the 
points being touched at a particular word of the song (Kluck-
hohn-Wyman, pp. 29, 57, 62; Matthews 1887, p. 404; Haile 
1938b, p. 195; Reichard 1944d, pp. 23, 87, 91, 95). 

Armor of various kinds is mentioned, the most common 
being flint, protection even against lightning. 

Gila Monster of the Flint Chant had flint armor of the 
same colors as The Twins and their duplicates—black, blue, 
yellow, pink. Cattail armor was made for Rainboy by the 
gods so that he could withstand Frog's weapons. The armor 
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of the Thunder People was of different layers, the innermost 
of cattail fibers, on top of it layers of colored flint. 

Navaho warriors probably wore rawhide armor. Cicada 
wore it as a protection from Turtle's lightning and arrows. 

Turtleshell armor was offered to and refused by First Man 
in the lower worlds; it was accepted by Horned Toad, who 
had flint armor also. Turtleshell, flint, and scales are doubt-
less associated (Reichard 1939, PI. XVII-XIX; 1944d, pp. 
23, 31, 38, 39; Haile 1938b, p. 155; 1943a, p. 133; Newcomb-
Reichard, PI. XV-XVII; Stephen 1930, pp. 91-3). 

Armor, feather, see Feathers. 

Arms spread by Talking God and xa'ctce"'07an stopped 
the fight between Black Thunder and Winter Thunder. 

Winter Thunder stood up and spread his arms after he had 
accepted the prayerstick. All the people imitated him because 
they were pleased (Reichard 1944d, pp. 35, 45). 

Arms waved by Water Sprinkler, who carried nothing 
when the gods moved Visionary and his harvest, kept the 
rainbow conveyance moving (Matthews 1902, p. 195). 

Arrow, evil (de'zla') designates the weapon that enters a 
person's body and harms him, leaving bad after-effects even 
after he has ostensibly got rid of a disease; it may be removed 
by sweating and emetic. 

Arrows are described for the Flint Chant bundle corre-
sponding to those of the Shooting Chant, but in the Flint 
they are not used with the bow; both arrows and bow should 
be taken out of the Shooting Chant bundle if it is to be sub-
stituted for that of the Flint Chant. The arrow is a part of 
the Life branch of the Female Shooting Chant. 

Today small arrows are shot into the carcass of a coyote 
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which has been shot or trapped to be traded with singers of 
Evil chants (Reichard, Shooting Chant ms.; Endurance 
Chant ms.; 1944d, pp. 51, 57; Sapir-Hoijer, p. 95; Wyman 
1936a, p. 637; Kluckhohn-Wyman, p. 24; Haile 1943a, 
pp. 14, 58, 105). 

Arrow -poison includes so much that is ritualistic that it is 
difficult to determine which part, if any, is drug and which is 
ritualistic. According to Hill, arrow poison was of three 
kinds: (1) black paint with rattlesnake blood or the stings 
of insects; (2) a rattlesnake killed on a rock, the juice of a 
roasted yucca leaf, and soot of Yucca baccata; (3) soot of 
lightning-struck wood mixed with yucca-leaf juice. The 
bundle attached to the quiver gave the arrows (and possibly 
the bows) added power. 

Wyman's formula is: deer blood, Phacelia cremulata, and 
Rhus toxicodendron (presumably reduced to soot), combined 
with the soot from lightning-struck wood. Presumably formu-
las for arrow poison differed as much as those for emetic and 
other mixtures (Hill 1936, p. 10; Wyman-Harris, p. 70). 

Arrows (ka") as supernatural weapons are constantly 
emphasized, as is to be expected, in the Shooting Chant, 
which has for its theme ' things that move in a swift, squirm-
ing fashion '; it is a chant in which lightning, snakes, and 
arrows are closely indentified. "The arrow made for The 
Twins is the symbol of the Shooting Chant This chant is 
the story of the contest with the Arrow People," explains the 
chanter. Although these are statements made about the Male 
Shooting Chant Holy, the arrows are chant symbols of the 
Evil form also, for the list of bundle items shows that the 
' arrows ' belong to both; they may differ slightly in appear-
ance, but their significance is the same. 

The myth and sandpaintings show the concept of the Ar-

BlS 
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row People and their power. After each night's performance 
the temporary arrows of the Big Star Chant are laid over 
the door of the ceremonial lodge, where they remain until 
morning. 

It is believed that lightning will not strike a person who 
carries an arrow. 

When The Twins were mere babies, their mother had a 
prevision of the earth as it should exist after man had gained 
control. Talking God gave the children an arrow to protect 
them as they played. They saw messengers of the monsters 
in every direction. After they decided to go to their father, 
they returned the arrow to Talking God. rHiey went as far as 
Spider Woman's house with the direct protection of Talking 
God and from her they got two bows and arrows which were 
henceforth to protect them; these weapons are represented 
in the bundle. 

In the story of the War Ceremony, First Man made The 
Twins a bow of cedar and arrows with owl feathers, but after 
the children had described the monster's messengers, he took 
back the toy arrows and gave them carefully made ones with 
lightning on the shaft. 

He then set up a complicated arrangement of arrows. 
Arrowpoints placed at each of the cardinal directions were 
arranged in a spiral that reached toward the sky. Every time 
a slight breeze blew, a terrifying grinding sound was heard 
and approach was impossible. It repelled Buzzard's arrows, 
fletched with his own wing feathers, and when he was dying, 
the arrows were directed to restore Buzzard; arrows are now 
held in the hand during prayer. 

An Oraibi warrior feathered an arrow with Cliff Monster's 
feathers and tried in vain to shoot it over a Navaho war 
party. Had he succeeded, the Oraibi would have won. 

Association of arrows with the magic conveyances—zigzag 
and flash lightning, sunray, and rainbow—is well established 
both in myth and ritual. 

Monster Slayer killed Big Monster and Tracking Bear with 
the zigzag lightning. 
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The People, preparing for war against the Taos people, 
were instructed to mark their arrows with lightning symbols. 

When The Twins had conquered all the man-eating mon-
sters, they wrapped the lightning, sunray, and rainbow 
arrows, the flint clubs, and armor in a rainbow and returned 
them to Sun, keeping one sunray as a means of travel. Sun 
gave them substitutes of mountain mahogany on which the 
lightning symbols were drawn—the substitutes have the 
same power as the original supernatural weapons (see also 
Flint; Reichard, Shooting Chant ms.; 1939, PI. XI-XIII; 
Newcomb-Reichard, PI. XXXV; Haile 1938b, pp. 95-7, 111, 
127, 139, 151; 1943a, p. 273; Hill 1936, p. 5). 

Arrow-crossing is a mythical episode. I am not sure that 
any ritualistic act represents it, although it is likely that the 
crossed quill feathers in the headbands of The Twin imper-
sonators of the Overshooting rite may stand for it. 

When two powers meet, each shows his strength by stick-
ing arrows into his body, one from each side of the chest, and 
pulling them out at the opposite side. The opponent counter-
demonstrates by pushing one arrow through his mouth and 
extracting it from his anus, and by repeating the act from 
anus to mouth. 

Cicada and a water bird had such a contest to get posses-
sion of one of the worlds, usually this one. 

Holy Man was nearly bested in an arrow-crossing en-
counter with W7hite Weasel. 

In the Mountain Chant myth, the father directed his son 
to shoot into a deer pluck hung on a mountain mahogany 
tree and draw the arrow clear through the pluck. He then told 
the boy that hereafter he need only shoot into such a tree 
without the pluck and he would be successful in the hunt. 

The sorcerer called White Hair of the Eagle Chant myth 
demonstrated his evil power to Monster Slayer by crossing 
arrows in his body. 

The Winds crossed inside the body of Holy Man of the 
Flint Chant to aid in his restoration (Goddard, p. 131; 
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Matthews 1887, p. 391; 1897, p. 76; Stephen 1930, pp. 92, 
102; Wheelwright 1942, p. 51; Newcomb 1940b, p. 64; Haile 
1943a, p. 68; cp. Reichard 1944d, pp. 117, 121, 132). 

Arrow-swallowing is a rite representative of some mytho-
logical episode enacted in the Fire Dance. Possibly it is 
related to arrow-crossing, but it is not explained as a part of 
the Shooting Chant in any form or myth I have encountered 
(Matthews 1887, p. 409; Reichard 1944d, pp. 117, 119, 127; 
Shooting Chant ms.). 

Ashes (le'ctci') protect man against undefined, unknown, 
suspected evils and confer immunity upon the person or 
vicinity where they are found. Consequently, they are com-
mon in the exorcistic rites and chants. 

When taken out before sunrise, ashes are equivalent to 
pollen; that is, they scatter the evils of the night. Contrari-
wise, throwing out ashes in the daytime is an insult to Sun; 
spilling them makes a trail for Poverty, who is avoided by 
the Holy People. 

The exorcistic function of ashes and the idea that ' evil 
must be driven off as far as possible ' are noted in the myth 
of the War Ceremony: the proper site for the ceremonial 
hogan must have enough open space to allow ashes to be 
strewn on the enemy, that is, the scalp, at a safe distance.* 

Meadowlark sat in front of the ash pile and with her left 
hand took ashes to the scalps that were to be ' killed,' that 
is, rendered harmless. Now in the War Ceremony the ashes-
strewer places the scalp in the midst of the dancers, sprinkles 
ashes on and around it four times. Just before the next to 
last song is started he deposits the scalp some distance away. 

"The opinion "ordinary wood asbes are worthless in themselves" (Haile 1938b, 
p. 32) is in error, since ashes have great ritualistic value. 
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Before each rite of the Male Shooting Chant Evil, ashes are 
gathered from four directions around the fire and taken out of 
the hogan. 

Stress laid upon sitting in the ashes when sulking and 
quarreling may seem to mean mortification of the person one 
is trying to impress, but there seems also to be the idea that 
the one who resorts to ashes is trying to drive away the evil 
of discord. 

When the people of Awatobi would not give the Stricken 
Twins a place to sleep, they spent the night on a pile of ashes 
outside the houses. This choice of a sleeping place was a 
threat to the Awatobi people, later carried out. 

The more directly magical properties of ashes are exempli-
fied by methods of driving cutworms, classed with indefinite 
evils, from the cornfields. 

Ashes were mixed with water and the mixture poured at 
the base of the plants. 

A few cutworms were gathered from a field and put into 
hot ashes to drive the remaining worms from the field. If 
any survived, they would dry up as had those taken for the 
symbol. 

Protective properties of ashes are demonstrated by rites or 
ritualistic acts. 

Changing Woman stuck a poker into the ashes, then hit 
Big Monster with it to drive him off. Here the strength of 
the poker and its power as the danger line are joined with the 
exorcistic power of the ashes. 

After The Twins had survived the tobacco-smoking test, 
Sun spat upon the ashes left in the pipe, and rubbed them on 
the boys' feet, as he molded their bodies. Here ashes power 
is combined with tobacco power, smoke, and rubbing. The 
purpose of the whole is the recognition of power. There is a 
similar episode in the Mountain Chant myth. 
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Ashes helped to overcome Eye Killers. Monster Slayer 
threw salt into the fire; it crackled and sputtered, flinging 
embers and ashes into Eye Killers' eye sockets. The salt was 
the dynamite, so to speak. The embers would destroy the 
eyes; the ashes would drive off the creatures forever (cp. 
Ceremonial indifference; Hill 1938, pp. 19, 59; Haile 1938b, 
pp. 32, 105, 123, 197, 201, 219, 233, 237; Matthews 1887, 
p. 404; 1902, p. 248; Reichard, Shooting Chant ms.). 

Ashes blowing (Tdilyol), common in exorcistic rites, com-
bines the significance of ashes and blowing which transforms 
evil into good or moves evil to a distance. 

The patient in the Shooting Chant blows ashes from a 
feather just before inhaling incense, an act that ends the 
bundle application each night. 

In the Evil chants, on the other hand, blowing and ashes 
blowing are frequently repeated. In the Big Star Chant, the 
patient blows ashes from the bull-roarer; the audience, from 
feathers. Ashes to be blown are put first near the butt of the 
object held, the second and third times successively nearer the 
tip, the fourth time at the very tip. The rite represents 
approaching immunity, dispersion of evil. 

Ashes may be put on the feather with the rib downward, 
although for one repetition in the prayer the rib should be 
toward the blower (cp. Kluckhohn-Wyman, p. 73). 

Ashes-strewer, see Black God, Con. A; Ashes, Con. B. 

Associations have been suggested as the key to the Navaho 
system of symbolism; for instance, associations between 
various aspects of deity—First Man, be'Yotcidi, Talking 
God, xa"ctce''07an, Winds, Coyote, and Black God as man-
ifestations of Sun; First Woman, Sun's Sky wife (Dawn 
Woman), and Earth as manifestations of Changing Woman 
(Ch. 5). Though they may often seem to be peculiar, these 
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associations are by no means ' free,' but are held together in a 
stipulated pattern which only the details that compose it 
can explain. 

The following list shows some of the elements and their 
combinations, not always the same. If we had all the pieces 
of the Navaho ceremonial puzzle, we could doubtless under-
stand why a relation is posited, whereas now too many myths 
are unrecorded or too sketchily recorded to be definitive. 
Notes are not appended at this point; as a rule they may 
be found under the same title in the concordances; many 
have been included in the discussion there. 

bandoleer 
Burrowing Monster's colon 
encirclement protection 

Bat 
Darkness 
wing feather 
Big FIy 

Bear 
Reared-in-the-mountain 
Meal Sprinklers 
Meal Sprinklers' trail 
Racing Gods 

Big Fly 
feather 
Wind 
skin at tip of tongue 
speech 

Big Monster's blood 
blood of all monsters 
Reared-in-the-earth 

black 
Darkness 
Black Wind 
yellow squash 

j abalone 
|_yellow corn 

'alki' na"a'ci* 
sa'a na'yai 
Twins 
Talking God 

_xa'ctc'6"0Yan 

ambush woods 
emetic frames 

_pokers 

arrow 
Wind 
Cicada 
arrow-crossing 

_Iife 

arrow-crossing 
power 
possession 

_life 

aspen 
white 
summer 

_pink 
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Black God 
Gila Monster 

Black God 
Black Star 
Darkness 

Blue Snake 
Blue Thunder 
straight (flash) lightning 
blue flint 

bluebird communication 
prayerstick 

bluebirds and cornbeetles 
gods talking 

breath 
Wind 
Whirlwind 
whorls 
down motion 

buckskin 
life 
song 
protection 
cover 

bull-roarer 
lightning 
snakes 
pokers 
danger line 
hoops 

Burrowing Monster 
Gopher 

cane 
digging stick 
arrow 
water 

cloud water 
fog 
moss 

corn 
Changing Woman 
whitesbell 

_snakes 

cotton 
motion 

_clouds 

dawn 
freedom 
rejuvenation 
Hfe 

I Deer Owner 
Big-snake-man 
Never-ending-snake 
Big Qod 

_Tracking Bear 

down feather 
breeze 
motion 
life feather 
unraveler 
hoop 

_deliverance 

Earth 
Moon 
Blue Thunder 
Child-of-the- water 
Blue Snake 
Straight Lightning 
whiteshell 

_Holy Woman 

"Earth 
Yellow Wind 
Pink Thunder 
Reared-in-the-earth 
Pink Snake 
rainbow 
redshell 
sunglow 
Holy Girl 
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emetic frame boops 
snakes 
hoops of Hoop Transformation rite 
Stars 

_Snakes 

Γfeather cloak 
|_yellow lightning 

flies 
deer 
Syphilis People 
evil 
fever and venereal diseases 
prevention of Big Monster's revival 
instruction of Earth People 
monsters' ghosts 
enemy ghosts 
Monster Slayer's bow and Child-of-

the-water's queue 
life 

flint 
oak 

_ook sprigs 

Frog 
hail 
potatoes 

_dumplings 

insects 
sores 
be'-fotcid) 
Montezuma 

_Gray Gods 

lower worlds 
sorcery 
lack of control 
incest 
grave robbery 
bisexualism 

_wealth 

Old Age 
ax 
Frog 

One-who-customarily-sees-the-fish 
Monster Slayer 
Dwarf-boy's-father-in-law 

perspiration 
fear 
danger 
illness from enemy breath 

prayerstick 
life feather 
unraveler 

pursuit by Onis 
pursuit by IHes 

Rainboy 
racer (snake) 
Frog 
Racing Gods 
Meal Sprinklers 

red willow 
Sun 
yellow 

red willow 
water 
blue 

"lied Wind 
squash tendri 

Sky 
Night 
Black God 

Sky 
Black Wind 
Yellow Thunder 
Changing Grandchild 
Yellow Snake 
rainstreamer 
abalone 
Holy Boy 
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Sky 
Sun 
Black Thunder 
Monster Slayer 
Black Snake 
Etgzag lightning 
turquoise 
Holy Man 

Sky Pillars 
Winds 
Place-of-emergence 

smoke 
cloud 
rain 
acceptance 
breathing in 

Snake 
Thunder 
Wind 
Arrow 

spiderweb 
unraveler 
down feather 

spiderweb 
nerves and veins 
marrow 

_conveyances 

talking prayerstick 
'atke' na'Vci' 
warning prayerstick 
Sun's arrows 

_mentor 

talking prayerstick 
unraveler 
circular prayersticks 

Thunder 
Buffalo 

_Water Monster 

ΠTraveling Rock 
[_Water Monster 

Twelve Brothers 
World Pillars 

_Snakes 

Water Sprinkler 
Gray God 
xa'etc'^'do'd i 
Spider 

_Crane 

wind 
hail 
storm 
flint 
armor 
Gila Monster 
divination 

_cincture rite 

yellow 
Yellow-evening-light 
Yellow Wind 

_black squash 

yellow bowl 
mush in rock crystal basket 

_mexhaustible vessel 

YeUow Snake 
Yellow Thunder 
sunray 

_yellow flint 

Yellow Thunder 
power to find lost person 
divination 
Gila Monster 
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Ax (tsenil), which destroyed anyone who took hold of it, 
other than the owner, was possessed by Frog, Gambler, and 
Old Age. It seems that this magic ax was changed into 
Monster Slayer's club. The references may point to a con -
nection between Frog (Toad), Gambler, Old Age, and The 
Twins' club (Reichard 1944d, p. 27; Haile 1938b, p. 153; 
Goddard, p. 146; Sapir-Hoijer, p. 129). 

Basket (t£a") has already been extensively treated. There 
are, however, certain points that have not been stressed; one 
concerns the number of baskets necessary to a ceremony— 
the discussions often imply that there is only one (Ch. 14). A 
part of the agreement between chanter and sponsor is the 
provision of the baskets, as important as the payment to the 
singer. When the chant is over, some baskets are presented to 
the chanter or some other participant in the ceremony; bor-
rowed baskets are returned to the owner, who may be the 
chanter or almost anyone who can provide them. Certain 
taboos, some very strict, attach to the basket. Nowadays it 
has become an article of trade, procurable at a trading post. 
Baskets so bought may be considered neutral, having no 
restrictions and no evil attached to them; the ceremony gives 
them blessing value. 

Because of the ' drawing power ' of the earth, sacred 
objects should not touch the ground; consequently, cere-
monial properties—War Ceremony rattlestick, prayersticks, 
hoops, bundle equipment—must be placed on or in some-
thing; it is often a basket, especially for assembled bundle 
equipment. 

I had to provide five baskets for the Shooting Chant 
Prayerstick branch. I paid for four and borrowed one from 
RP, the chanter. One was used for the layout of branch 
symbol prayersticks during their preparation and for the 
δη 
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subsequent bundle equipment layout, one for the emetic, one 
for the drum, one for the bath, and one for the ceremonial 
mush. After the bath the chanter put his bundle layout in 
the basket that had been used for the bath. Every ceremony 
undoubtedly has similar requirements; some have more, some 
fewer. 

The basket represents jewels and therefore the potentiality 
of wealth, with its provision for proper offerings. Baskets are 
often thought of as consisting of one of the precious stones, 
rimmed with a contrasting jewel (Ch. 12); such baskets are 
prescribed for the Hail Chant. In addition, one of Heat and 
one of Mirage (aragonite) are required. The War Ceremony 
emetic was prepared and the unseasoned mush was served in 
a rock-crystal basket. Since the mush was inexhaustible, 
there is a relation between the rock-crystal basket and the 
yellow bowl. 

The Flint Chant baskets represent jewels; the plants put 
into them ceremonially became meat which, with other 
plants eaten by rare game, became gruel (Kluckhohn-
Wvman, pp. 44, 60; Matthews 1894b, pp. 202-8; 1897, 
p. 211, 5n; Haile 1938b, pp. 33, 105, 207, 243; 1943a, pp. 1.5, 
184, 190; Goddard, pp. 142, 164; Reichard 1944d, p. 49; 
Shooting Chant ms.; Tschopik, pp. 257-62). 

Basket drum was described by Matthews and Kluckhohn-
Wyman (Matthews 1894b; 1902, pp. 59-63, 163, 165; Kluck-
hohn-Wyman, p. 44; Haile 1938b, pp. 33, 243). 

Baih, see Ch. 7; Bath, Con. C; and cp. Kluckhohn-Wyman, 
pp. 89-92; Matthews 1897, p. 69: 1902, pp. 99-103, 211; 
Haile 1943a, pp. 15, 219, 279, 282; Goddard, pp. 129, 150, 
175; Newcomb 1940b, p. 54; Hill 1938, pp. 81-2; Wheelwright 
1942, p. 83; Reichard 1944d, pp. 13, 79-81; Shooting 
Chant ms. 
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Bath corn meal, see Application of corn meal after the bath. 

Bead token (yo" didjo'li") is my catchword for Father 
Berard's ' recognition mark' and Kluckhohn-Wyman'3 
' token.' I should prefer the term ' chant token ' for this 
symbol, but Kluckhohn-Wyman have adopted that for the 
' head-feather bundle,' an item of the chanter's bundle. 
These, I think, should be distinguished. The bundle is a piece 
of property corresponding with bundle prayersticks, brush, 
bull-roarer, etc.; the bead token is a permanent symbol in the 
patient's possession to signify that he has been favored by 
the gods of a given chant, that he is under their protection, 
that his power is equal to theirs. The token has recognitive 
significance in identifying the patient as a ' child ' to the 
deities themselves; another major purpose is to warn off less 
powerful supernaturals who may be expected to fear those 
powers which have been persuaded. 

The Shooting Chant token, which made it safe for me to 
deal with the Hail Chant also, is a tiny, perfect turquoise tied 
with a small olivella shell. At Ganado and Newcomb the 
token is the same for men and women, prescribed by other 
chanters as well as by RP. 

In a sense the token becomes the patient's ' life,' since that 
which happens to the token happens also to its owner. Some 
five years after MC had first been sung over, her token broke, 
exposing her to danger, a threat which could be counteracted 
by a series of four repetitions of the chant. 

After RP had sung the Shooting Chant for me, he explained 
the token: "You don't need to be afraid of lightning or snakes 
any more. They won't hurt you. Don't kill a snake, though. 
If you see one, just leave it alone. Go the other way—leave it 
alone. And if you are in a bad storm with wind, thunder, and 

5H 
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lightning, just take the bead in your hand, shake it at the 
storm, and tell it to stop and it won't hurt you." 

Subsequent inquiry indicated that the ' telling ' could be 
done in Navaho or English. It was not in the form of a prayer; 
it need have no words. 

When the bead is removed from the sealplock on the last 
day of ceremonial observance, it is tied to some part of the 
patient's person or wearing apparel—the hair or hairstring, 
the hat, belt, purse, or necklace; the owner feels more com-
fortable if he has it with him, especially when traveling or 
undertaking an uncertain activity. 

The bead token of the Hall Chant is agate. To judge by 
the mythical description of the Blackening, a corresponding 
symbol was a part of the War Ceremony: an agate was 
placed on the patient's chest, a sack of gopher dust on his 
back; the agate seems not to have been given to the patient 
(Ch. 12; Figure painting, Con. C; Kluckhohn-Wyman, 
pp. 38-9; Haile 1938b, pp. 62, 93; Reichard 1944d, p. 103). 

Black Dancers (dja'cjini, tca'cjini), who may put on an 
accessory act in the War Ceremony, are included in the 
myth. Their act is an example of reversal: they perform 
daring, shocking stunts, apparently scoffing at the most 
sacred decrees. A few additional points may be added to the 
extant descriptions: mixed with the mud with which the 
Black Dancers are smeared is ' dung of every kind available.' 
"Those weak in body or mind, though not actually sick, may 
be caught, dressed, and thrown, if arrangements have been 
made by their people." The informant (AB) was so treated 
as a small child. "Besides strengthening those treated, the 
Black Dancers' performance brings rain" (Haile 1938b, pp. 
34-5, 231, 234-41; Reichard 1928, pp. 132-3). 

Blanket, see Covers. 



CONCORDANCE B 

Blowing is a ritualistic act that has various results. Blow-
ing increases size or quantity. Blowing on the large reed made 
it grow until it reached the sky. The world was stretched by 
blowing to keep the sun from burning the people. An entrance 
too small was enlarged by blowing; as soon as those allowed 
had entered, it reassumed its usual small size. Similarly, 
rooms too small for those entering were enlarged by blowing. 
A small rainbow was enlarged when Talking God blew on it. 
When Gambler came home, he put four ears of corn into 
empty bins, and blew on them; all the bins filled up. 

Blowing causes motion, speed, and growth, and may also 
make a thing steady or permanent. Perhaps the steadying 
effect must be achieved by blowing chewed herbs: The rain-
bow on which the Stricken Twins traveled moved when blown 
on by Talking God. Evil influences, gathered under the 
reversed basket (drum) by the beating, were caused to move 
out of the smokehole by blowing after the basket was turned 
upright. Spider Woman, by blowing, caused the ' invincible 
man ' to move into and remain in The Twins' bodies. First 
Man chewed an herb and blew it four times on the sun in his 
map of the world, sending it to the sky, which then began to 
move. By blowing, the entrance to the lower worlds was 
closed. 

Blowing makes skins fit persons for whom they were not 
designed, sometimes permanently, sometimes temporarily. 
Blowing causes transformation, closely related to fitting and 
permanence: Blowing caused a monster's blood to congeal. 
Blowing by be'7otcidi changed water animals into rocks. 
Blowing caused the stars to move from the plan made on the 
earth to their permanent place in the sky. Pluck of game 
hung in a tree was shot; the arrow was pulled through it. 
When the arrangement was blown upon, it turned into game. 

Blowing may bring or dissipate a storm: Changing Woman, 
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by spitting hail through hoops, throwing flints, and blowing, 
caused all to disappear into the sky and by this means pre-
vented a storm. When Wind blew mud balls, a great hail-
storm arose. When there was a bad storm with terrific 
lightning, the hero of the Night Chant sang his Thunder 
songs and blew in the four directions, whereupon the storm 
passed. 

The following ritual was performed if a hailstorm threat-
ened : A man put into his mouth some sacred clay, salt, and 
the first hailstones that hit the field. He then blew the mix-
ture to the four directions and the hail was expected to turn 
to rain (Pollen ball, Con. B; Stevenson, p. 276; Matthews 
1887, pp. 391, 399, 400, 403, 409; 1897, pp. 129, 175, 232, 
109n; 1902, pp. 186, 206, 246, 263; Wheelwright 1942, pp. 41, 
43, 54, 79, 80, 86; Sapir-Hoijer, p. 43; Goddard, pp. 130,133, 
136, 138, 161; Haile 1938b, pp. 89, 117; Stephen 1930, p. 101; 
Reichard 1944d, p. 135; Hill 1938, p. 61). 

Bow symbol is a bundle item often depicted in sandpaint-
ing and elsewhere. It is drawn with chant lotion on the body 
painting of Monster Slayer's impersonators, and on the bull-
roarer before it is twirled. 

Monster Slayer explained the symbol as he raised his left 
foot toward the people: "This act represents the means I used 
to overcome the monsters. In days to come you shall remem-
ber the one whose name is Bow-whose-string-extends-on-one-
side" ('altj" 7a"'ozti'). The bow symbolizes the death of the 
monsters whose ghosts have left death or weakness behind. 
The ghosts of any enemy may be the same as the ghosts of 
the monsters. The bowstring entices the enemy to his death 
and is therefore a decoration of the victor (Haile 1938b, pp. 
37, 59, 179, 256, 123n, 315, 27n; 1943a, p. 44; Reichard 1928, 
p. 118; Matthews 1897, p. 24; 1902, pp. 21, 23). 
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Bowed head means, for one thing, acknowledgment of 
superior power. 

When The Twins asked Sun for power to overcome Big 
Monster, he bowed his head, holding it in his hands, and 
remained speechless for some time. When he raised his head, 
there were tears in his eyes. 

Sun's behavior signified his resignation, acceding to the 
request for aid to man, for until then he had worked primarily 
on the side of evil. 

The tales imply that all creatures and powers bowed before 
Changing Woman. 

When Changing Woman came into the assembly of the 
gods, each one bowed his head. 

The sacred mountains bowed to the people returning from 
a visit, presumably to acknowledge the power of ' their 
mother,' Changing Woman. 

Many powers bowed to acknowledge The Twins' power, 
and also to indicate fear, an emotion not a part of the respect 
paid to Changing Woman. 

The gods assembled for the Hail Chant house blessing, 
and, as Talking God and xa"ctce"'07an stood ready to sing, 
the audience was told to bow their heads and place their 
hands, palms up, on their knees as The Twins entered and 
blessed the hogan; the people were thus to receive the gods' 
power. 

Talking God was overcome by Monster Slayer when he 
gave the symbol called 'acme'i' and its explanation to the 
War Ceremony. Talking God, his head bowed low, moved 
off toward the east. 

Frog bowed his head after he had accepted the offering for 
Rainboy's restoration. 

There seems to be a slight variation of head bowing in the 
case of sorcerers, who, when defeated, hung their heads 
between their knees in surrender. 
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The bowed head is also a sign of relative humility or respect, 
a meaning differing not in kind but in degree, according to 
the status of the two persons meeting. A girl confronted by a 
strange man, for instance, bowed her head and rubbed her 
feet together; the behavior indicated that the girl had been 
properly reared. 

Novices bowed their heads before the gods; the Stricken 
Twin who could see was so overcome by the beauty of Talk-
ing God and the Holy People that he lowered his head. 

Rainboy hung his head, apparently in doubt, as he hesi-
tated to accept the power of Spotted Thunder (Reichard, 
Shooting Chant ms.; 1944d, pp. 13, 23, 31, 53, 147; HaiIe 
1938b, pp. 107, 163; Wheelwright 1942, pp. 118-9; Matthews 
1897, p. 187; 1902, pp. 213, 217, 218). 

Breathing in ('aji yidjij) is a ritualistic act: the patient 
faces the power, usually Sun, stretches out his hands, palms 
up, pulls or draws the power into himself by cupping his 
hands and sucking; the motions are repeated four times. One 
informant (AB) compared this act to a kiss, signifying 
acceptance of all that has been done for the patient and 
willingness to carry out all ceremonial requirements (Rei-
chard, Shooting Chant ms.; 1944d, pp. 13, 43, 59, 85, 109; 
Haile 1938b, pp. 213, 245). 

Brushing ('aki" na'alxa'l, 'abf dini'yo'd) is an act of some 
of the Holy chants occurring after the patient and audience 
have been cleansed by sweating and emesis and the hogan 
has been cleared of the embers of the ceremonial fire and the 
emetic sand basins. The chanter dips the eagle tail-feather 
brush into the chant lotion, taps the end near his hand so 
that it falls like rain upon the participants, and, as he utters 
his chant sound, moves around the house from the back to 
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the door as if brushing out invisible objects. More vigorous 
is the brushing act in the Evil chants with the sound be'be'yo 
and without lotion (cp. Kluckhohn-Wyman, p. 72). 

Buckskin (bj'tso Igai do'kakehi") taken from a deer killed 
with pollen—that is, without wounding—is an important cere-
monial article. Actually, the goods laid down at certain points 
in the ritual—unraveling, body painting, sandpainting—are 
substitutes for the buckskin. They stand for it, but only 
rarely does the pile of goods ('aya' sika'd) include a real 
buckskin. It is said that in the old days such goods consisted 
largely, perhaps exclusively, of buckskin (yodl). 

On the other hand, even today a buckskin must be fur-
nished for the rite of Prayer on buckskin. With few exceptions, 
the only deerskins now available are purchased from traders 
and are from animals that have been shot. After the rite the 
buckskin becomes the chanter's property in the Male Shoot-
ing Chant Evil and the Big Star and Endurance chants. 

Mythologically buckskin is an emblem of life; ritualisti-
cally it is a life symbol: Creation, really transformation, was 
accomplished by laying corn, precious stones, or both be-
tween buckskins. Restoration is brought about in much the 
same way—the properties and procedure are almost identical 
for transformation from inanimate to animate and for resto-
ration from unconsciousness or death to life. 

Bits of Rainboy's body were assembled on one buckskin 
and another was laid over the parts. A rite with buckskin, 
described in the Bead Chant myth, transformed feathers into 
animals whose skins have since been a chant property. Two 
buckskins figured in the preparation of seed for planting, the 
rite signifying life and transformation. 

Rites in which the patient stands on a buckskin are de-
scribed for the visit of Dawn Boy to the home of the gods 
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and his return to his own home, and for the two children 
abducted by the gods so they could visit Changing Woman. 

Buckskin must be worn over the shoulders by the person 
depositing the Rain Ceremony prayerstick (cp. Prayer on 
buckskin: Con. C; Matthews 1897, pp. 104-5, 137, 214, 12n; 
1902, p. 115; 1907, pp. 28, 34; Haile 1938b, p. 71; Kluckhohn-
Wyman, p. 172; Reichard 1939, p. 32; 1944d, p. 9; Hill 1938, 
pp. 71, 86; AVheelwright 1942, p. 124. 

Bull-roarer (tsin dini), representing different but related 
powers—Thunder in the Shooting, Snake in the Big Star 
Chant—drives off evil. 

Summarizing the rites, Monster Slayer says, "The first 
thing they did was to carry out the bull-roarer in order to 
drive evil out of the house." 

The act of erasing sandpainting guards or sweat-emetic fire 
paintings with the bull-roarer indicates that the evils are 
gone, the guardians no longer needed (Kluckhohn-Wyman, 
pp. 33-4; Reichard, Shooting Chant ms.). 

Cake ('alka'n, 'alk%'d) is a ceremonial mark of respect to 
Sun in the Girl's Adolescence ceremony, the Flint Chant, and 
the Feather Chant. It is not mentioned in any of the Shooting 
Chant material (Reichard 1934, pp. 104ff.; Haile 1943a, pp. 
49, 229). 

Cane (gic) seems to be a symbol of ritualistic power; per-
haps that is the reason why at the coming of the whites it 
became an emblem of government. 

Changing Woman gave her people canes by means of 
which they got water from the desert; at the places where 
the people struck the canes into the ground certain clans 
originated. Spider Woman gave Scavenger a long black cane 
with which he gathered tumbleweeds to burn. 

BSl 
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Canes are not much in evidence in the chants I describe, 
but they form a part of the Wind Chant bundles. In the 
Shooting Chant, one of the tests given The Twins by Sun 
was to walk on the tips of four upright jewel canes. They 
were able to do so with the aid of the life feathers given them 
by Spider Woman. The unraveling rite is the current repre-
sentation of this episode. 

Deer Owner's daughter, conducting Self Teacher to the 
home of rare game, opened the entrance to the game reserve 
in a subterranean world with a turquoise cane or wand 
(Matthews 1897, pp. 152-3, 185, 201; Goddard, p. 169;Haile 
1943a, p. 19; Kluckhohn-Wyman, pp. 115-6, Fig. 4; Reichard, 
Shooting Chant ms.). 

Cattail (te'l), see Armor. 

Ceremonial approach to a new place or experience is done 
in four stages symbolized by the various approaches to a 
house, the leading onto a sandpainting, and other ritualistic 
acts. Between each act there is a pause for singing. 

Big Monster appeared over the eastern mountain so that 
only his head was seen; over the southern mountain his head 
and chest showed; over the western mountain he could be 
seen as far as his waist; finally, at the north he could be seen 
as far down as his knees. He then appeared fully and went to 
the lake to drink. 

In the same way First Man approached the summit of the 
mountain where the wonderful baby lay: he ascended the 
four sides of the same mountain, showing himself a little 
more as he approached from each side. 

When Self Teacher crawled into his whirling log to test it, 
he first put his head in nearly as far as his chest. The second 
time he went nearly to his waist, the third time almost to his 
knees, and finally, all the way to his feet. The first three 
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times he started in, Talking God called him out; the last 
time, he stayed in (Matthews 1897, pp. 114, 162; IIaile 1938b, 
p. 83). 

Ceremonial coup-counting is one of numerous elements in 
Navaho ceremony that point to Plains influence. A suggestion 
of coup-counting appears in names; the importance of an 
initial act may be a reflection of the same idea. 

When the War Ceremony was first organized and the 
killing of Burrowing Monster was to be commemorated, 
Chipmunk said, "Since I was the first to reach Burrowing 
Monster after he was killed, I have medicine." 

The details of procuring and decorating the rattlestick 
remind one of the center pole rite of the Sun Dance, although 
counting coup on it is not mentioned. 

The first person to arrive running at a slain deer was 
entitled to its hide (Reichard 1928, p. 106; HaiIe 1938b, pp. 
177, 223; Sapir-Hoijer, p. 323). 

Ceremonial indifference is signified by the gods in the same 
way as anger by a sulking husband. 

Black God sat upright and hummed as he tapped his toe, 
and Gila Monster assumed the same position. 

Unconcern may also be a means of attraction. When the 
Corn Maidens of the War Ceremony story saw the handsome 
men, they asked for a smoke, but the men paid no attention. 
At the second request, the men raised their heads and looked 
at each other. The third time, Bear told Snake to prepare a 
smoke, and the fourth time, Snake told Bear to do it; they 
then accepted the girls as mates for the night (Haile 1938b, 
171, 185; 1943a, p. 62). 

Ceremonial language is too pretentious for inclusion in this 
work, for it involves first the careful presentation of the ordi-
nary language; it is impossible to judge what is extraordinary 
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when we do not even know what is ordinary. Here I shall 

give a short list of common and ceremonial words to illustrate 

the most obvious types of the pattern. Reference is to the 

ceremony in which each example occurs, since the same idea 

may be expressed by different words in different chants 

(Ch. 16). 

English 

American 

Cattail 

Common 
word 

belag&na 

te'l 

Chirieahua Apache tciji 

Corn 
Cotton 
Elkhorn 
Hail 

Mexican 

Mountain (mythical) 
Pretty 
Squash 
Tall reed 

Ute 

Wolf 

na'dd" 
tl'o'l (rope) 
dje'h bide" 
ηίΐό 

nakaib 

dzilnaxodili' 
njoni 
na'ayiz ί 
te'l ηί'γϊζί 

noda'a 

ma'i'tsoh 

Ceremonicd 

word 

tl'ohya'gai 

bila'i la 
lok'a" nidi'gai 

I lok'a'* xagai 

di-'in bina'da" 
U'6'όζόΊ 
djehloh 
'410 

tsejin sinil 
dzil ηά'γϊβί" 

dziinadjoditi' 
'aya'c 
'abeckani 
bikaz ntsa'z 

f dzilgai 
I xojdi'lid 

na'tl' £"tsoh 

{ 

Meaning 

White-streak-under-grass 
(War Ceremony) 

Many Feathers (HC) 
Vertical-white-streak-reed 

(War Ceremony) 
White-reed-place 

(War Ceremony) 
Holy Corn (HC) 
fluffed grass 
(Flint Chant) 
(Hail Chant) 
Black-rocks-lie 
Spinning Mt. 

(War Ceremony) 
(Hail Chant) 
(especially of birds) 
(Hail Chant) 
enlarging stalk (HC) 
White mountain 
Smoking place 
Big-he-trots-like-a-person 

Chant lotion (ke'tloh) has several functions. The Male 
Shooting Chant lotion contains the same ingredients as the 
emetic, ground and mixed by a group of singers who divide 
the dried mixture and keep it as bundle property. The 
chanter's supply contains dried herbs in case the season or 
place in which the chant is held is unsuitable for collecting 
the fresh plants. The bulk of the lotion and emetic is com-

BSIh 
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posed, when possible, of fresh plants to which the small 
quantities from the dried supply may be added. 

The lotion and emetic of the first day of the Hail Chant, 
made by those in charge of the Shooting Chant, were of 
dodgeweed to which a mixture of hail and ice rolled in corn 
meal was added. On the second day hoarfrost was another 
ingredient. 

Black God's fagot was extinguished with the Night Chant 
lotion (Khickhohn-Wyman, p. 51; Reichard 1944d, pp. 51, 
57, 87, 99, 105-7; Matthews 1902, p. 28). 

Chant token, see Bead token. 

Charcoal, see Soot. 

Chewing and spraying is a common ritualistic act. The 
chanter chews a dry substance, sometimes with water, some-
times without, then sprays the result over the patient or 
some particular part of his body. 

In explaining the chewed herbs sprayed over the War Cere-
mony patient, Black God told the people it was Chipmunk's 
medicine. It commemorates Chipmunk's help after Monster 
Slayer killed Burrowing Monster. 

An allusion indicates that chewing and spraying may have 
aided the Winds to hold up the world at its creation. They 
were directed by be'7otcidi to chew roots and herbs and blow 
them in various directions. 

Scavenger of the Bead Chant, instructed by Spider Woman, 
chewed and spat dodgeweed juice at the insects trying to 
sting him (Haile 1938b, pp. 38, 179, 195; Wheelwright 1942, 
p. 67; Matthews 1897, pp. 202-3). 

Circle (b^s) has been discussed as a division of space to be 
avoided by the layman and regulated ceremonially. Here a 
few examples are given; 
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Encircling a man's house may cause his death. 
When First Man was making the earth, he put guardians 

first in one, then in two, three, and finally, four concentric 
circles around himself and his work. Coyote broke through 
each circle in turn, demonstrating that his power was greater 
than First Man's. 

The Dark-circle-of-branches, symbol of the Fire Dance 
branch of some chants, is the most elaborate ritualistic form 
of the circle. When the rite was performed for co of the 
Night Chant, the Dark Circle had four openings instead of 
one. The one made for the first Mountain Chant had power 
because of its size and the large number of participants; even 
though it was six miles in diameter, it was crowded. 

At Sun's direction, temporary circular shades were made 
of branches where he met Changing Woman. Similar shades 
with slight variations of detail were camps of warriors, 
hunters, and anyone away from home. The shade may have 
been a circle of protection in strange or doubtful country. In 
the War Ceremony myth, a large crowd of people rushed up 
to Black God's camp and piled up pebbles in a circle so as to 
make a kind of fort. 

The circle was part of a rite to destroy cutworms. Four 
worms were collected, impaled, and turned inside out over 
twigs of the slender sunflower. Then the cutworms were taken 
to a cliff ruin kiva, where they were stuck into the earth 
flush with the ground, and covered with a potsherd. Four 
circles were drawn around the arrangement with an arrow-
point and it was left. The worms within the circles would 
have to disintegrate since they belong to the dead—they 
were inside out, they were buried in a place of the dead, and 
covered with an object that had belonged to the dead; the 
four circles left no way for tci'ndi' to get out. 

The same ends were sought in restoring a field struck by 
lightning. A chanter deposited offerings at the base of a stalk 
that had been struck, sang songs, and prayed to lightning. 
Then with the bull-roarer he drew a circle around three or 
four plants near the first one (cp. Ch. 6; Hoop transformation 
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rite, Prayer on buckskin: Con. C; Newcomb 1940a, pp. 23, 
25, 51; Franciscan Fathers 1910, p. 294; Sapir-Hoijer, p. 83; 
Matthews 1887, p. 414; 190¾, p. 202; Haile 1938b, pp. 91, 
157, 163, 171, 191; Goddard, pp. 153-4; Hill 1936, p. 12; 
1938, pp. 59-60). 

Clothes are of great significance in myth and ritual. The 
representation of characters in sandpaintings and on prayer-
sticks is referred to as ' dressing.' It is clear from the material 
and the behavior of the chanter and his assistants that rough 
directions serve for the sandpaintings, since each element 
from the Navaho viewpoint is realistic and easily understood. 
Directions about the prayersticks are, by contrast, meticu-
lous, oft repeated and rechecked because their decoration is 
largely symbolical, not at all apparent. 

Dressing Changing Woman in white and whiteshell indi-
cates a change from profane to divine. 

After the monsters had been subdued, The Twins heard a 
song that told them to put on their ordinary clothes to 
receive Sun. 

When Holy Man visited Thunder's and Big Snake's homes, 
he saw their clothes hanging on the wall of the room. 

Even though the prayersticks of Pollen Boy and Corn-
beetle Girl are painted in self-color, the myth has a detailed 
description of their face painting and moccasins. 

For comparative purposes it should be noted that mythical 
descriptions of ideal clothes are Plainslike (Ch. 7; Eagles, 
Con. A; Newcomb-Reichard, Ch. VI; Matthews 1897, pp. 
131, 184, 191; 1902, p. 262; Reiehard, Shooting Chant ms.; 
1944d, pp. 77, 91; Haile 1938b, pp. 87, 105, 213; Goddard, 
p. 150; Sapir-Hoijer, p. 161). 

Clouds (kos) figure in almost every field of ritual. In the 
Hail and Wind chants they are related to Storm, Wind, and 
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Cactus, portrayed in the sandpaintings. Generally, clouds 
are desirable because they bring rain, but they must be 
ritualistically controlled. A curb mentioned by Hill for the 
Rain Ceremony illustrates control and reversed power. Female 
rain and white clouds are referred to in the prayer only if it is 
exorcistic or for witchcraft, since such references bring hail 
and damage to crops. 

Clouds, considered as People, are depicted as the major 
figures in sandpaintings, such as those of the Wind and Hail 
chants; in any sandpainting, all the unfilled background may 
be filled in with black wavy lines, symbols of clouds (Kluck-
hohn-Wyman, Fig. 18, p. 94; Wheelwright 1942, p. 42; 1946. 
p. 94). 

Club (xal) was one of Sun's gifts to The Twins. It may be a 
manifestation of the ' killing ax,' and is an item of some 
bundles. Frequently depicted in the paintings of the flint-
armored boys, it serves many purposes besides clubbing. 

It was stuck between the ' closing rocks ' and, along with 
elkhorn, now a property of the War Ceremony, it overcame 
them. Big Bear was rendered harmless when the club was 
wedged in his mouth. 

By hitting with it Monster Slayer overcame the Big Gray 
Gods (insects) and made Traveling Rock useful to man 
(Haile 1938b, pp. 125, 127, 131, 137; Reichard 1939, PI. X, 
XVII-XIX; Newcomb-Reichard, p. 48, PL XV-XVII). 

Coals (tsi'd) are an intimate part of the incensing rite. 
Each ceremony has a specified number of coals; they must 
be carefully extinguished with lotion or water and disposed of; 
they are treated in the same way as the sweat-emetic embers. 
Two coals from a flaming fire are prescribed for the Male 
Shooting Chant Holy and Evil, Big Star, and Endurance 
chants; in the Hail Chant myth two, three, four, and five are 
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required for successive rites; one is mentioned for the Moun-
tain Chant (Incense; Reichard, Male Shooting Chant Holy 
and Evil ms.; Endurance Chant ms.; Big Star Chant ms.; 
1944d, pp. 59, 65, 73, 95, 97; Matthews 1887, p. 421). 

Collected substances (... na'ctci'n), such as soil, water, 
pollen, belong to the bundle or may be assembled especially 
for a ceremony. They may appear insignificant to the casual 
onlooker; the chanter sprinkles a pinch here, pours a few 
drops there quite unobtrusively. Each represents, however, 
great effort on the part of someone, usually the chanter him-
self. Such substances are tokens of the power embodied in 
everything for which they stand, often being collected from 
widely scattered geographical localities (Wyman-Harris, p. 
67; Goddard, pp. 130, 137; Matthews 1897, p. 223, 67n; 
Reichard 1944d, p. 81; Shooting Chant ms.; Haile 1938b, 
p. 85). 

Collected tallows, see Tallows. 

Collected waters, see Waters, collected. 

Compulsion has been noted as a ritualistic method of 
approaching the gods—an offering correct in every respect 
must be accepted. 

Black God had been prevailed upon to assist in the War 
Ceremony; he told the messengers who brought an acceptable 
offering, "Had I refused to perform, the monsters' ghosts 
would have been again devouring you, more so than they had 
been doing before. . . . Why should I keep it [knowledge of 
ceremony] to myself without letting others know what I 
intend to do?" (Haile 1938b, pp. 185, 187; 1943a, pp. 109, 
111, 271, 309, 91n, 96n). 

Conveyance, see Hoops, Rainbow, Sunbeam. 
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Cooking utensils prescribed for ceremonial use are another 
example of ritualistic thoroughness. We have already noted 
the prominence of the basket and the restrictions about food. 
An old-fashioned straight-necked cooking jar or pot, some-
times provided by the chanter, is the proper receptacle for 
cooking on the coals in the ceremonial hogan. In one text it is 
specified that the pot have no bulge. This pot probably repre-
sents the small yellow bowl, the inexhaustible food supply of 
the gods. 

Special stirring sticks and the ladle for the ceremonial 
mush are designated (Reichard, 1944d, pp. 89, 103, 137; 
Haile 1938b, pp. 105, 191; cp. Newcomb 1940a, pp. 71-2). 

Corn (na*d4")> in myth and ritual at least, is reaffirmed as 
belonging to the Navaho from time immemorial and there is 
probably no rite or ceremony in which corn does not function 
in some form or other. The feeling about corn is expressed: 
"Corn is more than human, it is divine; it was connected 
with the highest ethical ideals." 

When Talking God gave corn to the lonely sisters of the 
Eagle Chant legend, he directed that they should never give 
it away. "Because," he explained, "there is no better thing 
in the world, for it is the gift of life." Later, when through 
ritualistic instruction their lot had improved, he said again, 
"Corn is your symbol of fertility and life." 

Of the many representative references that might be given, 
a few follow: Hill 1938, pp. 20-95; Newcomb 1940b, pp. 51, 
71, 73, 76; Matthews 1897, pp. 137, 140, 183; 1902, pp. 27, 
29,106, 187-93; Haile 1938b, pp. 87, 191, 231; 1943a, pp. 162, 
313, 174n; Reichard 1939, pp. 27, 30, 34, PL IV-νΠ; 1944d, 
pp. 19, 81, 91, 113, 135; ShootingChant ms.; Sapir-Hoijer, 
p. 31; Goddard, p. 174; Wheelwright 1942, p. 122, Set I, 1-4; 
II, 2; III, 1—4. 
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Corn meal (na'd4"b&*n) is one of the commonest forms of 
corn in ceremony. It is coarsely ground, white for a man, 
yellow for a woman, mixed if there is a patient of each sex. 
Sometimes it must be ground by a virgin or at some par-
ticular place or time in the ritual cycle. It is invariably used 
for the hogan blessing, for sandpainting sprinkling, and as a 
drier after the bath in all the rites I have seen, Evil as well as 
Holy. Often it serves as a substitute for pollen, since corn 
meal is plentiful and pollen is scarce. It usually denotes the 
same thing, life and success along the road, exemplified by 
footprints laid in corn meal. 

With Big Fly's help, people overcome by Spider Man 
heaped corn pollen and white corn meal on Spider Man until 
he could no longer move. Big Fly took some of these sub-
stances for future rituals. 

The corn-meal drier of the Night Chant bath was said to 
stand for the patient's body and blood (Haile 1938b, pp. 
180-3; Sapir-Hoijer, p. 251). 

Corn smut (da'atca'n, ' corn excrement') was the paint for 
the black hail spots of the Shooting Chant figure painting. 

Hill describes cooked corn smut as a food. The eater 
applied some to his feet with the formula, "We are going to 
have much rain and large crops, but hail will not ruin the 
crops." 

Corn smut was a part of the Feather Chant blackening. 
Cornsmut Man was one of the Eagle Chant characters; he 

blackened himself with corn smut before starting to catch 
eagles (Hill 1938, p. 46; Newcomb 1940b, pp. 63, 65). 

Corral Dance, see Dark-circle-of-branches. 

Cotton (na'kq.') is required for many invocatory offerings 
and some unravelers. Pueblo-grown cotton was formerly 
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traded to the Navaho, but now thin cotton string or strands 
raveled from cotton cloth, retwisted, are more common. 

Cotton with feathers constitutes a conveyance; the Holy 
People guide the rainbow with cotton, feathers direct it. Even 
Spindle had an invocatory offering (Unraveling, Con. C; 
Sapir-Hoijer, pp. 165, 185, 508, 64n). 

Cottonfabric (na'ak%') is valued for offerings and payment. 
Unbleached muslin and yard goods of all kinds, especially 
cotton prints, calico, and percale, make up the ' spread.' 

Cottim is associated with spiderweb and cotton cloth with 
weaving, taught to the Navaho by Spider Woman; cloth and 
weaving are therefore her manifestations. 

A cotton blanket, offered by Salt Woman to First Man, 
was refused; offered to Spider Woman, it was accepted. 

Water Monster offered a cotton fabric to Coyote for the 
return of his children and with it Coyote said he would make 
clouds, rain, and vegetation (Franciscan Fathers, p. 222; 
Stephen 1930, p. 93; Goddard, p. 131). 

Covers, blankets serving also as curtains, are indispensable 
to the Navaho. 

Covers of the Skies were placed over and under Changing 
Woman and The Twins when they were babies. The Twins 
were hidden in similar covers to protect them from their 
father's wrath. 

When heroes wandered alone they were often protected at 
night by a cover furnished by a deity. 

Various covers—of Darkness, Dark Water, and dark, blue, 
yellow, and white clouds—were laid down for Rainboy's rites 
by their respective owners. 

After the Fire Dance, Rainboy was left alone for four 
nights. The first night a large dark owl covered him with her 
5^2 
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wing. The next night White-nosed Duck covered him with 
the blanket of Old Age. The third night White Owl covered 
him, and the fourth night Rat Woman laid a squirrel skin 
over him. 

Although the Stricken Twins seemed the most miserable 
of creatures, Talking God, their father, laid a cover of Dark-
ness over them at night. 

The curtains of the sweathouse and hogan doors, no matter 
how tattered or shabby they may appear, stand for deific 
qualities; they must be of a particular number and hung in a 
required order for each ceremony. 

During the creation people were sent to Owl for a sweat-
house curtain. He let them choose from those he had—white, 
blue, yellow, black, and flashing—and they chose the flashing 
one (Haile 1938b, p. 101; Reichard 1944d, pp. 23, 135, 137; 
Matthews 1902, pp. 216, 246; Wheelwright 1942, pp. 42, 57). 

Cradleboards ('awe't£a'l) of the supernaturals—Changing 
Woman, Monster Slayer, Child-of-the-water—were proto-
types of the modern baby carrier. The lengthwise boards and 
footrests were of sunbeam or sunglow; the arch over the head 
of rainbow, the lacings of zigzag, flash, or forked lightning; 
the children were wrapped in clouds and covered with Skies— 
Darkness, Dawn, Blue Sky, Yellow-evening-light, Sunbeam. 
A rainstreamer was the fringe of the top cover; there were 
carrying straps of sunbeam, pillows of Mirage and Heat 
(tia'h; Matthews 1897, pp. 106, 231; Haile 1938b, pp. 85, 91; 
Goddard, p. 149; Wheelwright 1942, p. 74). 

Cross arrangement and even the cross as a design element 
are frequently encountered. A red cross, representing a fire, is 
a sandpainting indication that the picture belongs to a Fire 
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Dance branch, although not all pictures in this branch have 
it. The parts of the cross may have specific meanings; for 
instance, the black and blue cross in the center of Navajo 
Medicine Man, Plate XXII, represents wood, and the red 
cross in the center stands for the fire. 

Little crosses of pollen or corn meal are a protection for the 
hands and knees of the patient when kneeling in the bath rite 
and when drinking the emetic. 

A yellow cross on the shoulders of the Shooting Chant 
patient represents Big Fly's home. 

After the original performance of the Shooting Chant 
was over, Holy Man was taken to the young pinyon tree. 
Before intoning the prayer, the chanter ' made footprints of 
pollen for the patient, but for himself only a cross.' 

A cross may represent a person's gait, a journey, stars, or 
a 'spirit' (Newcomb-Reichard, p. 75, PL V; Reichard 1939, 
PI. XIV, XVI, XVII; Shooting Chant ms.; Sapir-Hoijer, 
p. 251; Wheelwright 1942, Set I, 3; III, 4; Oakes-Campbell, 
pp. 38, 39, 41). 

Cup of any kind may be the container for the chant lotion, 
according to JS, but the infusion specific must be adminis-
tered from a turtle shell or abalone cup. 

A small cup, providing an inexhaustible water supply, was 
sometimes furnished by the gods (cp. Kluckhohn-Wyman, 
p. 51). 

CuHainst see Covers. 

Cutting (taogic) is a release of evil; the most elaborate rite 
is the cutting of the plant garment. Made of knots, the gar-
ment represents tied-in power; cutting the knots signifies 
freeing the patient and destroying the evil. 

5U 
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A song of the Big Star Chant refers to the cutting of the 
garment as the cutting up of the monsters. 

The withes for the Big Star Chant hoops should be cut at 
right angles (a male cut) for stomach trouble and loss of 
blood; diagonally (a female cut), for head trouble. 

The ritualistic cutting of yucca for the Night Chant is 
explicit, as it is for the Flint Chant (Reichard, Big Star Chant 
ms.; Matthews 1902, p. 211; Haile 1943a, p. 54). 

Dancing of all kinds is ritualistic; when accompanied by 
the proper sounds and behavior, it may indicate gloating; in 
forms such as the Fire Dance, it represents respect and honor 
to the deities of the many chants. 

The Utes, who captured a Navaho, held a big celebration 
and danced around him; the old women whistled for joy at 
his capture. 

In the Night, Feather, and Mountain chants, dancing is 
a major feature, a form of symbolism characteristic of the 
chant (Dark-circle-of-branches; Matthews 1887, p. 395; Reich-
ard 1944d, pp. 116-35). 

Danger line, line of protection ('at04' xo'dzoh) may prove 
to be one of the most important concepts in the understand-
ing of American Indian war patterns. Dr. Parsons suggests in 
a brilliant deduction that the reason for Estevan's death was 
his daring to ' cross the line ' which until then had doubtless 
been sacrosanct, for it is to be inferred that other Indians, 
who believed as the Zuni did, felt the same way and did not 
cross. 

The idea is corroborated for the Navaho by Hill's explicit 
account of the war procedure and by other references. The 
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line was composed of a zigzag and a flash lightning, a sunray 
and rainbow, designs that would prevent the enemy from 
overtaking the war party. The statement may even mean 
that the line would prevent the enemy from crossing into 
Navaho territory. An understanding of this idea makes clear 
the belief that evils dare not cross the pokers, since we know 
that the pokers stand not only for snakes but also for the 
supernatural conveyances. 

Other elements that designate the line are meal sprinkling, 
flints, yucca, and mountains. On the other hand, pollen and 
meal sprinkling have blessing value in that they make the 
road safe for the traveler as long as he stays on the right side. 
The interpretation discloses the fundamental reasons for the 
elaborate preparations and procedure of hunting, war, and 
trading expeditions, which by their very nature cause men to 
cross the line. 

Literary and ritualistic references confirm the interpre-
tation: The hoops of the Big Star Chant, called sg'bg's, 'star 
hoops,' are believed to furnish transportation, but when laid 
down one upon the other they are called 'atd%' xo'dzoh, 
' obstructing lines or marks '; a zigzag and a flash lightning 
are crossed upon the hoops. In the flat position they do not 
lose their travel power, but rather restrict territory to a 
manageable space, a zone of safety, while the riders enter into 
otherwise dangerous country. 

Evil spirits cannot cross the mountains or flints of the 
Hand Trembling Chant, which represent the trail of life. 

Blood formed the line after the killing of Big Monster and 
Changing-bear-maiden. 

The danger line explains the ritualistic facing in two direc-
tions, toward and away from the enemy country, in the War 
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Ceremony. The enemy was 4 talked out' in prayer and a line 
was drawn against him in the valley.* 

The following illustrate the zone rather than the line of 
protection: 

The singer of the Rain Ceremony drew a line in his mind 
around the territory where he wanted rain. 

During the Rain Ceremony no one should step over the 
poker (actual, non-ritualistic) that lay by the fire. Holy 
People followed those who came into the house. If an Earth 
Person stepped over the poker, he blocked the passage to the 
Holy People. In other words, passing the poker would lead 
them into the fire. Furthermore, the poker should not at this 
time have its point toward the fire (its normal position). Hill 
says the reason is that there is too much chance of stepping 
over it. 

If a poker lay in a vertical position east of the fire, the 
chances of stepping over it were as great no matter which way 
it was pointed. Another explanation is that the poker ordi-
narily should point toward the fire so that evils entering the 
door be attracted toward the fire, but at the time of the Rain 
Ceremony only good should enter and nothing should be done 
to cause it to detour (Parsons 1939, p. 363; Hill 1936, p. 16; 
1938, pp. 75, 88; Kluckhohn-Wyman, p. 177; Matthews 1897, 
pp. 103, 116; Reichard, Endurance Chant ms.; Haile 1938b, 
pp. 45-6, 111, 157, 254, 87n). 

D ark-circle-of-branches, Fire Dance, Corral Dance ('il nas-
djin) is a spectacular last- (ninth-) night performance of some 
chants to which other chants send their specialties ('alfl). 
It is a part of the Shooting Chant; the Hail and Bead chants, 

*Father Berard's translation, ' for ' instead of' against1 him, is due to failure to 
distinguish the context of the bipolar post-positions (cp. Reichard 1944d, p. ix). 
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tho ugh their myths describe it in detail, forbid the Dark 
Cir cle events. Apparently custom has changed the restric-
tio ns and requirements of this branch of the chants. 

The Fire Dance branch initiates novices and renews, con-
firms, and corrects a chanter's power. Since it agrees with the 
sand painting branch in being primarily attractive of good, 
one may readily understand why the Evil ceremonies do 
not have it. 

Some chants have their symbol in the Fire Dance. The red 
feather headdress, representing sunglow, and a dance with 
lightnings decorated with feathers are the symbols of the 
Shooting Chant in the Fire Dance complex (Ch. 11; Haile 
1943a, pp. 13,21, 25,44; Matthews 1887, pp. 432ff.; Reichard 
1939, pp. 35-6; 1944d, pp. 113ff.; Newcomb 1940b, p. 72). 

Decoy fire, a plot motivation of various mythical episodes, 
seems to set up a relationship between sex, incest, and sorcery. 
Someone sees a beckoning fire at a great distance. He sets up 
a forked stick as an indicator so he can find the place in the 
daytime; his device leads to the discovery of new people, 
sometimes the household group of a sorcerer who has taken 
his daughter as a wife. The hero frees the daughter from her 
incestuous union and overcomes the sorcerer, sometimes 
obtaining the gift of rare game. 

A fire decoy led Monster Slayer to the homes of the people 
who were neither good nor bad but in between (Ch. 5; 
Matthews 1897, pp. 138, 174; Newcomb 1940b, p. 55; God-
dard, p. 127; Sapir-Hoijer, pp. 29ff.; Wheelwright 1942, p. 98). 

Decoy woman entices a man to new acquaintance and 
often to mating. She is attractive; she has magic power from 
which only the gods can save the hero. Such women were 
6^8 
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Changing-bear-maiden, Winter Thunder's w'fe, the daughter 
and wife of Deer Owner, the pueblo Corn Maiden seducers of 
Monster Slayer (Reichard, Endurance Chant ms.; 1944d, 
pp. 5ff.; HaiIe 1943a, p. 56; Matthews 1897, pp. 174fT.; 
Newcomb 1940b, pp. 55ff.). 

Decoys are stereotyped in Navaho myth and ritual. Gods 
entice heroes from their normal surroundings to teach them 
holy things. The conflict of a hero with Deer Owner, the 
arch-sorcerer, includes several decoys. 

Game caught by a decoy, whether set by an evil or a helpful 
being, eventually redounds to the profit of future Navaho, 
since the episode results in ritual control: The eagle decoy set 
the myths of the Bead and Big Star chants in action. 
Changing-bear-maiden exploited an older sister's love for her 
little brother—the privilege of combing his hair—to his 
undoing, but he, with the supernatural decoy of a shadow, 
thwarted her effort. 

Sound is a common decoy (Ch. 15; Goddard, p. 162; 
Matthews 1897, pp. 174ff., 195; Haile 1938b, p. 171; New-
comb 1940b, pp. 57ff., 65; Wheelwright 1942, p. 98; Reichard 
1939, pp. 26ff., 1944d, pp. 5-7; Big Star Chant ms.; En-
durance Chant ms.). 

Deer and rare game (dini') are symbolical of hunting power 
and methods—stalking, killing and butchering, propitiation 
of the animal spirit, and restrictions. Though hunting is almost 
extinct, having been supplanted by pastoral pursuits, it still 
occupies a major position in the ritualistic pattern (Hill 1938, 
pp. 96ff.; Goddard, p. 162; Matthews 1887, pp. 391-2; 1897, 
pp. 70, 154; Newcomb 1940b, p. 59; Reichard, Shooting 
Chant ms.). 
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Disposal is illustrated by the following specific require-
ments (cp. Ch. 20; Kluckhohn-Wyman, p. 68): 

Property disposed of 
Cattail garment 
Dark-circle-of-branches 
Drumstick 
Emetic coals and sand basins 

Hoops of Buckskin rite 
Invocatory prayersticks: 

Arrowsnake 
Blue Lizard 
Buffalo 
Holy Man 
Snake 
Big Snake 

Tadpole 
Rattlestick 
Sand of painting 

Sky-reach ing-rock 

Yucca of bandoleer, necklace, and wristlets 

Place of disposal 
in lake (HC) 
turned into rock (HC) 
untied and placed outside house (HC) 
at north some distance from hogan 

(SC. SCE, BS) 
at north (SCE) 

at edge of hill (SC) 
near heap of black rock (SC) 
on flat ground (SC) 
on hilltop (SC) 
under greasewood (SC) 
in crooked pinyon root (SC), under 

brush near a hole (JS) 
in lake (HC) 
see Haile 1938b, p. 245 
under shade of young pinyon (SC); 

on successive days farther and 
farther from hogan (Endurance 
Chant) 

see Disposal of Slcy-reaching-rock, 
Con. C. 

inside cedar tree or bush with pollen 
strewn below and on top (Haile 
1938b, p. 243) 

Dreams have much to do with disease and curing. Legend 
occasionally includes dreams as a means of supernatural 
communication. 

Whiteshell Woman appeared in a dream to the little girl 
she loved and explained why she had left home. 

After Reared-in-the-mountain had had his Earth family 
purified and had stayed with them a while, he became accus-
tomed to their odor, but he dreamed that the gods were beg-
ging him to return to them. 

Dreams are related to belief in sympathetic magic and in 
reversal: Dreams of deer or of killing rare game are good. 
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Monster Slayer dreamed lie was picked up by Throwing 
Monster, and told his mother about the dream. He took it to 
mean that he would succeed in subduing the creature. 

Dreams during a ritualized activity are exceptionally 
potent, hence the rigidity and number of restrictions at such 
times: the interpretation of dreams during a Kain Ceremony 
was related to it. Dreams of rain, corn, or flowers were good; 
dreams of drought were bad (cp. Ch. 11, 15; Whiteshell 
Woman, Con. A; Morgan 1931, 1936; for Lincoln, see Kluck-
hohn-Spencer, p. 54; Hill 1936, p. 13; 1938, pp. 43, 50; 
Matthews 1887, pp. 390, 417; 1897, p. 139; Reichard, Shoot-
ing Chant ms.). 

Dress, see Ch. 15; Clothes. 

Drum, as we usually think of it, a permanent percussion 
instrument, probably does not exist among the Navaho; their 
drum is improvised, a basket or a pot covered with a skin. The 
probable reason is that since noises are believed to drive away 
evil, it is dangerous to keep a drum. The basket is reversed 
and pounded on as a rhythmic accompaniment. According to 
the Night Chant myth, evil influences are gathered under the 
basket that serves as a drum, and once they have been con-
fined into a controlled space, they are released and blown out 
the smokehole. 

Since the pot drum is feared, it is constructed, used, and 
disposed of with special care. 

The ghost of the Ancient People was killed by beating the 
pot drum, for when the Navaho beat it, they beat the face of 
the enemy (Matthews 1894b, p. 203; Reichard 1928, p. 132; 
1944d, pp. 94-9; Shooting Chant ms.; KluckhohnAYyman, 
pp. 44, 59ff.; Tozzer 1909, pp. 337ff.). 
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Drumstiek directions are given in the chant myths, for 
the drumstick, like the drum, is an improvised object, made 
each time it is needed (Matthews 1894b, pp. 202-8; 1902, 
pp. 59-63; Kluckhohn-Wyman, p. 44; Reichard 1944(1, p. 85; 
Shooting Chant ms.; Haile 1938b, p. 44). 

Dust token, a small quantity of soil, may be placed in the 
patient's moccasins during a rite or ceremony. In the Shoot-
ing Chant figure painting rite, the soil is taken from the sand-
painting; it represents Gopher's aid in restoring Monster 
Slayer after the latter had overcome Burrowing Monster; it 
has the same meaning in the War Ceremony. 

A little pouch containing a forked lightning, rain streamer, 
zigzag lightning, flash lightning, rainbow, and sunray was 
attached to the Hail Chant head bundle. These conveyances 
could be put into the sack by the Holy People, but now 
chanters substitute small quantities of soil from the sacred 
mountains for the same purpose. 

When I asked MC about the bead token of the Night and 
Mountain chants, she said, "No, no bead, just the dirt in the 
moccasins"; from this remark it would appear that in these 
chants the dust is correlated with the bead token. 

Dust from the tracks surrounding a wounded buffalo is a 
bundle substance of the Flint Chant, a means of identifi-
cation with Buffalo. Its application seems to be a rite, pos-
sibly of restoration (Ch. 7; Haile 1938b, pp. 50, 193; 1943a, 
p. 18; Heichard 1928, p. 126; Shooting Chant ms.; 1944d, 
p. 103; Goddard, p. 130). 

Error, see Mistakes. 

Excess, see Overdoing. 

Feathers are a ubiquitous requirement. Live feathers (xina 
bitios), usually of down, are from a live bird, caught and 
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smothered with pollen. The longer the bird struggles, the 
more potent are its parts in ceremony. The feathers represent 
strength, speed and motion, deliverance; the pollen exposed 
to them stands for light and life, that is, the sheen of the 
feathers. 

The power of feathers, especially of eagle down, originated 
in the conquest of Clilff Monster and the subsequent origin of 
birds. 

Feathers that are not live are not necessarily dead; they 
are not from a bird ritualistically strangled, but may have 
dropped from a bird in flight. 

Spider Woman gave life feathers to The Twins on their 
first trip to Sun; they are represented by the unravelers of 
the Shooting and Big Star chants, and combine Spider and 
Bird powers. The first feather, kept distinct among the 
unraveling strings, has more power than the others. It is 
tied to the first hoop or ring of the Big Star set as a charm 
against enemies. 

Whenever a transformation was about to take place, 
feathers were laid between buckskins. 

In an early world First Man took cuticle from his scalp, 
laid it on the ground, and it became Thunder with wings. At 
one time First Man sent Thunder, naked, to the home of 
Water Monster, who gave him a feather cloak, the ' same as 
forked lightning.' 

Eagle feathers were sewed around the edge of the warrior's 
shield to aid his cause. 

Eagles preparing for battle donned their feathers; others 
painted themselves. The feathers were inadequate against 
an attack of stinging insects that flew between the feathers 
and stung the skin. 

Birds are closely associated with the Skies; the Dawn rays 
are Talking God's headdress feathers. Curiously, too, Dawn, 
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Day Sky, Evening Light, and Darkness are thought of as 
feathers, but they have birds to represent them as well. 

The small brightly colored birds and their feather tokens 
stand for beauty and happiness. 

Turkey feathers are commonly a part of traveling and 
bundle talking prayersticks and of other properties of Evil as 
well as Holy chants (Huckel ms.; Stephen 1930, pp. 88-9; 
Matthews 1897, pp. 109, 202; Haile 1938b, pp. 96, 101, 103, 
193, 255, 108n; 1943a, p. 187; Hill 1936, p. 11; Reichard, 
1939, p. 43; Newcomb-Reichard, p. 58, PI. XVIII; Oakes-
Campbcll, p. 38, PI. III). 

Feinting, see Passes. 

Fire (kg') is the symbol of annihilation among the Navaho 
as among most tribes believing in magic; it is said to burn 
evil. Fire enters into practically every ceremony with many 
variations, from the simplest restrictions to the Eire Dance 
with its varied displays of control—the Fire Dance itself, 
washing the hands in burning pitch, exposure to intense heat. 

Sweating removes evils, conceived as arrows and witch 
objects, from the body; the fire into which they fall irrevo-
cably destroys them. A woman subjected to the sweat-emetic 
rite was much disturbed because she could not remove her 
turquoise earstrings; she made the best of things by wrapping 
them in rags. 

Throwing pollen into the fire is an act of sacrilege; to 
annihilate pollen is to destroy hope. 

Fire is more powerful than rock, for Traveling Rock, a 
monster, was overcome by fire, even after Monster Slayer's 
flint club had failed to annoy him. Reared-in-the-mountain 
encountered a fire made of pebbles in the home of the Bears. 

Fire could burn the waters, as Black God demonstrated to 
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Water Sprinkler and others; burning is a symbol of the uni-
versal struggle between fire and water. Water Sprinkler could 
divide the waters and get to Water Monster, but he could not 
influence the ruler of the water realms once he got there. 
Black God, on the contrary, could not get to Water Monster's 
dwelling with his own power, but once there, he overcame the 
chief. Water is the antidote to fire; it soothes and calms, 
counteracts the fear inspired by fire, and represents escape. 

The sweat-emetic rite includes many fire symbols—cere-
monial kindling, fire jumping, fortitude in enduring heat, 
pokers as protective lines—but in the Night Chant Collected 
Waters branch an entire day's ritual is devoted to the kindling 
alone; in the Eagle Chant, to judge by the myth, similar 
emphasis is placed on burning incense. Ordinarily, the coals 
of the sweat-emetic fire are completely extinguished with 
water or the emetic, but the Hail Chant prescribes that some 
coals should be left to glow. 

Fire and flame are ritualistically distinguished. When a 
sandpainting is prepared for the Sandpainting branch of the 
Shooting Chant there should be no flame at the fire. If neces-
sary the hogan may be warmed by embers, but the fire should 
be kept relatively dormant (Hill 1938, pp. 98, 99; Reichard, 
Shooting Chant ms.; Shooting Chant Evil ms.; 1939, p. 31; 
1944d, p. 73; Matthews 1887, p. 404; 1897, p. 169; 1902, pp. 
28, 50ff., 75-6, 172, 209; Haile 1938b, p. 129; 1943a, p. 25; 
Newcomb 1940b, pp. 71-2; Kluckhohn-Wryman, p. 85). 

Fire Dance, see Dark-circle-oj-branches. 

Fire Decoy, see Decoy fire. 

Fire jumping (k<?' bitis dacdi"l7o') is an act of purification; 
in the sweat-emetic rite it symbolizes purging the patient of 
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introduced evils—arrows, witch objects, and the like. In the 
Evil chants participants must get as close to the fire as they 
can, since exorcism is emphasized and fire is one of its chief 
agents (Kluckhohn-Wyman, pp. 86-7; Goddard, p. 151; 
Reichard 1944d, pp. 71-3). 

Flame, see Fire. 

Flash lightning, see Thunder, Con. A. 

Flint (be'c) armor was impervious to lightning arrows 
unless they were accompanied by other supernatural weapons. 
When Sun gave his children the arrows, clubs, and other 
weapons, he clothed them in flint. 

Flint has power because of its hardness, the sound of the 
pieces rattling against one another, and the flashes of light 
from its facets, flashes that represent lightning and pre-dawn 
in the Hail Chant myth. In the Flint Chant, Flint stands for 
the restoration of bones and strength. 

Flint originated when the monsters' hides disintegrated. 
From Big Monster, for example, flints ' leaked away ' after 
he was attacked. 

Flint exploded when heated; Sun tried to kill The Twins 
by heating agate stones for the sweathouse fire. Flint was a 
threat when, in the Flint Chant, it was said, "Winter Thun-
der may make you walk on flints." 

Sun's piston was of flint; sound, light, color, and hardness 
exerted squeezing power. 

!Hint was Horned Toad's protection against lightning; 
turtle shell could be substituted for flint—thick scales of any 
kind are doubtless associated with it (Reichard 1939, PI. 
XVII-XIX; 1944d, pp. 38-9; Shooting Chant ms.; Newcomb-
Reichard, PI. XV-XVII; Haile 1938b, pp. 31-2, 111; 1943a, 
pp. 2, 14, 25, 29, 40, 116, 305, 27n; Stephen 1930, p. 91). 
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Flint arrowpoints (be'sisiogi), numerous in the exorcistic 
ceremonies, seem to be considered separately from their 
function as part of an arrow; that is, they are knives rather 
than penetrating weapons. The discussion of sound, light, 
and color has brought out three ways in which their symbol-
ism is worded and they, like arrows and armor, frighten. 

Flint arrowpoints are required to cut vegetation and may 
be an offering to the plant cut; their role in cutting knots in 
the plant garment rite is release (Cutting; Kluckhohn-
Wyman, pp. 34-5; Hill 1938, pp. 96-7). 

Flute (SQ'S, tsis^'s, ndilnih) is not, as far as I know, a 
property of the chants with which I am most concerned in 
this work, but it is referred to in the creation myth and in the 
Eagle Chant story. The whistle probably takes its place in the 
Shooting, Hail, and Bead chants (Goddard, p. 135; New-
comb 1940b, p. 54; Haile 1938b, p. 48; 1943a, p. 27). 

Food as a symbol of plenty indicated the success of a cere-
mony, strength, endurance, and transformation. Creatures in 
myth provide food, sometimes to give, sometimes to deprive 
of power. Some characters, though having many powers, 
suffer for want of a particular food. Ceremonies require 
certain foods, forbid others. 

Scavenger of the Bead Chant did not eat when the birds 
were trying to get him to the sky because had he done so, 
even lightning could not have lifted him. The Eagles had 
plenty of their own food, but they fed him corn from the 
packets they carried, and gave him water from the reeds 
packed in their tails. 

Food provided for the warrior impersonators of a War 
Ceremony and for the singers of the tail songs represents food 
given to Black God. 
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The fat around the base of the mountain sheep horns was 
valued for sausage and belonged to the man who brought 
down the sheep. Even a person as powerful as the oldest 
Brother became resentful when Coyote insisted on having the 
choice fat, and made it hard and corrugated (Ch. 15; Reieh-
ard 1939, p. 35; 1944d, pp. 19, 80-3, 88-91, 103, 113, 135-9; 
Shooting Chant ms.; Endurance Chant ras.; Haile 1938b, pp. 
85, 87, 131, 191, 231, 233; 1943a, p. 229; Matthews 1887, pp. 
388-9, 394, 412; 1897, pp. 72, 96, 153, 182-3, 198, 233, 119n; 
1902, pp. 106, 168, 189, 203, 204, 213, 218-9, 224-5, 309, 
lln; Hill 1938, p. 8; Goddard, p. 168; Newcomb 1940b, p. 72; 
Sapir-Hoijer, p. 79). 

Footprints are a common symbol, especially of pollen and 
sandpaintings, where they represent the road of life, or the 
trail of safety. 

When a girl and boy were spirited away from the mytho-
logical cornfield, the people made four footprints of white 
corn outside the house and four footprints and handprints of 
corn pollen inside the house and prayed for the return of the 
children. 

This is one of two references to handprints I have found, 
the other being a note that people prayed with their hands 
pressed into handprint impressions in a rock. 

Footprints lead onto sandpaintings as in those of the 
Shock and Prayer on buckskin rites of the Evil ceremonies. 

One of the few descriptions of Sun's physical features is a 
reference to giant footprints (Wheelwright 1942, p. 122 and 
paintings; Goddard, pp. 154, 174; Newcomb 1940b, p. 56; 
Kluckhohn-Wyman, p. 172; Reichard 1944d, p. 113; Mat-
thews 1887, p. 164; 1897, p. 108; 1902, pp. 164, 181; Haile 
1938b, p. 125; Oakes-Campbell, pp. 38, 39). 
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Forked lightning, see Thunder, Con. A. 

Forked stick, see Decoy fire, Decoy woman, Decoys; First 
Man, Con. A. 

Fumigant, see Incense. 

Game, rare, see Deer and rare game. 

Gopher dust, see Dust token. 

Gourd rattles accompany the singing of the Hail, Endurance, 
and Big Star chants and the Shooting Chant Evil. There is 
doubtless some connection between the rattle and the species 
of wild gourd sometimes placed in a hogan to protect it from 
lightning. Gourds seem to be associated with stars (Reichard 
1944d, p. 105; Endurance Chant ms.; Big Star Chant ms.; 
Hill 1938, p. 60; Tozzer 1908). 

Guardians are often mentioned for supernatural dwellings, 
but it is possible that all guardians are the same—Bear, 
Thunder, Wind, and Snake, the guards of Sun's and Chang-
ing Woman's homes, in the sky, on earth, and in the west. 

The creation tale includes the following variations: guards 
of Sun's house—Thunders, W7ater Monster, Big Snake, 
Mountain Lion; guards of Changing Woman's house—Hail, 
Thunder, Lightning, Rain, Water Monster; guards of the 
White House home of the gods—Lightnings, Bears, Red-
headed Snake, Rattlesnakes. All were blinded when Wind, 
helper of the hero, blew dust in their eyes. 

Most sandpaintings have an encircling guardian and two 
small guardians of the eastern opening. Some chanters, as RP 
and JS, almost always paint the small ones, others omit 
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them. So far I have found no good reason for the difference. 
The chanter generally erases the small eastern guardians 

before the treatment on the painting begins because ' they 
must not see the healing ceremony ' (Newcomb-Reichard, 
pp. 64, 76; Reichard, Shooting Chant ms.; Wheelwright 1942, 
p. 81; Matthews 1907, p. 26; Huckel ms.). 

Hand clapping is mentioned several times in the myths in 
such a way that it seems to be ritualistic; I have never seen it. 

The song leader of the War Ceremony claps his hands as an 
accompaniment of four songs. 

When The Twins, being trained by Talking God and 
xa'ctce''07an, beat the gods in a race, the latter showed 
their pleasure by laughing and clapping their hands. 

Talking God clapped his hands as he laughed with glee 
when the hero of the Mountain Chant tried to get into a nole 
too small for him. At another time he bade his companions 
go ahead of him as they approached his house. They refused 
and, after the fourth time, he clapped his hands, uttered his 
call, and led them in. 

In the Flint Chant, Talking God clapped his hands as a 
sign of hope (Haile 1938b, p. 243; 1943a, p. 59; Matthews 
1887, pp. 399, 410; 1897, p. 106). 

Hand on heart is a mythological and perhaps ritualistic 
way of accepting an offering. 

When Sun was ready to put the agate man inside Monster 
Slayer, he first closed his eyes and placed his hand on his own 
heart. 

In restoring Rainboy, Talking God put one hand over 
Rainboy's heart and the other at his back. This act had the 
same meaning as placing the agate man inside Monster 
Slayer (Acceptance of offering; Reichard, Shooting Chant ms.; 
1944d, p. 11). 
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Hand over mouth is a gesture ascribed to Talking God and 
Water Sprinkler. When a Navaho woman is embarrassed or 
surprised, she puts her hand over her mouth. I have never 
seen a man do so. Talking God seems to make the gesture 
ritualistic. 

When the Visionary of the Night Chant had been snatched 
from directly under the noses of the gods by Superior God, 
Talking God searched the sky for his grandchild, asking 
everyone he met if they had seen him. As they disclaimed 
knowledge of the boy's whereabouts, Talking God put his 
hand over his mouth and smiled. He meant that he knew 
they were lying, and soon after he found the boy where he 
lay hidden m a corner. The gesture showed superior knowl-
edge, absence of gullibility, or perhaps surprise. 

One day the Stricken Twins were awakened by their 
father's call. When he came to them, he clapped his hands 
and put his hand over his mouth—"as if he were surprised," 
Matthews adds. The interpretation may be correct, but I 
think it means also, "As if he intended to do something 
surprising." 

The text and translation of the Goddard story which 
includes the gesture seem to justify my interpretation. When 
Mirage Talking God came to First Man and First Woman 
as he was showing her the baby found on the mountain top, 
Talking God put his hand over his mouth, then clapped his 
hands and said, "Something wonderful is happening, my 
grandchildren." 

Clapping the hand over the mouth while shouting and 
bathing in snow is recommended for boys' training to make 
them strong. Whooping with hand clapping accompanies the 
naming rite in the War Ceremony (Reichard 1938, p. 39; 
Matthews 1902, pp. 167, 175, 231, 239, 314, 61n; Sapir-
Hoijer, pp. 105, 285, 297; Goddard, p. 60). 

Handprints, see Footprints. 
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Haste in performing ritual may be due to fear. When 
Matthews recorded the creation myth, his informant, con-
trary to his usual demeanor, seemed under great tension. He 
hurried the narration and was impatient at interruptions, 
even for eating. After he had finished the tale, the chanter 
explained that both he and Matthews were in danger as long 
as their minds remained in the lower worlds, but as soon as 
they arrived in this world, they could take their time. 

The haste of the Shooting Chanter in certain rites—as-
persing of sweat-emetic rite, application of unraveler—may 
have been due to a similar cause (Matthews 1888, p. 150). 

Head, feather bundle is a bundle item called by Kluckhohn 
and Wyman 1 chant token,' a name I consider misleading, 
since it does not differ markedly from other bundle items. 
Called ' enemy down feather,' the head feather bundle of 
the Hail Chant was composed of magpie, roadrunner, and 
red duck tail feathers, and wing feathers of eagle, turkey, 
bluebird, and green-winged finch. To its bottom was tied a 
little pouch containing dust from the sacred mountains; the 
pouch is equivalent to the chant token of the Night and 
Mountain chants. But in the Hail Chant a piece of agate 
tied with the bundle during the sing is kept by the patient as 
his token. Hence it must be that the pouch of the Hail Chant 
is a part of the head feather bundle retained by the chanter. 

The name of the head feather bundle and other features— 
the way it is tied, for example—suggest that it refers to a 
scalp protecting the patient from foreign enemies. 

The War Ceremony bundle, containing roadrunner's tail 
sprinkled with pollen shaken from a goshawk, represents 
Cliff Monster's feathers, plucked by Monster Slayer as a 
trophy to preserve for future ceremonies. 

A head feather bundle of owl and eagle feathers, to which 
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abalone and whiteshell were tied, was worn attached to the 
warrior's cap in actual warfare. Probably something like or 
corresponding to the head feather bundle is an indispensable 
item of all ceremonies and bundles (Bundle contents: SC, 
item 16, Con. C; Kluckhohn-Wyman, pp. 37-8; Reichard 
1944d, p. 103; Haile 1938b, pp. 62, 121, 193, 319, 74n; 1943a, 
pp. 27-8 [Headplume]; Hill 1936, p. 8). 

Head-bowing, see Bowed head. 

Head lifting, a ritualistic act of the Girl's Adolescent Cere-
mony, may be explained by a reference in the creation myth. 
The girl lifts little children by their heads. Changing Woman, 
after her puberty ceremony was over, lifted the attendants 
present by their heads to thank them for their gifts. Another 
reference indicates that the slight stretching is thought to 
make children grow tall (Curtis, p. 124; Wheelwright 1942, 
p. 77). 

Heat, see Fire. 

Homes (xo'-yan) have been mentioned as characterizing 
deity. Several good descriptions of the Navaho home are 
available. The following notes concern concepts centering 
about the home (and house) and the house blessing. 

The houseposts, according to the Shooting Chant myth, 
were originally of agate arranged in the flint-armor colors, 
black at the east, blue at the west, yellow at the south, pink 
at the north, and white at the top or central portion. It was 
decreed that in the future the posts should be of oak instead 
of agate. Today the oak sprigs of the house blessing represent 
the posts. 

In the Eagle Chant myth, the description of the first house 

66S 
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prescribes cleansing and song. The construction of the house 
was simultaneous with the making of the eagle trap; both 
were done with ritualistic care (Mindeleff, pp. 475-517; 
Reichard 1944d, pp. 3, 5, 17, 51; Shooting Chant ms.; Mat-
thews 1887, pp. 399, 400, 407, 408; 1897, pp. 161, 164, 168, 
185, 204; 1902, pp. 47, 168, 192, 206, 210, 230; Newcomb 
1940b, pp. 54, 57, 58-60). 

Hoops and rings (tsjb^'s, s^'b^'s) play a large part in cere-
mony, especially emphasized in exorcistic forms. Provided 
with a life feather, hoops symbolize a swift, easy, magical 
means of travel; they are closely identified with Winds, Stars, 
Hail (perhaps when accompanied with flint), Buffalo, and 
Snakes. 

The little rings on the bundle talking prayersticks of the 
Shooting Chant are conveyances, as are the feathered hoops 
carried by Buffalo. 

The hoops that appear so frequently in the Big Star Chant 
represent Stars, as the name SQ'bq,'s, ' star hoops,' suggests. 
The party that went to rescue the Big Star Chant hero, who 
had become a coyote, encountered difficulties in handling 
their hoops. They thought the hoops would travel if rolled in 
the cardinal directions, but Talking God had to show the 
people that the hoops had to be laid flat and turned a ritual-
istic number of times. The incident is illustrated by the 
accessory Prayer on buckskin rite of the Shooting Chant 
Evil and by a similar rite of the Night Chant. 

Hoop rites commemorate retransformation from a coyote 
to the hero's deific self (Circle, Danger line, Con. B; Hoop 
transformation rite, Prayer on buckskin, Con. C; Reichard, 
Shooting Chant Evil ms.; 1939, pp. 31, 69-73, PL XXIII; 
1944d, p. 31; Newcomb-Reichard, p. 64, PI. XXVIII; Mat-
thews 1897, pp. 84, 109, 127, 128; 1902, pp. 68, 96, 259). 
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Horns are an evidence of power. Sun may be depicted as 
a disk with a face, feathers, lightning, and rain, but he is 
considered more powerful if he has horns; the same is true of 
Moon, Dark Wind and Yellow Wind, Water Monster, Water 
Horse, Sky, and Earth. Snakes of the Wind chants are 
horned; those of the Shooting Chant are not. Possibly horns 
represent shine, glint, or control of lightning (Newcomb-
Reichard, pp. 57-8, Fig. 5, PI. XXVIII, XXIX, XXXII, 
XXXIII; Reichard 1939, pp. 43, 48, 63; Wheelwright 1942, 
pp. 63, 65, 66). 

Home blessing (xo'7an yilzj'h, xo'-yan da'atlic) is an initial 
rite of all ceremonies. It consists of laying new oak sprigs in 
the hogan (or shade) walls at the cardinal directions, sprin-
kling the places with corn meal, and singing. The blessing of 
a new home is more elaborate, being a rite or ceremony in 
itself, a part of the general Blessing complex. The songs and 
prayers, addressed to Sky, Earth, and Rain, are necessary to 
happiness in the new home. Four songs are required, twelve 
may be sung; two prayers are the minimum, six may be 
chanted. 

The mountains, inhabited by Talking God and xa'ct£e'-
'0>an, were the first homes; after the Blessing rites, they 
became hogans—the foregoing are JS's notes of summary, 
given me when he presided at the dedication of the new 
stadium at Gallup (Kluckhohn-Wvman, pp. 76-7; Goddard, 
p. 151; Reichard 1944d, p. 51; Haile 1937). 

Incense (yadidinil), called ' fumigant ' by Kluckhohn and 
Wyman, is prepared from a specific formula and kept in the 
chanter's bundle. A synthetic symbol, it purifies the patient, 
drives away disease, and immunizes him from dangers that 
might arise from the very powers he has invoked. Incensing 
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is a conclusive act of various rites—in a sense, a benediction, 
but it is also a prophylactic. "It is what the Holy People fear," 
says the helper who communicates the formula to the hero. 

In myth, after the Holy People have sung over the hero 
and retired, a helper—Beaver for the Hail Chant, Owl for 
the Night Chant, Gopher for the War Ceremony—instructs 
the patient and offers the unique part of the formula for the 
hero's future aid. 

Since incense is common in Holy rites, rare in Evil, it 
seems to be a force for attracting good. In the Flint Chant, 
it is the conclusive act of a little rite to correct evil ensuing 
from sexual excess; it symbolizes renewed strength. 

Apparently in the Eagle Chant, incense-burning is incorpo-
rated in the firemaking rite that specifies burning yucca and 
bluebird and canary feathers, often a part of the incense 
formula. 

The incense formula of the Shooting Chant is ' willow as a 
foundation,' white, blue, and gray corn, head feathers of 
bluebird, canary, and robin, all ground together. That of the 
Hail Chant includes down feathers of bluebird, western blue-
bird, red-winged blackbird, canary, Bullock oriole, Arizona 
jay, cedar waxwing, gray titmouse, long-tailed chat, hum-
mingbird, and an unidentified bird (dzil74* nakeh?). White 
corn meal is also mentioned, but I do not know whether it 
alone formed the incense or was combined with the feathers 
(Coals, Con. B; Kluckhohn-Wyman, pp. 49-50; Reichard, 
Shooting Chant ms.; 1944d, pp. 59, 65,73, 95, 139; Matthews 
1887, p. 42; 1897, p. 177; 1902, pp. 44, 169; Sapir-Hoijer, 
p. 229; Haile 1938b, p. 115; 1943a, pp. 18, 280; Newcomb 
1940b, pp. 71-2). 

Inexhaustible food, water, tobacco supply is frequently 
referred to in myth. A supernatural being offers a tiny 
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receptacle, often a yellow food bowl, or a tiny water cup. 
The recipient takes all he can, never succeeds in emptying it. 
The owner, with one mouthful or one sweep of the fingers, 
exhausts the contents and returns the utensils to his pouch. 
The mush-eating rite demonstrates the inexhaustible theme; 
one should eat a lot so that one will always have plenty (cp. 
Corn, Mush; Matthews 1897, pp. 165, 199; 1902, pp. 168, 
186, 204, 216, 243; Haile 1938b, pp. 105, 133). 

Inner form, see Pollen ball. 

Intertwining trees, see Ambush. 

Jumping or jumping over is probably only a slight variant 
of the stepping over act; both signify transformation or 
restoration. 

The gods, having secured a token quantity of precious 
stones, arranged them between buckskins; then they jumped 
over the whole and it turned into five large jewel baskets (cp. 
Fire jumping; Matthews 1902, p. 165). 

Kneading, see Mush, Pollen ball, Pressing. 

Knots symbolize the circle of frustration. Consequently 
they occur often in exorcistic rites. Four cincture rites are 
described in the myth of the Hail Chant, having taken place 
on four successive days. The Twins cut Rainboy free with 
flint knives. Patients undergoing the Plant Garment rites of 
the Evil chants are released by flints wielded by impersonators 
of The Twins. Cutting every knot demonstrates the freeing of 
the patient and control of the evils that tied him in (cp. Cut­
ting, Flint; Plant garment, Con. C; Kluckhohn-Wyman, 
pp. 102-3; Reichard 1944d, pp. 52-5, 60-3, 66-9, 74-5). 
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IJftiny a,'ith bundle properties is an act in which the chanter 
leads the patient onto the sandpainting. The chanter closes 
his hand over half a bundle item—bull-roarer, for instance— 
and holds it out to the patient, who grasps it, is raised, and 
is led to his place on the painting; often there are stops at 
points between the patient's seat and the goal, during which 
songs are sung. 

Lotion (ke'tioh), see Kluckhohn-Wyman, p. 51. 

Lozver ivorlds as the place of origin of the pre-human crea-
tures who antedated the Navaho are discussed in Chapter 2. 
Here the derivations and occurrences in each world according 
to the different versions are abstracted from the myths, an at-
tempt being made to keep the descriptions parallel—character 
of the world, kind of people encountered, advances toward 
human traits and customs. 

The first world was red, small, and barren. Since there was 
an ocean in each direction, it must have been like an island. 

It was inhabited by black insectlike creatures; among 
them was Bat. First Man, First Woman, and Black God were 
there. From cuticle a man and a woman, Wrater Monster, 
Salt Woman, Thunder, Big Frog, Crane, and a mentor were 
created. Water Monster was the chief of the eastern ocean, 
Crane (Blue Heron) of the southern, Frog of the western, 
and Winter Thunder of the northern ocean. These people 
moved to the edges of the world because, although the First 
Pair had made Cicada, Ants, and Horned Toads for food, 
they became intolerable to their creators. 

The four chiefs had seeds, corn, pumpkin, squash, water-
melon, tobacco, beans, cotton, muskmelon, gourd—all de-
sired by the people living in the center of the world. The 
situation gave rise to a bitter struggle that ended in the 
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flooding of the world. In one myth the people moved in 
circles to the sky, which they found smooth and hard; just 
before they finally gave up hope of getting through, Swallow 
showed them a hole through the sky leading to his home in 
the east. In another myth the chief who had sent the flood 
gave offerings to First Man, who allowed all to escape in a 
reed that grew from the water to the sky of the second world. 
Two young men appeared from a spring, were hidden by First 
Woman under her arm, and later, in the third world, became 
sun and moon bearers. 

In the Wheelwright version, Coyote and Salt Woman, as 
well as the gods and the black insects mentioned by Matthews, 
existed; be^otcidi was jn charge of creation. He made the 
principal mountains, on which he planted vegetation. Black 
God set the world afire as a result of a quarrel with be'7otcidi 
because he also wanted to exert authority. be'7°tcidi had the 
people escape through a reed to the world above, leaving the 
first world burning below (Matthews 1897, pp. 63-4; Stephen 
1930, p. 88; Goddard, p. 127; Wheelwright 1942, pp. 39-41). 

The sccond world was blue, dry, and cheerless. Because it 
was overcrowded, the people bewitched one another. It was 
inhabited by Swallows and other blue birds. All who came 
into the second world from the first had legs, feet, bodies, 
heads, and wings like (corresponding with) those of the second 
world's people. They understood one another's language and 
solicited friendship by using kin terms. According to God-
dard, First Man, First Woman, Water Coyote, and Coyote 
appeared in the second world. According to Stephen, First 
Man made Talking God, xa"ctce"'07an, Monster Slayer, and 
Black God, and placed them on the four main mountains, 
which were oriented as they had been in the world below. 
The gods had charge of the game that roamed the mountains. 
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The accounts of the second world feature light and color. 
The people of the first world found in the second world sun, 
moon, and the four colors, black, white, blue and yellow. From 
the colors First Man made day and night. When white and 
yellow met in the center there was day; when blue and black 
met there was night. Coyote came into being at the east from 
the contact of white and yellow light and Yellow Fox sprang 
from the yellow light at the west. Similarly, from the meeting 
of blue and black, Blue Fox originated at the south, Badger at 
the north. 

First Man started a ceremony to which he invited stran-
gers. They came, made friends, and taught the new people 
agriculture. The First Pair created twelve people, who became 
pueblo Indians. First Man planted the seed he had brought 
from below, and all kinds of people (animals) joined his group. 

According to Matthews, the use of kinship terms succeeded 
in placating the people of the second world for twenty-three 
days, but again the intruders took the wives of the natives 
and were driven out. A second version gives First Woman's 
intercourse with Sun as the cause of their expulsion. 

The Stephen version stresses instruction in evil (which 
became witchcraft) in the second world, including the sepa-
ration of the sexes and the subsequent birth of the monsters. 
As the men were getting the women back across the river that 
separated them, Water Monster stole one of the children and 
Spider Woman hid it from him; he therefore sent a flood to 
destroy all the people. 

Though the reasons for the departure are different in 
detail, they are similar in kind. Again the people came to the 
sky and were unable to find a passage through. Wind with 
a white face showed them a way through at the south; 
apparently these people flew up to the next world. According 
to Stephen, Cicada contested with the birds living in the third 
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world and won the land; four people went through the hole 
and made arroyos and canyons so that the waters could run 
off. Then Winds dried the land, and the people, setting up 
long ladders in their reed, climbed to the third world. 

The Wheelwright version continues its account with 
be'7otcidi as creator in the second world. He made the wasp-
like insects and twin males and females, each pair called 
One-who-follows-the-other. beVotcidi destroyed then re-
stored them. He also created cotton, which ' became motion 
and sound,' clouds, and vegetation. Black God continued to 
quarrel with beVotcidi and, when the latter would not let 
the people move to the mountains to enjoy the flowers, 
Black God burned the waters and the people moved up once 
more through the large reed to a third world (Matthews 1897, 
pp. 65-6, 216-7; Goddard, p. 128; Stephen 1930, pp. 95ff.; 
Wheelwright 1942, pp. 41-3). 

The third world was yellow and barren, but had a river 
flowing through it toward the east. It was measured by 
sending couriers in all four directions; they reached land's 
end and returned to report in one day. Mountains had the 
same position they have in this world. 

The people of the third world—grasshoppers, yellow ants, 
red ants, and black ants with red heads—were at first friendly 
to the newcomers. At the eastern side of the eastern moun-
tain, Turquoise Boy lived with twelve male companions and 
Mirage People, who owned large reeds. At the west, White-
shell W'oman lived with twelve female companions and Heat 
People, owners of twelve female reeds. In the third world 
First Man appointed five chiefs—Big Snake, Bear, Wolf, 
Panther, and Otter. 

Com and agriculture are described for the third world. 
Turkey, who owned gray corn and lived at Gray Mountain, 



CONCORDANCE B 

is introduced. White corn, created with First Man, was 
planted by him; First Woman planted her yellow corn, and 
Turquoise Boy planted his blue corn. Then First Man called 
Turkey, who danced and dropped gray corn, spotted beans, 
and seeds of watermelon and muskmelon from his wings. 

In the third world, First Man established marriage and clan 
exogamy, and decreed that there should be transvestites. 

Matthews says that the separation of the sexes, caused by 
First Woman's unfaithfulness to First Man, took place in the 
third world. Many lives were lost and First Woman blamed 
the misfortune on her husband's bad leadership. When she 
took over, a flood came up, caused by Water Monster, whose 
children Coyote had lassoed with a rainbow and kidnaped. 
First Man saved the people by causing a reed to grow from 
the top of the eastern mountain to the sky; by blowing he 
enlarged it so that the people could get into it. Woodpecker 
pecked a hole in the sky, through which W'ater Monster ap-
peared to claim his children. Here a trade was made: Coyote 
gave back one child and kept the skin of the other (who did 
not necessarily die) to produce rain and vegetation. The 
Wheelwright version agrees substantially with this account. 

According to Matthews' version A, the newcomers were 
oxisted from the third world for abusing the hospitality of the 
residents. Red Wind showed them the passage, made by 
Whirlwind and twisted like a tendril, through the smooth 
hard sky. Matthews' version B has the people escape from 
the flood of the third world in a reed. 

The third world was the last, according to Stephen. Here 
the Pueblos built their houses, the Navaho built hogans, and 
presumably their life on this earth began. 

The Wheelwright version places the elements of the God-
dard and Stephen versions in the third world—the Navaho 
living in peace with the Zuni, Hopi, and Taos pueblos; the 
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separation of the sexes; the theft of Water Monster's child; 
the flood and escape through the reed. Before the quarrel the 
people acquired clothes, methods of hunting, the institution 
of marriage, a language, and some ceremonies. There was no 
sun or moon, but the mountains gave plenty of light (Mat-
thews 1897, pp. 66-7; Goddard, pp. 128-31; Stephen 1930, 
p. 102; Wheelwright 1942, pp. 43-51). 

The fourth world resembled the others but was larger; the 
couriers took four days to return from their survey of it. By 
the time the people reached the fourth world many materials, 
techniques, customs, and institutions were known, since they 
they had been accumulating for a long time. 

In Matthews' legend, the events of the fourth world that 
had occurred in the previous worlds of the other versions 
were: the appearance of Coyote and Badger where the sky 
colors met, the separation of the sexes, the theft of Water 
Monster's children, the flood, and the escape through the 
reed to the fifth world. 

The people, now of many kinds, encountered the ancient 
pueblo people and, strangely enough, created First Man and 
First Wroman from corn which they produced. 

The Goddard version contains many of the details already 
mentioned for the fourth and lower worlds and adds a detailed 
account of First Man's model of the earth and the seasons. In 
contrast Coyote spoiled plans for the future, such as the 
model of the moon and the pattern of the stars. In the Wheel-
wright version, be'Totcidi found Talking God, owner of the 
new world, friendly to the strangers. According to this ver-
sion, the fourth is our world. 

In various accounts there are brief references to two men 
who rose from a spring at some place or other in the upward 
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journey; these were later chosen by the people to act as Sun 
and Moon, that is, the orb bearers (Matthews 1897, pp. 
67-8; Goddard, pp. 131ff.; Wheelwright 1942, pp. 51-6). 

Massage, see Pollen ball, Pressing. 

Medicine sprinkling is much like pollen sprinkling. For 
instance, in the Flint Chant the first line sprinkled over the 
medicine in the turtle shell represents the messenger who 
called the singer; the second, the singer coming to the 
patient; the third, the administration of the medicine; the 
fourth, the patient returning to his place (Haile 1943a, p. 32). 

Mistakes are, of course, usually inadvertent and may be 
corrected. There is a prayer to correct unremarked errors or 
omissions. Careful reporting is a provision to avoid harm that 
might result from blundering. 

When the singer of the Rain Ceremony returned from 
depositing the prayerstick, he gave an accurate account of 
all that had happened during the time he was alone; he 
admitted hesitancy in reciting the prayers and acknowledged 
his mistakes. Similarly, the war leader reported to his men 
the exact details, favorable and unfavorable, about his per-
formance of the private ritual. Mythical heroes upon their 
return often spent an entire night narrating their doings while 
away from home. 

Chanters doubtless resort to divers means to undo or revise 
slight deviations from the rule: at one sing a chanter sud-
denly discovered, after the patient had left the sandpainting, 
that he had forgotten the chant lotion, which should have 
been administered while the patient was on the sandpainting, 
whereupon he surreptitiously applied it to himself. 

One time prayersticks, correctly made, had been placed in 
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the wrong order—b-u-b-u-y-u, instead of b-u-u-b-y-u. The 
chanter did not notice the mistake until after the whistling, 
whereupon, much annoyed, he ordered them changed. 

It is to be expected that chanters, under the strain of the 
protracted ceremonies, should at times show signs of fatigue. 
One singer I observed seemed to let down a bit on the sixth 
day of a nine-night chant. He made little errors, but immedi-
ately caught himself up and corrected them. Another chanter, 
on the fourth day of a five-night performance, started the 
wrong prayer, stopped himself, and started over again. Dur-
ing the day he seemed less sure than usual about the cere-
monial order. The following day, in both cases, the chanters 
were as alert as usual. 

I have emphasized the confidence and finish with which 
RP and tta'h practiced their profession. Although not as 
learned, JS is exacting and composed under the most trying 
circumstances. Other chanters I have seen excel at certain 
points and are less accurate at others. One, for instance, was 
very sure about songs and ritualistic order, but made many 
mistakes in a common sandpainting and in the figure painting 
that were not corrected. Another chanter told me they were 
errors, but he had not called them to the attention of the 
presiding chanter; perhaps there was so much wrong that 
expostulation would have meant discontinuing the perform-
ance. 

Chanters do not by any means always agree and one time I 
saw two men actually quarrel. Arrangements had been made 
to have two chanters come into town to lay some sandpaint-
ings and to record prayers and songs. They brought a singer 
of lesser reputation as a helper. The older men had frequently 
recorded for whites; he had not. When he discovered that 
they intended to recite the prayers without a patient, he 
made a great fuss. They talked and talked; finally they 
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thought the matter had been satisfactorily explained and 
worked again on the paintings. Soon, however, one of the 
seniors said he could not continue because the younger man 
was spoiling the painting, purposely making mistakes. The 
two older men quickly decided to send him home; they could 
not put up with his arguments and they would not have him 
ruin their work. 

The following are expressions of effects that might ensue 
from ritualistic errors: "If a chanter makes a little mistake, 
the patient won't get well and something might happen to 
the chanter too. The leaders are very careful to have the 
feathers of prayersticks tied and placed so they do not turn 
back or blow in the wrong direction." "If they make a mis-
take the gods will say, 'Let him come here and talk with us.' 
Then he will die and go to Thunder." "Mistakes will make 
people go crazy or become crippled," said a chanter, and the 
teachings of the Night Chant corroborate the belief (cp. 
Ch. 1; Hill 1936, p. 14; 1938, p. 95; Huckel ms.; Matthews 
1902, p. 211; Sapir-Hoijer, p. 309; Haile 1943a, pp. 33-4). 

Modeling, see Pressing. 

Mush is required at most ceremonies. The most common 
kind is ta'Ail, ' meal is placed in water it is made of coarsely 
ground blue corn, dropped into boiling water and boiled until 
quite thick. Ashes from juniper wood are added as leaven. 
"Without ashes the mush would be just like tortillas without 
baking powder," said RP. ta'nil was eaten for a regular meal 
(not ritualistically) during the Sun's House branch of the 
Shooting Chant. 

gad 'adin, 4 no cedar, unseasoned mush,' is a thick gruel 
like that described above, but with no flavoring of any kind, 
especially no salt or ashes. It is eaten at the end of the treat-
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ment on the sandpainting of the last day of the Shooting 
Chant; each mouthful of mush is followed by a drink of water. 

Winter Thunder provided unseasoned mush for Rainboy; 
seasoning of beeweed greens was served with it. Rat Woman 
served it to the Racing Gods, and Changing Woman gave it 
for another rite of the Hail Chant; it was eaten also at the 
Prayer on buckskin rite. 

Unseasoned mush in a rock-crystal basket was offered to 
The Twins by Dawn Girl on their first visit to Sun. The boys 
were urged to eat more and more, but could not empty tne 
basket because it turned out to be the inexhaustible food 
supply. "A patient should eat lots and no mush should be 
left in the basket." 

to'i" yii'iil, ' dropped into water,' is described as thin gruel, 
originally prepared for Black God and now given to the stick-
receiver of the Wrar Ceremony to induce him to carry out his 
part carefully (Reichard 1944d, pp. 83, 89, 103, 113; Kluck-
hohn-W 7yman, p. 100; Haile 1938b, pp. 105, 191, 203). 

Names are full of power, ritualistic items of tremendous 
value. A few examples are cited. The different names for the 
same person should be noted —all names belong to the spe-
cialized ceremonial language (Ch. 16; Reichard 1928, pp. 
96-107; Haile 1938b, pp. 55-6; 1943a, p. 34-5). 

Big Fly 

Big-snake-man 
Monster Slayer 
Dwarf Boy 

Bow 

Buffalo chief 
Buffalo chief's wife 
Buffalo male 
Buffalo female 

Buffalo name 
of blue rattle (SC) 

ts'ek'idicji'n 

Io' ηέί'ηβΊΤ* 

'alti" ya'o'ti' 

di tcili' 'asdz&'n 
ndsididi'n 
de'vadjil'aL 
biyaji ltsoi 

a bit nididahi" 
noxodacdjim' bika'gi 

One-who-customarily-
sees-the-fish 

Bow-whose-string-
extends-awav-from 

Abalone Woman 

Horned Chief 
His-y el 1 ο w-littl e-one 

One-who-looms-
on-the-horizon 



Child-of-t he-water 

Child-of-tlie-
water's cradl e 

Dwarf, Younges t 
Brother 

Female Go d 

Frog 

Hummingbird 

Hogan, ceremonia l 

Male Go d 

Monster Slaye r 

Monster Slayer' s 
cradleboard 

Scavenger 

Self Teache r 

Next (Secondborn ) 
Child-of-t he-water 
Let-down-on-a-sunray 
He-who-cuts-around-it 
He-who-gazes-on-enemy 
One-who-arranges-scalps 
Changing Grandchil d 

Blue Wate r 

Dwarf Bo y 
There-is-matter-

in-the-eyes 

Girl-who- carries-
single-corn-kernel 

Girl-who-carries-
single-turquoise 

Rough Fro g 
One-who-wanders-

about-lake 

Maiden-who-goes-
about-ratt l ing 

Hogan-that-stretches-
in-all-directions 

Boy-who-carries-
single-turquoise 

Boy-who-carries-
single-corn-kernel 

Firstborn 
One-who-slays-

monsters-here-and-there 
One-who-descended-

on-zigzag-lightning 
Reared-in-the-earth 
One-who-repeatedly-

kills-monsters 

Dark Wate r 

One-who-goes-
about-foraging 

One-who-moves-featherlike 
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Offering circuit, see Acceptance of offering. 

Overdoing is to be avoided in all activities. The happy 
medium is to be sought, so that even in ritual there are curbs. 
One often gets the impression that it is impossible for the 
Navaho to have enough rain, yet moderation is required even 
in the performance of the Rain Ceremony. The prayerstick 
should be deposited on a pile of drift rubbish at least four 
fingerwidths but never more than eighteen inches high. The 
size of the drift pile regulates the amount of rain to be 
expected; too much would be courting bad luck. 

In the Night Chant, Water Sprinkler throws rain up so 
that it will help the people, but rainmaking is done outside 
the chant—that is, in the Rain Ceremony—because the 
chanters do not want it to rain all the time during the Night 
Chant performance (Restriction, Withholding; Haile 1938b, 
pp. 78-81; 1943a, pp. 44, 223, 247; Reichard 1934, pp. 79-93; 
1944d, p. 27; Hill 1938, p. 88; Matthews 1902, pp. 180, 312, 
41n; Franciscan Fathers 1910, p. 294). 

Painting with white clay, see White clay. 

Paralysis of hero, see Ambush. 

Participation has been stressed as an indispensable part of 
ritual. In some acts or rites power is concentrated in the 
behavior of the chanter, assistants, and patient; in others, 
everyone present must participate—in the sweat-emetic, 
ashes blowing, prayer with pollen, holding sacred objects 
during prayer, and application of yucca suds in the Rain 
Ceremony (if there is no patient). Proper audience partici-
pation helps the patient and the entire tribe; even attendance 
at a ceremony is a part of the sustaining effort (Introduction; 
Hill 1938, p. 81). 
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Passes, feints, are a large part of the chanter's stock-in-
trade; some are made with the hands only, some with 
properties—for instance, arm-waving, arm-spreading, and 
hand-pointing to the cardinal directions. Brushing and the 
ceremonial lighting of prayersticks with a crystal are examples 
of passes made with sacred objects. The marking of the bull-
roarer with the chant lotion is a pass. Some thrusts attract 
good, others are exorcistic; usually they may be understood 
in connection with the ritualistic context, but perhaps even 
then only if mythical details are known (Haile 1943a, p. 223; 
Goddard, p. 177). 

Peace meant merely absence or end of war, not an ideal for 
which other values should be yielded. Navaho culture is built 
on the premise that war is necessary, that nothing esteemed 
can be achieved without it. "Before this [the union of sepa-
rate groups] the Navaho had been a weak and peaceable 
tribe," relates the myth. The saga of The Twins is a succes-
sion of warlike deeds; Changing Woman's opposition to their 
going to war in the Hail Chant is an unusual and notable 
incident; it doubtless furnishes contrast and completeness-

Peace overtures show Navaho understanding of neighbor-
ing cultures worked out according to the enemies' values. 
After a fight the Navaho smoked the peace pipe with the 
Utes, embraced, and exchanged gifts—all symbols that trust 
had been established. 

The Navaho delegate for peace entered a Hopi village 
singing. If he was received, a date was set for a conference; 
smoke signals announced his safe arrival and the possibility 
of a get-together. The delegates of each party, who were 
peace, not war chiefs, made cigarettes ' in their own way.' 
The Navaho filled a cornhusk wrapping with mountain 
tobacco to which harmless insects were added to ' make the 
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Hopi friendly.' The insects doubtless symbolize the siege of 
Awatobi by the Stricken Twins with their destructive worm 
and grasshopper (Ch. 6; cp. Smoke, Tobacco smoking; Mat-
thews 1897, pp. 113, 127, 145; Reichard 1944d, p. 81; Hill 
1936, p. 19). 

Perfect corn ear (do'xono'tini'h), often required for ritual-
istic purposes, is a short ear with all kernels in even rows and 
completely covering the end so that no part of the cob is 
visible. 

Pine, single-budded, see Overshooting rite: SCE, Con. C. 

Pistons, see Ch. 4; Sun, Con. A. 

Pokers (xone'cgic, xonicgic, konicgic) are symbols of the 
danger line in the sweat-emetic rite. On the first night of the 
Big Star Chant, helpers were sent to gather the pokers and 
emetic herbs with the instructions: "Get the pokers from a 
tree that has been struck by lightning, if it has straight 
branches; if not, take them from trees near it. Offer to the 
tree three jewels, sparkling rock, blue pollen, and pollen tied 
in a small piece of cloth. As you sprinkle pollen, repeat a 
prayer. Take a poker from each direction and remember 
from which it was cut." 

The Hail Chant pokers represent forked lightning, rain-
streamer, and zigzag and straight lightning, symbols that 
prevent the enemy (evil) from crossing. In the Shooting 
Chant the pokers lie beside the conveyance symbols, strewn 
in sand. All lie near ashes and are applied to the body after 
poking in ashes, thus indicating an exorcistic function. 

A poker was given the boy raised by Owl to serve as a 
compass to his mother's home (Danger line; Kluckhohn-
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Wyman, p. 86; Reichard, Shooting Chant ms.; 1944d, p. 51; 
Sapir-Hoijer, p. 49). 

Pollen (tadidfn, xadidi'n) has been discussed in several of 
its aspects—composition, representation of glint or ' light 
life,' application. Here some additional notes explain the 
complexity of its symbolism. 

Pollen clears the trail so that a person may walk safely. 
It opened the way for the Holy People of the Rain Cere-
mony. Pollen sprinkling on mush often symbolizes people 
and travel: In the Hail Chant myth, Winter Thunder marked 
the mush twelve times with pollen for good attendance at the 
ceremony. On the mush of the War Ceremony, the pollen 
represents a means of travel for patient and audience, and 
the guidance of the patient's life. Pollen on the bath foam of 
the Night Chant stands for the patient's life and thoughts; 
on the bath foam of the Flint Chant, for the mind and gait of 
the one-sung-over, the Sun's course, the messenger to the 
singer, the singer, and the medicine he administers. 

Pollen increases the power of the person to whom it is 
applied or administered; it is commemorative since it repre-
sents control (Ch. 15; Feathers, Mush, Pollen ball, Con. B; 
Pollen paintings, Con. C; Hill 1935a, pp. 66-7; 1938, pp. 37, 
86; Reichard 1944b, p. 13; Matthews 1897, p. 213, lln; 
1902, pp. 41-2, 251; Haile 1938b, p. 213; 1943a, pp. 36, 219, 
282; Sapir-Hoijer, p. 251). 

Pollen ball administration is one of the rites of the sand-
painting treatment on the last day of the Sun's House and 
Prayerstick branches; it was not a part of the Sandpainting 
branch of the Shooting Chant. The pollen ball is a synthetic 
symbol, something like a large pill, an inch and a half in 
diameter, consisting of a number of dry ingredients and 
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coated with pollen. Fish blood is a part of the pollen ball of 
the Shooting Chant, named do'tliji", ' turquoise.' RP got 
the fish for mine at Ganado Dam: he cut the fish open with 
a bundle flint, took a bit of the blood, sprinkled the fish with 
pollen, and returned it to ' live ' in the water. There were 
many other medicines in the ball. 

The pollen-ball administration is associated with mush 
eating and pressing with bundle properties of the last (fifth 
or ninth) day's ritual. Mythical references explain the prop-
erty and the rites. 

After Sun had tested The Twins and consented to help 
them, he shaped a miniature man of agate and one of tur-
quoise. As he gave Monster Slayer the pollen ball, Sun 
placed the agate man in his son for a heart; as he fed mush 
to his son, he outlined the position of the agate man inside 
Monster Slayer's body—"The mush you ate from the east 
side of the basket stands inside you as the man's legs, that 
from the west is his head, that from the north his left hand, 
that from the south his right hand, that from the center his 
heart. When I said, 'He eats the pollen of Restoration-to-
youth and Trail-of-well-being,' I meant that his mind would 
be standing within you. When I said, 'He eats the dew of 
Dark Cloud, Restoration, and Well-being,' I referred to the 
intestines of the man inside you. Nothing is missing; com-
plete he stands inside you." 

Sun then identified Monster Slayer with himself and the 
agate man by pressing different parts of his body to corre-
sponding parts of his son's body. When the identification rite 
was finished, Sun told why he had performed it: "Although 
the flint armor will protect you against existing monsters, the 
man I put inside you will make you invincible to any evil you 
may encounter in the future." Sun placed in Child-of-the-
water a turquoise man with the same ritual and meaning. 

Not only is it important that a ' turquoise ' be an internal 
symbol of indomitability, but it must at all times be kept 
upright—the reason for pressing with bundle items. One of 
Kluckhohn-Wyman's informants explains that the pollen 
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ball stays in one place within the patient's body like a spirit, 
a comment that agrees with the Shooting Chant myth 
{Mush, Pressing; Reichard, Shooting Chant ms.; Matthews 
1897, pp. 232, 109n; Kluckhohn-Wyman, p. 53 and cp. p. 
101; Haile 1943a, p. 31). 

Pollen sprinkling, see Application of pollen, Pollen. 

Pot drum, see Drum. 

Pressing is a common procedure, meaning identification by 
absorption. Kneading or modeling should be included with 
pressing. It is assumed that until a person has been made 
holy, he is not an image of the power he seeks to control, but 
after such a power takes him in hand, kneading, pressing, or 
massage will make him resemble the Holy People. Because 
Changing Woman was molded when she became mature, 
there is now a massaging rite in the Girl's Adolescence Cere-
mony. The Twins were shaped by their counterparts in the 
sky. Pressing of the plumed wands to the Stricken Twins by 
the two daughters of Broad Rock xa*ct0e '07an made them 
acceptable to the gods; Reared-in-the-mountain was molded 
into holy likeness by Butterfly (Goddard, p. 15; Reichard, 
Shooting Chant ms.; Haile 1938b, p. 105; Matthews 1897, 
p. 409; 1902, p. 262; Sapir-Hoijer, pp. 287, 291; Kluckhohn-
Wyman, pp. 62-3). 

Pressing to heart, see Acceptance of offering. 

Protective line, see Danger line. 

Punishment ('ate'el'i) is generally meted out by super-
naturals for offenses against them; if imposed by human 

584. 
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beings, it is explained as necessary for success with the gods. 
An offended power summons a hero by saying, "Bring him to 
me so I can punish him," yet when the culprit is brought, he 
is instructed, his chastisement being ritualistic discipline, 
ending in a contribution to future ceremony. 

Some punishments, however, seem to be final decrees of 
fate that explain what happened to individuals. 

Gambler was punished by being shot to the sky by Wind, 
as he said, "You nave bet yourself and lost. You are my slave. 
You are not a god, for my power has prevailed against yours." 

Buzzard was punished for his voracity by disintegration. 

Punishment for the excesses committed during the sepa-
ration of the sexes was the birth of the monsters, but Stephen 
reports more specific retribution—men who copulated with 
the deer does were struck by lightning and burst open, those 
who copulated with the antelope does were killed by rattle-
snake bites, and those who copulated with mountain sheep 
were killed by bears (Overdoing, Whipping; Leighton-Kluck-
hohn, p. 52ff.; Matthews 1897, p. 86; Reichard 1939, p. 60; 
Endurance Chant ms.; Newcomb 1940b, p. 68; Haile 1938b, 
p. 95; Stephen 1930, p. 99). 

Queue (tsi""y6'l) represents Child-of-the-water as the bow 
represents Monster Slayer (Bow symbol; Haile 1938b, pp. 59, 
179, 315, 27n). 

Racing is a rite that seems to symbolize strength and forti-
tude, qualities that please the gods. 

Changing Woman ran at the Adolescence Ceremony and 
ended the race by jumping over the fire. According to the 
myth of the War Ceremony, she ran the race ' because of, at 
the instigation of Sun ' and at the time of her second menses 
because of Moon. 
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Rainboy of the Hail Chant lost his life in a race with Frog 
and later with supernatural aid won Frog's life. 

One of the Racing Gods, exemplary youths, was challenged 
to run an impossible race—around the base of Mt. Taylor— 
for the Navano; his brother was to run for the visiting tribes. 
The older Racer won the high stakes put up by the Navaho. 
At a second try—to run around all the foothills of the San 
Mateo range—the Navaho bet only half as much as they 
had won on the first race and lost; the younger brother won 
the stakes for the visitors. The strangers regretted their net 
loss, but one of their wise men spoke comfortingly: "You 
have done well, for had you lost the second race you would 
have lost with it the rain, the sunshine, and all that makes 
life glad" (Goddard, p. 151; Haile 1938b, pp. 86-9; Reichard 
1944d, pp. 15-7, 23; Matthews 1887, pp. 415-7). 

Rainboxi) (na'tsi'lid) has numerous functions, all inter-
related. It serves as an encircling guardian of the sandpaint-
ing: when it has only bunches of feathers at the ends it may 
be a garland, or it may be female instead of male (tfa'h); 
when it has a head and feet it represents the goddess. Accord-
ing to Matthews, the rainbow has five colors—presumably 
red, yellow, green, blue, and white—each representing a 
goddess. Rainbows are covered with feathers, which give 
them their colors. 

The design consisting of red and blue stripes separated by 
and outlined with white (sometimes incorrectly called ' sun-
dog ') differs from ' sunray ' (cabitio'l), which is red and 
blue without white. Small rainbow designs are often painted 
at the ankle and wrist joints of supernaturals; they symbolize 
lightness and ease in moving and handling things. Such de-
signs are especially important for the left side, since it is 
' naturally ' stiff and awkward and needs more protection 
than the right. 

Rainbows on a metate stand for the power of the hands in 
grinding. Rainbows in a sandpainting are a prayer. They are 
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protective; gods often stand on them and they may be given 
to a hero to keep him safe. 

Some rainbows are short or stubby; the one Talking God 
gave The Twins to keep was only a fingerlength long. An 
arched or bent rainbow about eight paces long was their 
means of travel for long distances; it could be folded and 
carried in a pouch or blanket fold, but through supernatural 
power became long enough for any purpose. 

Coyote lassoed Water Monster's children with a rainbow. 
The gods helping the Visionary to transport his garden 
produce wrapped it in clouds and bound the parcels with 
rainbows. 

" It is unlucky to point at a rainbow with any digit except 
the thumb. If you point with a finger you will get a felon " 
(Matthews 1887, pp. 399, 446, 449; 1902, pp. 194-5, 231, 
246, 309, 60n; Reichard, Endurance Chant ms.; 1939, PL 
XV-XX, XXII-XXIV; Newcomb-Reichard, PI. IV, VII-IX, 
XVIII, XX, XXIV-\ T, XXXI-XXXIII; Goddard, p. 130; 
Wheelwright 1942, Set II, 6). 

Rare game, see Deer and rare game. 

Rattle, see Gourd rattles, Con. B; Bundle contents, Con. C. 

Rawhide, see Armor. 

Red headdress, see Sunglou), Con. B; Bundle contents, Con. C. 

Red ocher is Child-of-the-water's impersonation symbol. 
It is rubbed on the hair, as well as on the body. Ghosts are 
afraid of red ocher (Haile 1938b, pp. 177, 197, 318, 71 η; 
1943a, pp. 39, 40, 53, 96, 97). 



CONCORDANCE B 

Reddening, see Red ocher, Con. B; Body painting, Con. C; 
cp. HaiIe 1943a, p. 40. 

Refusal has been woven into ritual. The most obvious is 
non-acceptance of an offering either because it is not the 
proper thing or it is not modest or appropriate enough. An 
offering refused by one power may be accepted by another. 

A second type is refusal to sing for one who requests help. 
The Stricken Twins were turned down by god after god 
because they had no valuables to pay for treatment and could 
not demand it because they did not know who their father 
was. Monster Slayer was refused by many singers of the 
Eagle Chant; the reason is undiscernible. When, after long 
journeying, Swallow undertook to sing for him, Monster 
Slayer's brothers forced each singer to contribute his power 
(Reichard 1939, p. 31; 1944d, pp. 135-7; Big Star Chant ms,; 
Matthews 1897, p. 219, 49n; 1902, pp. 219, 222-4, 228, 231, 
232,234, 240; Newcomb 1940b, pp. 68ff.; Stephen 1930,p. 93; 
Haile 1938b, p. 183; Hill 1936, p. 14). 

Restriction (xastj, xasti', 'at£a de'tah), if properly treated, 
would require a discussion far too complex for this account. 
Franc Newcomb started a collection of taboos, but included 
only some general ones and some very specific and localized. 
Most of those I have collected apply to ritual, a field Mrs. 
Newcomb hardly touched; few of her items and mine overlap. 

I mention the subject here primarily to point out that such 
discussions as exist are either unassimilated bodies of data 
without reference to function or position in the ceremonial 
and daily life, or they are too simplistic to bring out the full 
significance of restriction. For instance, avoidance of the 
dead is mentioned in practically every article on the Navaho; 
few people know that members of one clan can bury the dead 
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with impunity, even without undergoing the customary 
purification rites afterward. 

The restriction on eating fish is general. Yet additional 
pressure is put upon one who has eaten the pollen ball con-
taining fish blood; if he should eat a water animal, he would 
swell up, sicken, and die. 

Similarly, one wTho eats the mixed stew that contains liver, 
kidneys, heart, tripe, and other internal organs of rare game 
(now sheep) is enjoined not to eat entrails. Since most 
Navaho do not, even under mo-Vrn conditions, have occasion 
to eat fish and almost all eat the internal organs of animals, 
the restrictions, their ostensible reasons, and the degree to 
which they are observed are very uneven; they cannot be 
the result of the same reasoning. 

The Navaho say, "Ghosts cause people to break taboos by 
telling them to do the opposite of what has been decreed." 
and their correction for breaking rules is participation in a 
ceremony. 

KIuckhohn and Wyman summarize some ritualistic restric-
tions and the adverse effects that ensue if they are not 
observed (Newcomb 1940a; Haile 193Sb, pp. 62, 187; Sapir-
Hoijer, p. 309; Kluckhohn-Wyman, pp. 19, 54). The follow-
ing is a partial list of restrictions relating to: coyote, Hill 
1936, p. 4; crops, handling and preparation of food, Matthews 
1902, pp. 189, 193; Hill 1938, p. 55; deities, Goddard, p. 153; 
eating, Matthews 1897, pp. 187-8, 212, 5n; Hill 1938, pp. 
47, 55; Sapir-Hoijer, p. 287; origins, Haile 1938b, p. 121; 
Matthews 1887, pp. 390-3; 1897, pp. 75, 190; Neweomb 
1940b, p. 73; rites and ceremonies, Reichard 1939, pp. 30, 35; 
Matthews 1897, p. 212; 1902, p. 240; Sapir-Hoijer, p. 181; 
Haile 1938b, pp. 40, 62, 229, 234-9; 1943a, pp. 9, 20-1, 29-30, 
50, 270, 280, 284; Hill 1938, p. 89; Newcomb 1940b, p. 73; 
sex, menstruation, pregnancy, birth, Goddard, pp. 130, 155, 
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163; Stevenson, p. 235; Newcomb 1940b, p. 74; Hill 1936, 
pp. 8-9; Sapir-Hoijer, pp. 207, 309; Haile 1943a, p. 269; war, 
Hill 1936, pp. 6-14. 

Restriction on looking has been set off from other restric-
tions because it recurs so frequently, signifying that super-
natural power is about to be demonstrated. Someone is told 
not to look; if he obeys, he benefits; if he does not, he may 
be punished. Sometimes the restriction is imposed when the 
power is attractive; again, it may be enjoined with exorcistic 
intent. 

The restriction on looking backward is explained for the 
war scout. After starting off with the leader's quiver, he 
informed the leader of everything, but he was not supposed 
to look back for fear he might see something unlucky which 
would mean defeat. 

There is probably a close connection between the taboo 
when it concerns other dangerous activities—carrying the 
dead, for example, to the place of burial. 

The Stricken Twins were told not to look at the house of 
the gods lest they be tempted to touch the rainbows over 
them; touching rainbows might have given them felons. 

At Rock Pinnacle the Stricken Twins were told to keep 
their heads down so they could not see what was going on, 
or they would be whipped. 

An arched rainbow would move if the persons on it kept 
their eyes shut. When Coyote was requested not to look, he 
did so and the rainbow moved in jerks. 

Bat Woman asked Monster Slayer not to look as she car-
ried him down the cliff in her burden basket. When he 
peeped, she dropped suddenly. 

Observance of the taboo sometimes led to transformation. 

Talking God told the hero of the Mountain Chant to close 
his eyes as he took the very last and most difficult step to the 
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summit of a little hill. He obeyed and the hill became a 
mountain. 

Self Teacher was told by Deer Owner not to climb a hill 
lest the deer see him. The hero, prompted by Little "Wind, 
broke the taboo and encountered fierce bears, which he over-
came. 

Monster Slayer was told to turn his back to Deer Owner 
and not to look. He disobeyed and saw the sorcerer step over 
flies and transform them to deer. 

The Stricken Twins made the Awatobi people promise not 
to look when they called off the rat and worm so they would no 
longer eat the crops (Hill 1936, p. 13; Reichard 1928, p. 142; 
Endurance Chant ms.; Franciscan Fathers 1910, p. 454; Mat-
thews 1887, p. 402; 1897, pp. 121, 164, 186; 1902, pp. 176, 
177, 230, 231, 236, 246, 247, 249; Haile 1938b, pp. 121, 133). 

Restrictions on patient of Shooting Chant continue for the 
duration of the chant and four nights after. Sex continence is 
required, the patient being under constant surveillance. He, 
as well as the chanter and an assistant, should sleep in the 
ceremonial hogan. When I was the one-sung-over, instruc-
tion and ritualistic prescription were inextricably combined. 
I had a house within calling distance of the Navaho family 
and I customarily slept outside where I could be seen. I was, 
therefore, allowed to sleep there during the first nights of 
of the chant; either I was trusted or the Navaho were 
watched—I suspect that an unobtrusive guard was put on 
all of us. 

For four days after the end of the singing the patient 
should refrain from certain activities. Fire and water are to 
be avoided after the Shooting Chant. One should not wash 
oneself, or start or tend a fire. Persons in the dangerously 
holy state are fed by others who have had the chant or a 
related one sung over them, for contact with eating utensils 
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should be avoided. Feeding and tending a person during the 
period of restriction is a labor of love somewhat comparable 
to the care of a convalescent who has had a contagious but 
immunizing disease. 

I was not informed about the restrictions directly or all at 
once; rather they were suggested from time to time. At the 
very beginning of the sing I was told not to go to the north 
and not to comb my hair. The fifth day after the Prayerstick 
branch had started, RP said I could travel in the car, to 
Ganado, for instance (he was planning to go to Ganado!). I 
said I would not go anywhere with figure painting which was 
to remain undisturbed for four days and he agreed: "It is a 
good thing because after all Ganado is toward the north and 
there is a cemetery there. It is like old times to observe the 
restrictions in full." He then hunted up his horse and rode to 
Ganado. I was told not to eat fish because I had eaten the 
pollen ball containing fish blood. I was not to kill a snake 
because of the snakes painted on my feet, nor was I to kick. 
I was told not to throw water out of the door, but to go out-
side to pour it. 

It rained during the two-night repetition of the Prayer-
stick branch of the Shooting Chant; until then I had not 
known about the restrictions against fire. I was cold and 
started to make a fire. Immediately a brother-in-law who 
had been the chanter's assistant came to my house and asked 
if I was cooking. I said no, I was ccld. Then he told me that I 
should not handle fire or water and he made a fire for me. I 
was also told that eating hot foods or drinking hot liquids was 
dangerous. 

Irked by the restrictions, particularly those against wash-
ing and hair combing, I argued with RP that H, a young 
visitor, had told me that her mother had observed only two 
nights of restriction. At once he advanced arguments to show 
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how ill-advised the woman had been: Wasn't H's mother 
bitten by a snake soon after the chant? Her family had had 
to have the chant repeated for her. They had considered ask-
ing RP to sing it, but finally decided on the chanter who had 
sung the first time—and shortly after even he had been bitten 
by a snake! An additional reason for the failure of the chant 
was that the people where H lived did not make sandpaint-
ings correctly. RP considered vital the differences between 
some of the paintings in Newcomb-Reichard and those in 
Navajo Medicine Man. 

After RP had sung over T's wife, she had started to cook 
the very day her chant was over; this is the reason she never 
got well,* 

For the Sun's House branch Red Inside phase, restrictions 
were more stringent than for the Prayerstick branch. The 
patients were not allowed to sleep in the sun's presence; con-
sequently their vigil lasted for nearly twenty-four hours 
beginning with the ninth night; they were not to sleep until 
sunset of the ninth day. Every morning they were wakened 
at dawn. I was allowed to go to sleep as early as three P.M. 
of the sixth day and whenever I wanted to thereafter; MC 
and AD had been ill, I had not. 

At dawn of the fifth day after the last night of the chant, 
the chanter takes the patient to a young pinyon, upon which 
the necklace (bandoleer) and wristlets are hung. When the 
patient returns he bathes and shampoos his hair in yucca 
suds, dresses in clean clothes, ties his bead to his hairstring, 
and resumes his normal life (cp. Kluckhohn-Wyman, pp. 
18-20). 

Rings, see Hoops. 

*Note that at another time RP had said that the woman was ill because of 
mistakes made by the chanter (p. 96). 
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Rockpiies (wayside altars) may sometimes be seen in iso-
lated parts of the Navaho country. It is customary for passing 
travelers to add a rock to a rock heap and utter a prayer. 

In the AYar Ceremony story, man-eating quadrupeds con-
tested with man-eating flying creatures by piling up river 
boulders as they passed through a gap. The rocks left over 
from these piles became the prayer rockpiles of today; each 
rock represented a ghost overcome. Although these rocks 
were said to be river boulders, there is reason to believe that 
they are associated with flint (Reichard 1944b, p. 17; Haile 
1938b, pp. 72-3, 97, 188-9; 1943a, p. 53; Matthews 1887, p. 
415; Curtis folio, PI. 30). 

Rocks, all that remains of the monsters, have commemora-
tive value, sometimes in the form of flint. Stones that have 
been struck by lightning, that bears have turned over, and 
upon which snake-shaped lichen grows are prescribed for the 
sweathouse fire of the War Ceremony. 

Tiny smooth stones carried to the ground surface by ants 
are witch weapons of the Shooting Chant Evil. 

Four small stones, gathered from the vicinity of Wren's 
nest, were a part of the Hail Chant unraveling (Haile 1938b, 
p. 203; 1943a, p. 235; Reichard 1944d, p. 69). 

Rnbbing is a ritualistic act related to pressing. Formerly it 
was customary for people to rub their legs after the evening 
meal with a prayer: "May they [legs] be lively; may I be 
healthy." 

Legs were rubbed with corn smut to cause plentiful crops. 
After Reared-in-the-mountain had knocked out the bears 

by giving them Ute tobacco, he resuscitated them by rubbing 
with the tobacco ash (Hill 1938, pp. 19, 46: Matthews 1887, 
p. 404). 

Sacred Waier i  see Waters, collected. 
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Safety zone, see Circle, Danger line, Hoops. 

Saliva, see Spitting. 

Sali ('acj') in food is supposed to furnish strength, perhaps 
against dangers, since it is not added to ceremonial mush 
whose purpose is identification. The Twins were fed on salty 
food by Salt Woman; she gave them salt as a weapon against 
Eye Killers. Apparently it had not attained its power in the 
first world, for when Water Sprinkler threw the salt given 
him by Salt Woman, it did no harm. The mush of the War 
Ceremony was salted to give power to the performers. 

Salt Wroman contributed salt from the lake near Zuni to 
the Hail Chant lotion, and later offered salt as a food gift 
(Stephen 1930, p. 92; Haile 1938b, pp. 63, 191; Reichard 
1944b, pp. 73, 83; Hill 1940a). 

Scalp (tsi'ziz), the theme of the War Ceremony, has promi-
nent associations also among the symbols of the Shooting, 
Hail, and Endurance chants, being related to the trophies 
collected from the monsters and war, and to Coyote's fulfilling 
Changing-bear-maiden's requirement to obtain Big Mon-
ster's scalp. The correspondence between myth, ritual, and 
recorded war procedure is remarkable; it corroborates many 
of the conclusions of this work. 

Despite the phobia of the dead, mythology represents the 
Navaho as scalp-takers. According to Hill, scalps were taken 
from both male and female enemies by anyone except a 
woman or a boy on his first war raid—the individuals whose 
spirits were weak. Some warriors took only a small piece of 
skin; others preserved the whole scalp including the ears. 
Other parts of the body, such as the Achilles' tendon or the 
neck sinew, as well as the foetus of a pregnant woman, were 
collected for ceremonial purposes and witchcraft; they were 
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requisites of sorcery formulas. Although formerly only the 
scalp would do in the War Ceremony, now any part of a 
dead enemy—bone, hair, even a piece of clothing—may rep-
resent the scalp. These possessions are the enemy's bitcxin 
and a token is sufficient to cause an outsider's undoing. 

Mythological references confirm the fact that the cedar 
branch of the rattlestick stands for the warrior's trophy, 
often tied to a piece of cedar or laid in a juniper tree. 

When the singing over the scalp-taking was finished, the 
trophies were hidden among rocks where no rain could touch 
them until they were needed for the War Ceremony; enemy 
ghosts adhered to them but had to be guarded to prevent 
escape (Haile 1938b, pp. 30, 63-4, 149,155,162-9; Reichard, 
Endurance Chant ms.; Shooting Chant ms.; Hill 1936, pp. 6, 
15, 17; Goddard, p. 177; Matthews 1897, p. 93). 

Sex symbolism was explained in Chapter 10. The following 
are some pairs to which dominance and secondary qualities 
are assigned: 

Male Female 
Animals: antelope deer (Feather Chant) 

Birds: 
Bluebird feathers 
Black vulture 
Brewer blackbird 
Mearns' woodpecker 
Rocky Mt. nuthatch 

canary feathers (BS, SC) 
turkey vulture (YL) 
cowbird (YL) 
white-breasted woodpecker (YL) 
red-breasted nuthatch (YL) 

Colors: 
Black (Sky) blue (Earth) (Matthews 1902, p, S7; 

Newcomb-Reichard, Fig. 5) 
Black 
Black 
Blue 

blue (WC, BeC) 
white (SC, HC) 
yellow (SC, HC) 
white (Moon, whiteshell) 
yellow (corn, WC, BeC) 

Blue (Sun, turquoise) 
White 

Cuts of shrub stems: 
Right-angled 

596 
diagonal (BS) 
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Male Female 
Deities: 

Bladt God (b) Water Sprinkler (u) (NC) 
Holy Boy (b) Holy Girl (var) (SC, HC) 
Holy Man (b) Holy Woman (var) (SC. HC) 
Monster Slayer Child-of-the-water 
Sun (u) Changing Woman (w) 
Sun (u) Moon (w) 
Talking God (w) xa"ctc'6"0Yan (y) 

Directions: 
North (b) south (u) 

Natural phenomena: 
Cloud mist 
Hard rain with wind and lightning light rain 
Bain pool, body of water 
Sky (b) Earth (u) 
Zigzag lightning flash lightning 
Sunbeam sunray 

Plants: 
Coarse sunflower slender sunflower 
Juniperus pachyphtoea Juniperus seopulorum 
Mountain mahogany cliffrose 
Pinyon juniper 
ts&kani' k'ic di ts0i (BS) 
Hard oak mountain mahogany (FW) 

Rivers: 
San Juan Rio Grande 

Seasons; 
Winter summer (SC) 

Stones: 
Flint of head feather bundle lightning-struck oak (SCE) 
Striped aragonite white aragonite 

Shaping, see Pressing. 

Shock (xode'tl&'d), see Restoration, Con. C. 

Shoulder bands, see Bundle contents, Con. C. 

Shoulder straps, see Bundle contents, Con. C. 

Single-budded pine, see Overshooting rite: SCE, Con. C. 

697 
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Sky-reacking-rock, see Disposal of Sky-reaching-roek, Con. C. 

Smallness, see Blowing, Token. 

Smile ('adloh) indicates deific approval of ritualistic acts 
properly performed. 

Sun smiled when Dark Thunder rubbed chant lotion on 
Rainboy's hair as he sang the words ' Sun's hair.' 

The Racing Gods smiled at each other when they met after 
completing their run carrying invitations to the Fire Dance. 

be'^otcidi smiled as he created the animals. 

Decoy women seduced young men with a sly, tantalizing 
smile (Reichard 1944d, pp. 5, 87, 93; Wheelwright 1942, pp. 
41, 44, 102; Matthews 1897, p. 175). 

Smoke is associated with creation, clouds, war, power, and 
purification. According to JS, Earth Woman and Sky Man 
smoked to bring about creation: "The de'na^e prayers were 
called 'way on top' because they gave off smoke for creation 
and good health." 

When Rainboy first raced with Frog, the latter threw 
down a dark cloud so that Rainboy could not see where he 
was going; when it cleared, he found himself running in the 
wrong direction. Heat laid a smokescreen of Darkness to 
help a war party. The origin of the smoke is not explained in 
any of the cases cited (Darkness, Frogs, Winter Thunder, 
Con. A; Incense, Con. B; Reichard 1944d, pp. 23-5; Goddard, 
p. 176). 

Soil token, see Dust token. 

Soot (te'c), though called ' charcoal ' by others, seems a 
better name, since it is the fine powdered residue of burning. 
The following are explanations of soot: Spots made of ritual-
istically burned soot protect against dangers. The temples are 
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blackened because they are the seat of ghosts. Black spots 
are put on the palms of Child-of-the-water's impersonators 
because he held the dangerous monsters' scalps. Collected 
soot (te'cigi' and 'altade'dli'c) represents, in the "War Cere -
mony, vegetation and dark mist for the women and dark 
cloud for the men. 

Soot is applied to the jaw in the War Ceremony (Blacken­
ing, Con. C; Khickhohn-Wyman, pp. 55, 169, 239; Haile 
1938b, pp. 169, 177, 237; 1943a, p. 52). 

Sparkling rock, see Ch. 15; EHuckhohn-Wyman, p. 25; 
Haile 1938b, pp. 197, 280; 1943a, pp. 98, 308, 68n. 

Spiral shape or motion stands for escape from the circle of 
frustration or prevention from entering it; it is a form of the 
danger line. Crow and Turkey Buzzard could not get near 
The Twins because of flints arranged in a spiral; Coiled 
Snakes are one of its forms. 

The systematic method of covering ground in a search is 
in a spiral. Sun, looking for The Twins, hidden by his sky 
wife, moved in an enlarging spiral from the center of the 
room. Changing-bear-maiden, hunting her Youngest Brother, 
concealed under the fireplace, started at the outer edge of the 
hogan and moved in a diminishing spiral toward the center 
(Haile 1938b, pp. 95, 101; Reichard, Endurance Chant ms.; 
Newcomb-Reichard, PI. XII, ΧΙΠ). 

Spitting as a ritualistic act seems to have the function of 
identification. 

When a warrior bade his wife farewell, he spat into her 
hand and mixed pollen with the saliva. She preserved the 
pollen in a little bundle, which she held as she prayed for his 
safety. 

A war leader had his companions rub spittle over their legs, 
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bodies, and weapons. The spittle and the rubbing strength-
ened the warriors and their arms. 

When RP arranged the four pokers of mountain mahogany 
around the sweat-emetic fire, ne spat upon the poker, then 
stuck its end into the fire and laid it at the left of the sand-
painting snake. After all four were in place, he spat in the 
four directions and around. 

After the smoking test, Sun rubbed his children with 
tobacco ashes mixed with saliva. 

Changing Woman brought on a terrific storm by spitting 
hailstones through hoops (Hill 1936, pp. 12-3; HaiIe 1938b, 
p. 105; Matthews 1897, pp. 128, 202-3; 1902, p. 308, 7n). 

Spread ('aya" sika'd) serves two purposes: it keeps persons 
and properties from contact with the ground, and is a reward 
for assistance. Of the rites I have seen, sweat-emetic and the 
first part of the bath have no blanket or spread. The spread 
may be of various materials. Formerly it may have been of 
skins; now it is of yard goods or, on rare occasions, of buckskin 
or buffalo hide (yodi). The greater the value of the goods, 
the better for the chant. On the ' soft goods ' tobacco, silver 
money, and jewelry may be laid. The material must be of the 
best, since it represents gifts to the gods such as the Stricken 
Twins got from the people of Awatobi. In the house of the 
gods the Stricken Twins were seated on patterned fabrics, a 
form of ideal spread. 

The patient or his sponsor provides the spread, but guests 
may add to it; it is often divided among assistants or singers 
at the end of a rite (Buckskin, Covers; Matthews 1902, pp. 
243, 246ff.; Haile 1943a, pp. 44, 52). 

Stepping on a property is to be distinguished from ' step-
ping over.' It is dangerous to step on some properties, help-
ful to step on others. 

Monster Slayer fainted when he stepped on the bull-roarer 
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on which he had drawn a man, and again when he stepped on 
a chip left after Traveling Rock had been subdued. Gambler 
shot up to the sky when he stepped on a bow given him by 
his father, Sun. The hero of the Mountain Chant was given 
two white lightnings to stand on, that is, to enable him to do 
something extraordinary. 

The style of the war shield incorporated ritualistic and 
practical protection. It had a crease in the middle so it could 
be opened and closed by stepping on it (Reichard, Shooting 
Chant ms.; Haile 1938b, p. 137; Matthews 1887, p. 406; 
Franciscan Fathers 1910, p. 317). 

Stepping aver accomplishes restoration, transformation, 
and increase; it is invariably an act of the Restoration rite. 
Related to the rite is the restriction that one should never 
' step over another person's legs ' unless he is a joking 
relative. Stepping over in the Restoration rite of the Flint 
Chant represented Gila Monster's ' pouch ' (bundle) as well 
as Gila Monster's cutting up his own body and scattering the 
fragments in imitation of what Winter Thunder had done to 
Holy Man. 

After cactus and yucca are collected for the bath, the 
plants should be stepped over—an act to restore them to 
normal. When the gods stepped over those killed in the 
struggle between Youngest Brother and Changing-bear-
maiden, they all came to life. Stepping over a particular 
arrangement of corn caused it to change into people. Stepping 
over flies transformed them to deer. Stepping over a small 
mysterious bundle to the accompaniment of Monster Slayer's 
flute transformed the contents into beautiful clothes for his 
new wives. 

WTben Gambler stepped over a token quantity of precious 
stones four times, they became a big heap; stepping over a 
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bit of tobacco in an offering prayerstick caused it to be 
greatly augmented (Haile 1938b, p. 133; 1943a, pp. 7, 43, 
46-8, 69, 290, 27n; Reichard, Endurance Chant ms.; Mat-
thews 1897, p. 69; Newcomb 1940b, p. 54; Goddard, pp. 
147, 162; Huckhohn-Wyman, p. 90). 

Stirring is a ritualistic act preceding the administration of 
the infusion specific; it may be done with the aspergill, the 
bull-roarer, a bundle property, or the finger. The singer stirs 
the infusion, tastes it, sprays it, either over the sacred prop-
erties, over the patient, or over both. In the War Ceremony, 
the infusion specific was sprayed over the unraveler herbs 
after they had been laid aside (Salt Woman, Con. A; Haile 
1938b, p. 213). 

Stones, see Rocks. 

Stretching signified promise of aid and success after prayer-
sticks had been accepted by Winter Thunder and Dark 
Thunder in the Hail Chant. All the people in attendance 
stretched themselves as they said, "Everything will be all 
right!" (Reichard 1944d, p. 53.) 

Substitution was discussed in Chapter 7. A short list of 
substitutions selected from the texts follows: 

Article substituted 
Bundle talking prayersticks and 

wide boards 
Imitation beads 
Imitation sorcerer's bundle 
Medicine and flints 
Motions 

Rattlestick 

Sandpainting 
Soil from sacred mountains 

60S 

For 
Sun's jewel weapons (SC) 

dancing beads (Bead Chant) 
real bundle (Haile 1938b, pp. 143, 145) 
cranebill (Haile 1943a, p. 275) 
actual bath ritual for one too weak to go 

through with it (Haile 1943a, p. 279) 
Sun's arrow. Black God's prayerstick (Haile 

1938b, p. 199} 
painting on cloud (Matthews 1902, p. 165) 
lightning, rainbow, sunray, sunstreamer (HC) 
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Sunbeam and sunray are partners acting as mentor, pro-
tection, and conveyance. Most translations do not differentiate 
them. After much discussion with informants, who do not 
agree, I have translated cadidi'n as ' sunbeam,' the light ray 
from a cloud with the sun behind it, and cabitio'l as 'sunray,' 
the alternating dark rays between the light beams. The 
former is generally yellow and white in sandpainting; the 
latter is red and blue. 

Sunbeam and sunray formed field glasses through which 
Monster Slayer could see long distances. 

The pattern for the War Ceremony rattlestick was originally 
brought to Earth People by Sunbeam and Sunray (Haile 
1938d, pp. 205, 215; Stephen 1930, p. 89). 

Sunglow (cabitia' djiltci") is represented by a red head-
dress. Many of the Shooting Chant paintings show figures 
wearing this headdress. It is one of the chanter's bundle 
properties, worn by his representative in the Fire Dance. 

In the origin story it is said that Cicada offered sunglow 
to birds of the second world for the right to enter it. The birds 
put it on their wings and were so pleased that they gave per-
mission. 

A red bonnet was worn by Scavenger of the Bead Chant. 
It had been given Sun as a trophy of a pueblo chief's daughter 
(Stephen 1930, p. 94; Reichard 1939, p. 28; Newcomb-
Reichard, p. 48). 

Sunray (cabitio'l), see Sunbeam. 

SwastiJca is a favorite Navaho design, probably because the 
whirling log (tsil ηο'οϋ") is a theme of the Night and Feather 
chants. The chant symbol of the Hail Chant is a cross to the 
ends of which down feathers are fastened, giving it a swastika-
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like effect. It (tonaxabil) is the protective device of Winter 
Thunder's and Frog's home; according to Wheelwright, it is 
Thunder's whirling seat. When angry, Winter and Dark 
Thunder twirled their seats; when the gods were good-
tempered, the seats became rainbows (Matthews 1897, 
pp. 62ff.; 1902, p. 172, PL 6; Goddard, p. 161; Stevenson, 
p. 278; Reichard 1944d, pp. 17, 41, 90-1, 145; Wheelwright 
1946, pp. 12, 47, 154, PL 2A, B). 

Tallows (tlah na'ctci'n), a property of many ceremonies, 
are a means of applying body paint. Tallow is ceremonially 
collected and should contain token quantities of fat from the 
rare game and hunting animals. 

To provide collected tallows Monster Slayer made a pass 
with his hand along the mountain tops, then rubbed mixed 
tallow of the rare game over his own body. 

Tallow will make the body moist, even if it is gray, that is, 
feverish from an enemy ghost; collected tallow was rubbed 
on the surface of Earth Woman at the first performance of 
the War Ceremony to produce moisture on earth. 

Tallow mixtures have different formulas for various chants, 
tallow being required in large quantities in the exorcistic 
rites in which body painting is a common procedure. Gener­
ally the bulk is of sheep tallow, to which token quantities of 
' sacred ' tallow are added (Haile 1938b, pp. 70, 177, 195, 
237; 1943a, pp. 50-1; Reichard, Shooting Chant Evil ms,; 
Endurance Chant ms.; Big Star Chant ms.). 

Tests prove strength and power, and determine auguries, 
as in war. The following selected references illustrate the wide 
range of tests: 

Clothes test, Matthews 1897, p. 180; 1902, p. 168; Corn 
Maidens, Newcomb 1940b, p. 56; fatherhood, Matthews 
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1902, p. 240; food, Matthews 1897, p. 178; geography, Mat-
thews 1897, p. 114; Reichard, Shooting Chant ms.; 1944d, 
pp. 142-5; Haile 1938b, p. 109; 1943a, pp. 169, 179; identifi-
cation, Sapir-Hoijer, p. 217; Reichard, Shooting Chant ms.; 
race, Reichard 1944d, pp. 15-7, 23; smoking, Matthews 1897, 
pp. 112, 176, 178; Haile 1938b, p. 107; Newcomb 1940b, pp. 
58ff., 69; Reichard 1944d, p. 137; Shooting Chant ms.; song, 
Matthews 1902, p. 169; The Twins, Haile 1938b, pp. 101-3; 
Reichard, Shooting Chant ms.; Stephen ms.; augury, Hill 
1936, p. 14; and cp. Haile 1938b, p. 183). 

The Day, see Vigil, Con. C. 

The Night, see Vigil, Con. C. 

Throwing down an object is a demonstration of superior 
power I have so far found only in the Hail Chant. 

Black God threw down his fire violently to intimidate 
Winter Thunder. Rainboy, by casting down his cattail hat 
with great force, caused Frog to lose the race. Frog threw his 
man-killing ax at people, asking them to hit him with it, but 
Rainboy was saved from picking it up by Little Wind (Reich-
ard 1944d, pp. 24-7, 41). 

Tobacco ash, see Rubbing. 

Tobacco pouch is a ceremonial property often depicted in 
sandpainting—a possession of Sun and Moon. A tobacco 
pouch with pipe and tobacco, instead of a prayerstick, is 
Black God's and Gila Monster's offering. 

First Man in the first world refused Water Horse's pouch 
of green water scum, but Black God accepted it. 

Deer Owner, encountered by Self Teacher, had a tobacco 
pouch with Sun and Moon figures on it; on his large pipe 
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there were drawings of rare game (Neweomb-Reichard, pp. 
57-8, Fig. 5, 8,9; Reichard, Shooting Chant ms.; Haile 1943a, 
pp. 62, 63; Stephen 1930, p. 93). 

Tobacco smoking is as indispensable in Navaho ritual as 
in daily life, tobacco being an ever-welcome gift or contri-
bution. A Navaho finds it hard to refuse a request to one 
bearing smokes. 

Names of tobacco are sometimes a part of the ceremonial 
language; again they are botanically specific. Tobacco given 
to Beaver in the Hail Chant myth was called na'ke'naxahi 
and consisted of a mixture of wide-leaved and narrow-leaved 
tobaccos and of one called na'lce'elgai. Some mixtures are said 
to be actually poisonous; they would account for the fainting 
of those exposed to the smoking tests, though innocuous 
compounds may be supernaturally stunning. 

Tobacco seeds were among the gifts given by the pet 
turkey to Visionary of the Night Chant. 

Smoking meant peace to the Navaho, as to the Plains 
Indians, and it also meant an attempt to bring success in 
war. The first evening a war party was out, a pipe was lighted 
and passed sunwise around the group. When peace delegates 
met, the first pipe was prepared by the tribe suing for peace; 
the first puff was taken by the ' enemy,' then all smoked, 
and the two groups embraced and exchanged gifts. The 
Navaho say they used a tubular pipe, whereas the Ute used 
a pipe with such a long stem that it rested on the smoker's 
toe. 

Smoking the ceremonial pipe by the group is not empha-
sized in the ceremonies I witnessed, but RM said that in the 
Rain Ceremony, a tribal affair, the pipe was passed around 
to be puffed by everyone present. RP said the tobacco pouch 
of the sandpaintings symbolized peace. 
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Though I have never heard of' eating ' tobacco among the 
Navaho—a common phrase among other Indian tribes, par-
ticularly of northern North America—as a smoke it is classed 
with food and considered equally refreshing. 

After the gods had fed Self Teacher and given him to drink 
from the inexhaustible cup, he smoked as the gods examined 
his offerings. 

When Rainboy was a frog he could eat Frog's food with 
impunity, but he was warned against smoking lest he never 
resume his proper form. 

Smoking transformed Snake and Bear, the ugly old men of 
the Beauty Chant, into handsome young men. 

The tobacco of Big Snake and Bear, like their odor (and 
perhaps this was actually the odor of the tobacco), was so 
attractive that it seduced the two Corn Maidens of the 
War Ceremony. 

Beaver came to Rainboy for tobacco, and throughout the 
Hail Chant tobacco seems to be closely associated with Frog; 
Frog is associated with rain, rain with clouds and mists, and 
clouds with smoke (Black God, Con. A; Incense, Con. B; 
Wyman-Harris, pp. 26, 45; Matthews 1887, p. 404; 1897, pp. 
112, 165, 176, 247, 218n, 223n; 1902, pp. 179, 187; Newcomb 
1940b, p. 58; Haile 1938b, pp. 105, 171; Hill 1936, pp. 7, 19; 
Reichard 1944d, pp. 19,137; Shooting Chant ms.; Huckel ms.; 
Curtis, p. 108). 

Tracks, see Footprints. 

Transformation, see Ch. 2, 7; Food, Smoke, Stepping 
over, Tests, Tobacco smoking, Con. B; Hoop transformation 
rite, Con. C. 

Travel is a part of many myths and is included in prayers 
(Haile 1938b, p. 139; Newcomb 1940b, pp. 52, 69, 70, 74; 
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Matthews 1887, pp. 417ff.; 1902, pp. 178, 207, 216ff.; Sapir-
Hoijer, pp. 178, 207; Reichard 1944b, pp. 26-7). 

Trumpets, see Sun, Con. A. 

Turtleback armor, see Armor. 

Tying, see Cutting, Knots, Con. B; Plant garment, Con. C. 

Unconcern, see Ceremonial indifference. 

Unseasoned mush, see Mush. 

Unbounded buckskin, see Haile 1938b, p. 7. 

Vital parts of a person depend on his powers. If speed is 
protection—as it was for Rainboy, Frog, and Big Monster— 
the soles of the feet, the hip joint, the shoulder blades, and 
the occipital point are vital. 

Coyote and, in imitation, Changing-bear-maiden hid their 
vital parts—pluck, breath, blood, and entrails—in the 
ground; their persons could not be harmed unless these parts 
were destroyed. Coyote kept his vital principle at the end of 
his nose and tail; his uncanny sound, preserved in the same 
places, is a part of his power (Reichard 1944d, pp. 14-7; 
Shooting Chant ms.; Endurance Chant ms.; Matthews 1897, 
p. 91; HaUe 1943a, p. 22). 

Vulnerable points, see Vital parts. 

Warning prayerstick, see Ch. 18; Monster Slayer, Rock 
Swallows, Traveling Rock, Con. A. 

Waier sprinkling, see Water Sprinkler, Con. A. 
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Water throwing is a ritualistic act of the last day of the 
Shooting and Hail chants. After the figure painting and 
sandpainting application are finished, the patient is told to 
throw some water out the door of the ceremonial hogan " so 
that he may enjoy rain and long life " (JS) (cp. Wheelwright 
1946, p. 52). 

Waters, collected, (to 'ala na'ctci'n) from many places, are 
an important element of the Rain Ceremony and others. 
Waters are of specific kinds: Matthews defines collected water 
as water of all kinds—spring water, hail water, snow water, 
and water from the four world quarters. In the first world 
water was collected from each cardinal direction. The water 
token of the War Ceremony was collected after a rain or 
snow from pools and stone depressions (Matthews 1897, 
p. 223, 67n; 1902, p. 45; Stephen 1930, p. 90; Haile 1938b, 
pp. 254, 98n). 

Were-coyote, see Hoop transformation rite, Con. C. 

Whipping is a ceremonial act that stresses fortitude, 
strength, and purification, rather than punishment as we 
understand it. 

When The Twins were only four days old, Talking God and 
Water Sprinkler raced with them and beat them witn twigs of 
mountain mahogany when they lost. The Twins, after prac-
ticing for four days more, won and scourged the gods, who 
were greatly pleased. 

The god who carries the yucca plant in the Night Chant 
whips people with its leaf fibers to cure disease. 

Corn Man's nieces were whipped for spending the night 
with Bear and Big-snake-man, but the lashes were unfelt 
because the girls were protected by the cattail and feather 
given them by their suitors. 
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Rainboy was to be beaten to death by the people of his 
father's settlement because of his addiction to gambling; he 
was saved by Bat. 

The Utes had decided to whip Reared-in-the-mountain to 
death, but he was saved by divme intervention. 

The initiation rite of the Night Chant is the ceremonial 
model for whipping. Moderation is the rule for boys; girls are 
not beaten but are pressed with corn-ear bundles. Many 
Navaho beat their children, as they seem to have done in the 
past, but those I know consider whipping a poor form of dis-
cipline. The mythological cases indicate that whipping is 
ceremonially correct but that the gods disapprove of over-
doing (Matthews 1887, p. 297; 1897, pp. 106, 116-20, 133, 
252, 266n; Kluckhohn-Leighton, pp. 145-6; Haile 1938b, pp. 
172-5; Reichard 1944d, p. 3; Dyk, pp. 6-7, 9-10; cp. Sim-
mons, p. 84). 

Whirling log, see Swastika. 

White clay (dle'c) was identified as montmorillonite in the 
Ganado region; other clays are used for whitening in other 
parts of the reservation, depending on the available deposits. 
Kluckhohn and Wyman found argillaceous sandstone (na"-
saladle'e) as the whitening medium in the regions where they 
worked. 

Whitening or painting with white clay fadle'c) is a part of 
many ceremonies—figure painting, prayersticks, sandpaint-
ings (Kluckhohn-Wyman, p. 72; Haile 1938b, pp. 177, 197, 
201, 213; Matthews 1897, PI. IV, VH). 

Whitening, see White clay. 

Witch objects ('axidaxacgqj) may be distinct from arrows 
(also used by witches). In the Big Star Chant, they were 
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smooth colored stones about the size of a piny on nut. The 
chanter gave his assistants who were to collect the objects 
the following directions: "The four stones you choose must 
be lying there naturally, black at the east, blue at the south, 
yellow at the west, and white at the north. Choose all of them 
before you start to pick up any. Don't start to pick up any if 
you see, say, two or three, but be sure to locate four, then 
pick them up in proper order" (cp. Kluckhohn 1944, p. 20). 

Withholding, see Chapter 11; Incense, Substitution; and 
cp. Haile 1938b, pp. 107, 139, 193; Goddard, p. 149; Hill 
1938, p. 75; Reichard 1944d, p. 149). 

Wood samples (tsintSosi) are symbols of the sweat-emetic 
rite, representing all fire wood. The wood is sometimes the 
same as that of emetic frames, pokers, hoops, and other 
properties. 

Wood samples of the Shooting Chant sweat-emetic repre-
sent the trees against which Bear rubbed himself when Holy 
Man was seized by Thunder—aspen at the east, spruce at 
the south, red willow at the west, and chokecherry at the 
north (these were the materials and directional sequences 
of the emetic frames also). 

The wood samples of the first day's fire of the Hail Chant 
were oak for Dark Thunder's side and hard scruboak for 
Winter Thunder's. On the second day, Douglas fir represented 
both sides; on the third day, Dark Thunder's people brought 
juniper, Winter Thunder's pinyon; and on the last day, Dark 
Thunder brought pinyon and juniper, and Winter Thunder, 
spruce, Juniperus sibirica, gray willow, and blue willow. 

On successive days Visionary of the Night Chant, burning 
down a tree from which to make his whirling log, made his 
fire of cottonwood, pinyon, juniper, and spruce; according 
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to Matthews, the woods for the fire to heat stones for the 
sweatbath were pinyon and juniper only. 

All warriors participated in the fire making of the War Cere -
mony, each being instructed to fetch wood wherever he could 
find it. They stacked it on a pile of rocks in preparation for 
Black God's performance to drive off ghosts. 

The fire-making ceremony that takes the place of the 
sweat-emetic rite in the Flint Chant has as wood samples 
cedar, pinyon, oak, scruboak, and various other woods 
(Kluckhohn-Wyman, p. 83; Matthews 1902, pp. 52, 172; 
Reichard 1944d, pp. 51, 57, 63, 71, 115; Haile 1938b, pp. 151, 
169, 191; 1943a, p. 236). 

Wristlets, see Bundle contents, Con. C. 

Yellow bowl, see Inexhaustible, Mush. 

Yucca (tsd'4szi') is the favorite among wild as corn is 
among domesticated plants. Before it became scarce, yucca 
was valued for food, cordage, and soap. Even now it is a part 
of various rites. The name means ' it-is-the-main-fibrous-
one.' Some of the Navaho names may be ceremonial vari-
ations : Wyman and Harris have identified only two—ts&'aszi', 
Yucca baccata, and tsa'4szi't£0'z, Yucca glauca. I have 
tsa'dszi' nte'li and tsa'aszi' ntsa'higf also for Yucca baccata, 
and in addition, ts&'dszi' bide'', 'horned yucca'; tsd'&szi' 
bitse"'i, ' tailed yucca '; γέ'ΐ" bitsa'&szi', ' god yucca.' Yucca 
baccata is preferred for bath and shampoo; failing this, others 
may be used, but the Navaho say they ' itch like everything.' 

Suds were made from all four in Changing Woman's and 
Rainboy's bath rites. Leaves of all four were a part of the 
Shooting Chant Evil Transformation rite; they represent the 
protective line. 



CONCORDANCE B 

Braided yucca fibers of the War Ceremony represent the 
arrow and clubs with which Monster Slayer slew the mon-
sters. The shoulder straps of braided yucca made by Black 
God represent Burrowing Monster's colon filled with blood 
that Monster Slayer slung over his shoulder as bait for Cliff 
Monster (Wyman-Harris, p. 21, Nos. 67-8; Matthews 1897, 
pp. 102, 231, IOln; 1902, p. 310, lln; Haile 1938b, p. 193; 
1943a, pp. 54-5, 225, 237-9, 278; Sapir-Hoijer, p. 239; Reich-
ard 1944d, pp. 76-7). 

Zone of protection, see Danger line. 



C O N C O R D A N C E  C  

RITES 

Checklist 

Application of bundle (A) 
Application of bundle, identification (A). 
Application of bundle: SC Prayerstick branch. 
Application of bundle: SC Sun's House branch Red Inside 

phase. 
Application of bundle, layout: SC Prayerstick branch. 
Application of bundle, meaning of (A, E). 

Application of paint, see Overshooting. 
Application, of unravelers. 
Bandoleer and wristlets, disposal of: SC Prayerstick branch. 

Bandoleer and wristlets, d posal of: SC Sun's House 
branch. 

Basket layout: BS. 
Bath (E) 

Bath: BS. 
Bath: Feather Chant. 
Bath: SC Prayerstick and Sun's House branches and 

repetitions. 
Bath: meaning of (E). 

Bead Chant, excerpt. 
Blackening (E) 

Blackening, preparation for: BS and SCE. 
Blackening rite: BS. 
Blackening rite: preceding purification of deceased chant-

er's bundle. 
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Blackening (E)—continued 
Blackening rite: War Ceremony. 
Blackening rite, meaning of (E). 

Body painting (A) 
Body painting: Feather Chant. 

Bull-roarer, preparation of: SC 
Bull-roarer, whirling of: SC. 

Bundle contents: BS 
Bundle contents: Flint Chant. 
Bundle contents: Rain Ceremony. 
Bundle contents: SC. 
Bundle contents: SCE. 
Bundle contents, procurement of: SC. 

Dedication of new bundle prayersticks (A). 
Deposit of offerings. 
Disposal of bandoleer and wristlets. 
Disposal of Sky-reaching-rock: SC Sun's House branch. 
Distinguishing symbols. 
Emetic. 
Emetic formula. 
Emetic frames. 
Feather Chant. 
Figure painting: SC. 
Flint Chant, excerpt. 
Girl's Adolescence Ceremony (A). 
Hoop transformation rite (E) 

Hoop transformation rite, hoops; preparation of: BS. 
Hoop transformation rite, preparation of: BS. 
Hoop transformation rite, treatment with: BS. 
Hoop transformation rite, preparation of: SCE. 
Hoop transformation rite, treatment with: SCE. 
Hoop transformation rite, meaning of (E). 

Invocatory offerings. 
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Master symbol. 
Mixed stew. 
No sleep. 
Offerings. 
Overshooting rite: BS 

Overshooting rite: SCE. 
Plant garment (E) 

Plant garment, preparation of: BS. 
Plant garment (spruce), preparation of: SCE. 
Plant garment, tying and cutting of: BS. 
Plant garment, tying and cutting of: SCE. 
Plant garment: Unknown Chant. 
Plant garment, meaning of (E). 

Plants, collection of: SCE. 
Pollen paintings: Rain Ceremony 

Pollen paintings, rites on: Rain Ceremony. 
Prayer on buckskin: BS 

Prayer on buckskin: SCE. 
Prayer to Young Piny on. 
Prayersticks, preparation and invocation of: SC 

Prayersticks, temporary talking: SC Prayerstick branch. 
Prayersticks used: SC Prayerstick branch. 
Prayersticks used: SC Sun's House branch. 

Rain Ceremony. 
Restoration (E) 

Restoration rite: HC. 
Restoration rite: SC. 

Rite for releasing sheep from lightning contamination (E). 
Rite for removing contamination of the dead (E). 
Rite to control snow. 
Rite to undo harm caused by camping on trail to old deer 

impound. 
Rites, combined. 
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Sandpainting: Bead Chant, excerpt 
Sandpainting setup: Bead Chant, excerpt. 
Sandpainting, treatment on: Bead Chant, excerpt. 
Sandpainting: BS. 
Sandpainting, treatment on: BS. 
Sandpainting: Feather Chant. 
Sandpainting setup: Feather Chant. 
Sandpainting, treatment on: Feather Chant. 
Sandpainting: SC Dark Circle branch. 
Sandpainting, treatment on: SC Dark Circle branch. 
Sandpainting: SC Prayerstick branch. 
Sandpainting setup: SC Prayerstick branch. 
Sandpainting, treatment on: SC Prayerstick branch. 
Sandpainting: SC Sandpainting branch. 
Sandpainting setup: SC Sandpainting branch. 
Sandpainting, treatment on: SC Sandpainting branch. 
Sandpainting: SC Sun's House branch Red Inside phase. 
Sandpainting setup: SC Sun's House branch Red Inside 

phase. 
Sandpainting, treatment on: SC Sun's House branch Red 

Inside phase. 
Sandpainting: SCE. 
Sandpainting, treatment on: SCE. 

Sandpainting setout mound: SC Prayerstick branch 
Sandpainting setout mound: SC Sun's House branch Red 

Inside phase. 
Sandpainting setout mound, meaning of (A). 

Shock rite. 
Short singing. 
Sweat-emetic (E) 

Sweat-emetic, emetic formula: BS and Endurance Chant. 
Sweat-emetic, emetic formula: SC Prayerstick and Sun's 

House branches. 
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Sweat-emetic (E)—continued 
Sweat-emetic, emetic frames. 
Sweat-emetic, emetic frames: SC Prayerstick and Sun's 

House branches. 
Sweat-emetic, emetic sandpaintings: SC. 
Sweat-emetic, fire. 
Sweat-emetic, fire sandpaintings: SC Prayerstick branch. 
Sweat-emetic, fire sandpaintings: SC Sun's House branch. 
Sweat-emetic, order of events: BS. 
Sweat-emetic, order of events: SC Prayerstick branch. 
Sweat-emetic, order of events: SC Sun's House branch Red 

Inside phase. 
Sweat-emetic, pokers: SC. 
Sweat-emetic, preparation of: SC Sun's House branch Red 

Inside phase. 
Sweat-emetic: SCE. 
Sweat-emetic rite, meaning of (E). 

Talking prayersticks, bundle; dedication of: SC Sandpainting 
branch. 

Unraveling (E) 
Unraveling, preparation of unravelers: BS. 
Unraveling, preparation of unravelers: HC. 
Unraveling, preparation of unravelers: SC. 
Unraveling, preparation of unravelers: SCE. 
Unraveling, preparation of unravelers: War Ceremony. 
Unraveling, unravelers; application of: BS. 
Unraveling, unravelers; application of: SC Prayerstick 

branch and two-night repetition. 
Unraveling, unravelers; application of: SC Sun's House 

branch Red Inside phase. 
Unraveling, meaning of (E). 

Vigil; The Day, The Night 
Vigil: Blessing rite 1. 
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Vigil; The Day, The Night—continued 
Vigil: Blessing rite 2. 
Vigil: Feather Chant. 
Vigil: SC. 

Wildrose circle: SC Sun's House branch Red Inside phase. 

Application of bundle (A). The bundle items are specific 
for each chant, the selection differing somewhat for phase, 
sex of patient, or night of performance. The rite differs from 
the application of unraveler bundles in that it includes the 
large bundle items, even the otter collar; they were applied 
with crossing, as were the unraveler strings. The bundle 
application was part of three forms of the performance, all 
remarkably similar: in the Sun's House branch on nights 
5, 6, 7, and 8; in the five-night Prayerstick branch on nights 
1, 2, 3, and 4; and in the two-night repetition on night 1. 

Application of bundle, identification (A). Hastily and in an 
excited manner, the chanter pressed a wide board to each of 
the patient's body-parts, first pressing hard, then touching 
the part of his own body to the wide board and to the corre-
sponding part of the patient: the Skyhole wide board to the 
head, the Dawn wide board to the shoulders, the Sun wide 
board to the palms, the Moon wide board to the soles (Fig. 3). 
In the Prayerstick branch the order of application was 
reversed, beginning with the soles of the feet and ending 
with the head. 

Application of bundle: SC Prayerstick branch. The rite was 
the same as that for the Sun's House branch, except that the 
bull-roarer was applied after each application of the bundle 
items. 
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Application of bundle: SC Sun's House branch Red Inside 
phase. 

Patient marched around fire to position on spread. 
Meal sprinkling—e, we, s, n, and around, over men at 

south of hogan, over women at north. 
Preparation of bull-roarer (related to and sometimes a 

part of unraveler layout). 
Chanter twirled bull-roarer. 
Application of bull-roarer with crossing and sound blu ''', 
Application of chant lotion as in unraveling. 
Application of bundle to patient with crossing, sound 

blu * ' '. 
Identification of chanter, patient, and bundle. 
Whistling. 
Incensing: two coals. 

Application of bundle, layout: SC Prayerstick branch. 
Figure 3 shows the layout of the bundle properties. 

Application of bundle, meaning of (A, E). The rite is both 
sanctifying and exorcistic. It carries the patient over from 
evil-dispersing by means of the bull-roarer, the sweeping 
away of the bundle application with sound, lotion drinking, 
and infusion drinking, to identification with the synthetic 
power of the bundle, identification of deity, chanter as inter-
mediary, and patient. 

• · · 

Application of paint, see Overshooting. 

Application, of unravelers, see Application, Con. B; Un­
raveling, Con. C. 

Bandoleer and wristlets, disposal of: SC Prayerstick branch. 
About 9 o'clock on the morning after the chant was con-
cluded, the chanter instructed the assistant how to arrange 
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Fig. 8. Bundle layout: Shooting Chant. P—patient ; Ot—otterskin colla r with whistle ; 
C—cup o f chan t lotion ; B—baske t wit h bull-roarer s standin g ti p u p a t wes t 
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the temporary talking prayersticks in the basket and how to 
deposit them. Then the chanter came to me, the patient, 
untied the head bundle, and gave me a down feather to 
hold. We went in my car to a small piny on tree east of the 
hogan, perhaps three quarters of a mile away. In front of 
the tree—chanter and I standing at the east side, facing 
west—the following rite was performed: 

Feather tied to tip of the tree; pollen sprinkled by chanter 
—e-we, we-e, and around—with prayer; bandoleers (mine 
and the chanter's bundle bandoleer) were tied to the tip of 
the tree; wristlets were tied to branches, one at s, one at n. 

Responsive prayer to Young Pinyon; chanter and patient 
each holding tip of a branch. 

Pollen sprinkling—up, to mouth, down, to head, around. 
Variations: Repeat (2-night) ceremony the same, in front 

of same tree, except that first pollen sprinkling was s-n, we-e 
(cp. Ch. 11, Alternation). 

Bandoleer and wristlets, disposal of: SC Sun's House branch. 
One patient had the Young Pinyon rite at the east, the other 
at the west. "Either is all right, but it should never be at the 
north or south." 

• · · 

Basket layout: BS. The Big Star Chant bundle contained 
a number of flints; certain ones were of leading value and 
were named according to their colors, although these were 
somewhat obscure to me, being dull and indeterminate. The 
' blue ' one was a variegated stone, really a translucent blue-
red (pinkish). The ' white ' was opaque, of a dirty yellow; the 
' twinkling ' one (de'cjah) was round and of a crystalline 
structure. The shapes were also significant; the male flints 
had barbs, the female had none. They were arranged in the 
basket as follows: black (probably obsidian) at east, blue at 
south, yellow at west, white at north, and twinkling in the 
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center. The rest of the bundle equipment was arranged on 
the flints; bows, arrows, and bull-roarer were most prominent 
(Kluckhohn-Wyman, p. 44, Fig. 4). 

• » · 

Bath (t&'dgis) (E) as described by Kluckhohn-Wyman (pp. 
89-90) is so similar to mine that variations only will be noted. 

Bath: BS. The bath platform was on the same spot as the 
corn-meal hogan of the Hoop Transformation rite. The three 
plants—dodgeweed, Artemisia frigida, and grama grass— 
were the same as those tied to the hoops of the same day. 
Dodgeweed was placed in all four directions, grama grass at 
the south over it, and Artemisia jrigida at the north. The 
ritualistic acts were: 

Preparation and whirling of bull-roarer. 
Sprinkling of foam with real pollen—e-we, n-s, and around. 
Pollen crosses made for patient's knees and hands. 

Bath: Feather Chant, The bath rite was performed at 3:30 
P.M. after the last sandpainting was finished. 

Bath: SC Prayerstich and Sun's House branches and repe­
titions. The plants for the sand platform were spruce, Arte­
misia Jrigida, and rock sage. The grama grass and dodgeweed 
of the unraveling are said to be ' burning ' plants; for the 
bath only the ' cooling' herbs are appropriate. The remark 
is interesting because the five are thought of together and it 
explains the plants' functions. 

Suds design: five kinds of pollen—green, one undeter-
mined, blue, yellow, white—applied n-s, s-n, we-e, e-we, and 
around. 

Suds application: by chanter to all ceremonial body-parts 
of women patients. 

Bath, meaning of (E). RM said that the bath represents the 
restoration of the children kidnaped from the garden by the 
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Wind People after jewels—jet, turquoise, whiteshell, and 
abalone—had been offered. It transforms a person from evil 
or neutral to holy. The mound of earth, upon which the 
basket for water and suds is placed, commemorates the visit 
of the two children to Changing Woman's home, where they 
witnessed her rejuvenation. The emergence story notes that 
grass at the place where the children washed will be plentiful 
and will provide riches. 

The bath originated in the fourth world to change the then 
existing creatures into godlike forms. 

The careful details of the bath in every ritual myth indicate 
its importance. In most ceremonies the patient must take the 
bath; others may take it if they wish, but in the Rain Cere­
mony it is obligatory for all participants (Matthews 1887, 
p. 40; 1897, pp. 69, 73; 1902, pp. 190, 211, 310,17n; Goddard, 
pp. 150, 174-5; Wheelwright 1942, p. 83; Newcomb 1940b, 
p. 54; Reichard 1944d, p. 77; Shooting Chant ms.; Hill 1938, 
pp. 81-2; Haile 1943a, pp. 219, 279, 282). 

• * · 

Bead Chant, excerpt. L, a young man, complained of extreme 
distress in his stomach and a two-day performance of the 
Bead Chant, sung by RP, was tried as a test. I saw the treat­
ment on the sandpainting like that in Navajo Medicine Man, 
PI. I. It was held in the summer (Aug. 30); if L recovered, 
the full nine-day performance was to be held the following 
winter, after he had undergone the War Ceremony. He sur­
vived the latter, but died before the full Bead Chant per­
formance could be given (cp. Sandpainting setup: Bead Chant, 
excerpt and Sandpainting, treatment on: Bead Chant, excerpt). 

• · · 

Blackening ('ante'c) (E) is a rite with almost exclusively 
exorcistic purposes, hence, emphasized in Evil forms; some-
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times, as in the War Ceremony and the Removal of contami -
nation of the dead, it plays a major role (Haile 1938b, p. 32). 

Blackening, preparation for: BS and SC E. A large amount 
of soot, obtained by burning the five chant herbs—dodge-
weed, grama grass, spruce, rock sage, and Artemisiafrigida— 
was laid on a blanket (or buckskin) in front of the bundle 
layout. Five flints were placed in the chant lotion dish as they 
had been arranged in the basket on the first night (cp. Basket 
layout: BS), and water was poured in from' five directions— 
e, s, we, n, and above; the dish was set on the blanket in 
front of the other bundle properties. 

An assistant worked bundle tallow into a soft mass. It was 
then divided, each portion to be colored—white, black, and 
red; sparkling rock was provided, but not worked into the 
tallow. When colored, the tallow balls were laid at the south-
east corner of the blanket. 

Blackening rite: BS (10:30 P.M. to 12:45 A.M.). 
Assistant took ashes outside—from e, s, we, and η of fire. 
Female patient undressed. 
Bull-roarer was sounded outside by assistant at n, we, s, e 

(anti-sunwise); bull-roarer applied to patient; bull-roarer 
string moistened in chant lotion; bull-roarer sounded again 
as before, then returned to chanter, who wound it and re-
turned it to bundle layout. 

Brushing bundle equipment with ashes and long brushing 
over it to accompaniment of long song; brushing of patient's 
head (with strong pressure), accompanied by another part of 
same song; brushing of ashes over layout to smokehole, off 
patient to smokehole. 

Application to patient of flints lying in chant lotion; appli-
cation and drinking of chant lotion by audience; sprinkling 
of chant lotion on audience. 
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Flints returned by assistant to layout; chanter put them 
back in basket. 

Application of black salve to patient, a lot on chin and 
scalplock; audience applied it to their faces; application of 
white tallow to entire body of patient; audience applied it to 
their limbs. 

Patient stepped on blanket containing soot and, with the 
help of the assistant, painted herself thoroughly with it; 
women in audience applied some to themselves and the 
children. 

Application of red salve to patient's face, especially to 
cheeks and forehead; spotting of patient's face with lightning-
struck sparkling rock; spotting of patient's limbs and body 
with white salve. 

Soil from gopher hole put in patient's moccasins. 
Bandoleer put on patient's left shoulder and under right 

arm; bandoleer put on patient's right shoulder and under 
left arm; wristlets (like a string) tied on patient. 

Patient's hair unbound and rubbed with dry red ocher. 
Passes made by chanter with head feather bundle—e, s, 

we, n, and up. 
Head bundle tied to patient's scalplock by chanter; beads 

and jewelry, including silver belt, put on by patient. 
Patient put on moccasins and sat on her bedroll until songs 

were finished. 

Blackening rite: preceding purification of deceased chanter' s  

bundle (9:40 to 10:40 P.M.). This rite was sponsored by RP's 
daughter some three months after his death; the bundle be-
longed to the general Blessing part of his knowledge and, 
at his death, was not disposed of but inherited by MC, who 
was the patient because she was to ' stand for ' the bundle. 
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The rite differed from the Big Star Chant blackening in the 
following respects: 

Chanter held bull-roarer in left hand and hit it with brush 
at patient's body parts, head to foot. 

The audience were all given quill feathers, the patient 
held the bull-roarer; in front of each a little pile of ashes was 
placed. At signals given by chanter, as he sang vehemently, 
a pinch of ashes was blown up from the feather (or bull-
roarer), a new pinch having been placed on it four times, each 
nearer the tip. 

Tallow applied to patient and audience: the old women 
woke the little children, to whom they applied the tallow. 
Sparkling rock and lightning-struck rock were not shared by 
the audience. 

Flint tied to patient's scalplock. 
Chant lotion chewed and blown over all by assistant. 
Patient went outside. 
Disposal of soot and ashes by assistant. 
Patient re-entered hogan. 
Five-minute intermission followed by Blessing rite (see 

Vigil. 

Blachening rite: War Ceremony, see Sapir-Hoijer, pp. 265, 
271; Haile 1938b, pp. 35, 169, 177, 191-7, 205, 233-5, 239, 
318, 70n. 

Blackening rite, meaning of (E). The following are expla-
nations of the blackening rite: 

Monster Slayer blackened himself so evils would fear him 
(RM). 

The Holy People gave blackening to Earth People to 
protect them from evil spirits (RM). 

The white spots of the Big Star Chant represent stars 
(RM). 
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Blackening makes the patient invisible to evils which exert 
their greatest power at night. 

Enemy ghosts fear the soot; therefore, it will drive them 
away. 

Blackening is the evil part of the War Ceremony and 
represents all roaming enemy spirits. 

Blackening helps a person to reach old age. 
Blackening was done with corn smut in the Feather and 

Eagle chants (Haile 1943a, p. 292, 61n; Hill 1938, p. 46; 
Newcomb 1940b, p. 63). 

• · · 

Body -painting ('aki na'adzoh) (A) has been differentiated 
from figure painting, and described for the Navaho and 
Chiricahua Wind chants by Kluckhohn and Wyman. The 
Shooting, Hail, Wind, and Eagle chants have intricate figure 
paintings. The exorcistic ceremonies—War, Evil forms, and 
perhaps others—have body painting. Figure painting includes 
many symbols of the chant to which it belongs, whereas body 
painting represents impersonation, chiefly of the masked 
gods and The Twins. As usual, there is overlapping, for the 
Eagle Chant seems to have both. 

Warriors painted their bodies in a fashion somewhat dif-
ferent from the ritualistic paintings, apparently selecting 
excerpts of the chant figure paintings—snakes, bear tracks, 
or human hands were depicted with red ocher, white clay, 
blue paint, or soot. The marks were to make the warrior 
feared, as was the animal represented. 

Mythological people were painted, while traveling, with 
lightning on their legs; corn on their breasts and backs; a 
rainbow on chests and shoulder blades; their faces white. 

The Meal Sprinklers of the Shooting Chant Fire Dance 
had the figure painting on their bodies when they announced 
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the Fire Dance to their neighbors (Figure painting; Kluck-
hohn-Wym an, pp. 96-7, 125, 150, Fig. 22; Haile 1943a, pp. 
223, 230, 283; Hill 1938, p. 14; Wheelwright 1942, p. 121; 
cp. Reichard 1944a, p. 106). 

Body painting: Feather Chant. There was no body or figure 
painting as a part of the sandpainting treatment, but after 
the bath the patients were smeared on the body, neck, and 
face with white paint, over the corn-meal drier. Brown spots 
were painted on the temples, and below them spots of spar-
kling rock; the usual yellow pollen streak was drawn across 
the lower jaw from ear to ear. 

• · · 

Bull-roarer, preparation of: SC. Bull-roarer corresponding 
with sex of patient or patients taken from basket layout; 
bull-roarer marked with pollen in form of bow; bull-roarer 
set outside basket with tip resting on basket: in Sun's House 
branch, at south; in Prayerstick branch, at west (the differ-
ence may be due to alternation rather than to a branch 
requirement). 

Bull-roarer string soaked in chant lotion, which had been 
sprinkled with blue pollen; this act was accompanied by 
many songs. 

Bull-roarer, whirling of: SC. Bull-roarer was taken outside 
by chanter, whirled six times at east, brought in, and applied 
by making passes in a cross at ceremonial body parts with 
sound blu ""; same act repeated at we, s, and n, then from 
north, returned counter clockwise; bull-roarer was then re-
turned to basket layout. 

• · · 

Bundle contents: BS. The items of the Big Star Chant 
bundle are numbered correlatively with those of the Male 
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Shooting Chant Holy (see Bundle contents: S C )  where they 
have the same function; for example, BS 1 means an item of 
the Big Star Chant corresponding with item 1 of the Shooting 
Chant. It is much the same, but may have a few different 
details which, when known, I have noted. Absence of remarks 
does not necessarily mean complete identity, but, more 
likely, that I do not know the difference. 

BS 2-6. Arrows like 2-6 with slight differences: 3 is 
named 'aki'cdi'tsoi in the Big Star Chant. 

BS 7. 2 bows, male and female. 
BS 11a. 2 bandoleers (as in SC), male and female, 

b. 2 wristlets. 
BS 12. 1 quill feather brush (as in SC). 
BS 13. 2 bull-roarers, male and female. 
BS 15. 1 fire drill (as in SC). 
BS 16. 2 head feather bundles, male and female. 
BS 17. 4 buffalo hide rattles (as in SC). 
BS 18. numerous unraveling strings. 
BS 22. 1 shield. 
BS 23. Arrowpoints, many of flint; 2 special to cut 

plant garment, 5 special to represent stars. 
BS 2-6. Arrows. Two of these are mentioned by name: the 

pointed tail-feathered arrow is called tse' de'sta'n, the yellow 
pointed arrow 'aki'edi'tsoi. Their points and attachments 
differentiate them from those of the Shooting Chant. Four 
are of hard oak to which eagle feathers (and almost certainly 
numerous other things) are tied with unwounded buckskin. 
Combined with fresh properties, they are a part of the Over-
shooting rite. 

BS 7. Bows have two robin tail feathers at the center; 
three olivella shells along the string, represented by white 
dots in the sandpaintings. The male bow is dark, the female 
blue. 

6S0 
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BS 13. Bull-roarers of the Big Star bundle lack the abalone 
shell of the Male Shooting Chant Holy. They represent Snake, 
whereas those of the Shooting Chant Evil stand for Thunder. 

BS 16. Head feather bundles of the Big Star Chant are the 
same as those of the War Ceremony: five tail feathers of 
unwounded roadrunner are tied on with unwounded buck-
skin. The end of each feather is sprinkled with live pollen 
collected from each of the animals who aided in overcoming 
the monsters—goshawk, blue lizard, horned toad, and road-
runner. A live eagle feather and other feathers compose the 
rest of the bundle. 

BS 18. Unraveling strings are of wild cotton, when it is 
available. RM's were of sheep wool, because he could not get 
the rarer article. The string was 3-ply, made in the usual way 
by a simple cat's-cradle (Reichard 1936, p. 208). 

BS 22. Shield (g^ga xa'zdje"') is of twisted buckskin made 
from the pants of a captured Ute, with shells of the olivella 
type, but larger and varied in size and markings; one flint is 
tied to the shield. RM paid one hundred dollars for the shield 
for his bundle. 

Bundle contents: Flint Chant, see Haile 1943a, pp. 36-7, 39, 
148, 232. 

Bundle contents: Rain Ceremony. The bundle equipment 
I saw used for the pollen paintings of the Rain Ceremony 
included: 

4 aragonite prayersticks, one male from Taos; one female 
from Oraibi; a pair from Walpi, the male having an inlaid 
turquoise, the female having no jewel. 

5 plumed arrows named: For-bear-it-moved-fast, male 
and female; For-horned-toad-it-moved-fast; For-coyote-it-
moved-fast, male and female. 

"These five stand for one, the model sent from the sky as 
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a pattern for humans to go by. It was taken back to the sky 
as soon as pollen had been put on it. It was named For-
thunder-it-moved-down-fast." (I consider these the master 
symbols.) 

1 slate bull-roarer. 
2 flint points, one red and white; one yellow. Both are 

called ' flash lightning ' and are used to scoop up soil from 
the sacred mountains. 

2 flint points, one black (male), one white (female) (held 
by the one-sung-over during prayer). 

I small basket called Dawn Mountain and many down 
feathers to be tied to it (the basket represents the eastern 
holy mountain). 

1 so-called ' smooth-horned-toad.' 
2 crystals, male and female. These were flashed over the 

pollen paintings as the first act. 
1 tubular pipe with a whiteshell bead set in the mouthpiece, 

and tobacco from everywhere. 
Varied herbs from Gray Mountain in a sack with a red 

flint point from Taos Mountain (Wheeler Peak), called 
' B ear-is-shot-with-it' (cac bil 'olto'h). "Everything is afraid 
of this medicine." 

Bundle contents: SC. The bundle items are numbered to 
correspond with those of other chants. Items 1-10 are listed 
and described in this order because the chanter (JS) regarded 
it as the relative order of their power. The sequence from 11 
on has no significance. 
1. 1 pair talking prayersticks for praying (Wi^'n ydlti). 
2. 1 male eagle tail-feathered arrow ('atse* be'est&'n). 
3. 1 female tail-feathered arrow (tse'gic di'tsoi ba'^'di"). 
4. 1 eagle down-feathered arrow ('at£os Ica''). 
5. 1 male feathered arrow (gis yisia'n). 
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6. 1 female red-feathered arrow (taltei' Ica''). 
7. 2 bows ('alt}')» male and female. 
8. 4 bundle talking prayersticks (to bo'olt4). 
9. 4 wide boards (tsinte'l). 

10. 2 aspergills, male and female ('axe"' bida' diti). 
11. a. 2 bandoleers, male and female (dahna^izi). 

b. 2 wristlets. 
12. 1 quill feather brush (nditf), 
13. 2 bull-roarers, male and female (t£et£il bo'osni"). 
14. 2 collars. 
15. 1 fire drill (70^¾'')· 
16. 2 head feather bundles, male and female (na>e't^os). 
17. 4 buffalo (or cow-) hide rattles ('akal 'a-y&'l), 
18. numerous unraveling strings (7olta'd). 
19. varied equipment (see Kluckhohn-Wyman, pp. 28ff.). 
20. 1 tubular blackstone pipe (natostse'). 
21. Sun's House screen (djoxona''ai bikin) (for Sun's House 

branch). 
22. red feather headdress (for Dark Circle branch). 

1. Talking prayer stick of blue willow (kai do'tJij) from 
' a long distance away.' "Some chanters make theirs of 
aragonite." The female has a facet to indicate the face, the 
male has none. Tied to it are: 2 live eagle feathers, 1 turkey 
breast feather, 1 piece of white cotton, 1 turquoise bead. 

2. Male eagle iail-feathered arrow of large reed (loka'tsoh) 
'from the east.' It had the following attachments: 3 stiff 
eagle tail feathers and 3 eagle down feathers tied at each side, 
many bluebird feathers amongst the other feathers, many 
jewels—olivella, whiteshell, jet—-tied on with cotton string, 
buffalo and deer sinew wound underneath the feathers where 
they do not show. Inside the arrow there are various medi-
cines, soil, and plants from the mountains. 
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This arrow is used for male patients. Its jewel name is 
Turquoise Arrow; it is white in sandpaintings. "The eagle 
down represents the six sacred mountains." 

3. Female tail-feathered arrow differs from 2 in the follow 
ing respects: it is made of big reed from the San Francisco 
Peaks; has eagle feathers as has 1 but canary feathers instead 
of bluebird; many olivella shells, and one large whiteshell. Its 
jewel name is Abalone Arrow (di'tcili* ka''). 

4. Eagle down arrow has only one name, no sex, and is 
used for a male or female patient in the Evil ceremony (or 
exorcistic phases) when the patient has been wounded by 
shooting (Huckel ms., parenthetical comment mine). The 
jewels—olivella and whiteshell beads—differ from 2. 

5. Male feathered arrow is used for a female patient and 
differs from 2 as follows: it is made of mountain mahogany 
with medicine placed inside; it has whiteshell beads, one 
large piece of whiteshell, and olivella shells. Its jewel name 
is Whiteshell Arrow (yo'lgai ba''); another name for it is 
b0'6sm'. 

6. Female red-feathered arrow is for female patients. It is 
like 5 except: it is solid with no medicine inside; the bottom 
is spatulate and not wound with sinew; the jewels are white-
shell beads and redstone. Its jewel name is Redstone Arrow 
(tseltci-' ka''); another name is bo'osAi'. 

7. Male bow ('altj' dilxil, ' Dark Bow ') is of tselkani* with 
strings of wolf sinew; it is colored black. Bluebird feathers 
and one robin tail feather are tied at the center; both ends 
are wound with buffalo and deer sinew. 

Female bow ('altj* tselkani') is of the same material as 7, 
which gives it its name. Other differences are: color yellow; 
canary feathers are tied at the center and ends, and a robin 
tail feather at center is tied with mountain lion tail sinew. 

8. Bundle talking prayerslicks of lightning-struck Quercus 
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undulata (tcet&l ntlizi'). One piece, much longer than the fin-
ished object for which it was to be used, was collected from 
each of the four cardinal directions, each carefully noted. 
JS marked them in pencil with initials of the directions. 
Each had a small ring attached to it. They were trimmed 
down with pocket knives and a small ax, then carefully 
shaved and polished. During the entire time they were being 
worked on they were oriented with the tips to the east and 
kept as nearly in the color order b-w-u-y (cross formation of 
chant colors) as possible with four men working on them. 
All materials were laid on a thick pile of goods on top of a 
buckskin ('aya* sika'd). All were smeared first with Sphceral-
cea coccinea, ν ax. el at a ('aze' ntlini"), then with white clay 
(dle'c). They were then painted with mineral colors mixed 
with juice squeezed from the roasted leaves of Yucca baccata 

(tsa'aszi' nte'l). 
The colors were black, white, blue, and yellow, black and 

blue being male, white and yellow female. Facets were cut at 
the top of all, male as well as female; the eyes and mouth of 
each were of the contrasting color. The colors were hardly 
discernible after the wrappings had been put on, but the 
prayerstieks could be distinguished by the hoops and jewels. 
The pointed bases were left white. 

Twenty-four or more turkey feathers and four or five 
eagle down feathers were tied to each stick by careful winding 
of a specially twisted woolen string. The winding began one 
hand from the bottom and, after it had been continued for 
about one and half or two inches, a down feather was tied to 
the end of the string. Toward the top a little hoop was caught 
firmly into the winding by two laps of the string. Care was 
taken to have the crossing of the hoops on top, that is, out -
side. A jewel bead of characterizing color was tied to each— 
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jet to the black, whiteshell to the white, turquoise to the 
blue, and redshell to the yellow. 

9. Wide boards (Fig. 4) were made for JS at the same time 
as the talking prayersticks. They were of lightning-struck 
wild cottonwood collected east of Mt. Taylor. In addition 

%/ 

to preserving the direction at which they were cut, the top 
(bika") and bottom (ΜγΓ) were marked to indicate the way 
the wood grew. Each piece was cut and shaved to size and 
shape. Holes were bored at the upper corners with a brace 
and bit, of which the chanter-patient was very proud; all 
the assistants admired it too. It was not particularly efficient; 
much coaxing was required to get the tool into action since 
the holes were to be very near the edge. Since there was 
nothing to hold the boards in place, the bit slipped and broke, 
but the job was finished with the broken bit. The boards 
were shaved and polished like the talking prayersticks; the 
same plant juice and white clay were smeared over them. 

A hole was cut out of the center of the board called the 
Skyhole, made of the wood collected from the south. Before 
the hole was cut, it was outlined with pollen and singing was 
started. At this moment it became holy. The painting, as in 
Fig. 4, was done with the same materials used for the talking 
prayersticks. When the painting was finished, an eagle down 
feather was tied at each corner and each knot was sprinkled 
with pollen (cp. Kluckhohn-Wyman, pp. 26-7). 

10. Aspergills (in Flint Chant called to bikesta') are named 
by Kluckhohn-Wyman ' medicine stoppers,' perhaps because 
of Father Berard's literal translation. The aspergill is laid 
over the cup containing the infusion specific. The chanter 
tastes the medicine from the butt of the aspergill; with its 
feathered top he sprinkles the infusion over the sandpainting 
and touches the parts of the sandpainting figures and corre -
sponding parts of the patient's body. 
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Fig. 4. Wide boards: Shooting Chant 
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The male aspergill was wound with woolen yarn of the 
following colors beginning at the base: red, blue, green, blue, 
green. At least one life feather amongst many eagle down 
and some bluebird feathers, as well as a flint and a red bead, 
were tied on with the yarn. 

The female aspergill was like the male, except for the 
following details: there were a yellow tail feather ('atse'ltsoi 
bita') instead of a life feather; canary instead of bluebird 
feathers; the jewel was a whiteshell tied in a little pouch of 
unwounded buckskin (cp. Haile 1943a, p. 32; Kluckhohn-
Wyman, pp. 31, 52). 

11. Bandoleer, necklace, and wristlets, like many other 
articles, may be a part of the bundle equipment, as in the 
Male Shooting Chant Evil and Big Star chants, or they may 
be made for the occasion, as they are in the Holy forms. They 
appear in the last day's rites over the sandpainting. Since JS 
had these for the Evil form of the Shooting Chant, they were 
a part of his bundle. 

a. Bandoleer (male) or necJclace (female). The male bando-
leer is worn over the right shoulder and under the left arm, 
the female over the left shoulder and under the right arm. 
The strap should be made of mountain-sheep hide, but now 
that it is almost unprocurable, unwounded buckskin is sub-
stituted and a small piece of mountain-sheep skin is tied on. 
The strap is cut from head to tail of the animal and, when it 
is tied so as to form a circle, the head and tail ends are dis-
tinguished. To it are fastened bear claws, male flint, claws 
and footpads of eagle and mountain lion, at the very least, 
and any number of these or other claws available, the bear 
claw being near the center. RM's had three flints, five moun-
tain lion footpads, and fourteen claws. 

The female is like the male except: the eagle claw is 
prominent at the left of the center; footpads are from female 
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animals; flints are ' female.' RM's had two female flints and 
fifteen female claws. 

A female patient wears this bundle item around her neck 
like a necklace. 

b. Wristlets are, like the bandoleers, of buckskin cord or 
strap. One of RM's had sixteen wildcat claws; the other, 
eight mountain lion claws. 

12. Brush, in the Male Shooting Chant Holy, serves the 
same purposes as in the other branches. In the Holy chant 
the chanter asperses the chant lotion with the brush after 
the sweat-emetic, showering blessings; it cools fever and 
refreshes. In the Evil forms, the brush disperses evils as, for 
instance, in ashes blowing (cp. Kluckhohn-Wyman, pp. 35, 
37, 73). 

13. Bull-roarer. The male, which represents a man, is of 
hard oak, into which three turquoise beads are set with pitch 
to indicate a face. On the back, which has a ridge, there is an 
inset of abalone to indicate the man's brain. The string is of 
mountain-sheep hide. 

The female bull-roarer is the same, except that there is no 
ridge at the back. 

14. Collars with whistles (t£it£gs), the male of beaver 
(tca''), the female of otter (t4b^."xasti"n, t4b^.'sti'n), represent 
the help given The Twins by these animals when Sun tested 
them by freezing. The foundation of the collar is the skin, to 
which ribbon fringe and the whistle are fastened. 

According to JS, the whistle shows that patient and 
chanter are ready for the Holy People, and drives off evil. 
For these reasons, it is blown just as the audience is to be 
invited to the sandpainting rite. In the myth, the whistle 
represents Holy Man's mind as he journeys; consequently, 
the fringe is held so as to touch the patient's head when the 
whistle is blown. 
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According to the Hail Chant myth, the whistle (tcoY4) is 
the ' same ' as that of the Shooting Chant; it is used by the 
Meal Sprinklers. Matthews' picture of a meal sprinkler, 
wearing a beaverskin collar, looks much like that of the 
Shooting Chant; it is explained: "This [the collar] will 
be a means of recognition for you" (Matthews 1887, 
pp. 424-5). 

15. Fire drill. The fireboard is made of Nolina microcarpa 
(xogicf), a slow-burning flower stalk, collected in ' Apache 
country.' There are three fire sticks of oak, one longer than 
the others, to which a small piece of yucca fiber is tied (cp. 
Khickhohn-Wyman, p. 40). 

16. Head feather bundles, male and female have the follow-
ing feathers: 

Ceremonial name Common name English 

The hummingbird feather was tied on last; all strings are 
of unwounded buckskin. 

The female bundle differs from the male in having canary, 
instead of bluebird, feathers and a whiteshell bead instead 
of turquoise. 

17. Hide rattles. Four buffalo hide or cowhide rattles are 
a complete set. If buffalo is not available, cowhide may be 
substituted and a buffalo token—the tail, for instance—is 
added. The tail gives life, the hair, power, to the rattle. The 
640 

bluebird 
green-backed finch 
robin 
Bullock oriol e 
purple marti n 
cornbeetle 
turkey 
eagle 
crane liv e feather s 
hummingbird 
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feathers at each corner must be from a live wild (not captive) 
eagle; they also give the rattle life. On the broad side of 
the male rattle there is a zigzag lightning; on the broad side 
of the female, a flash lightning; on the seam, a red-
blue symbol of sunglow. The lightning gives the rattle 
strength and protection. Jewels inside are jet, whiteshell, 
turquoise, and abalone, one kind in each. The rattles, there-
fore, have jewel names and are said to belong to the Holy 
People: jet to Holy Man, whiteshell to Holy Woman, tur-
quoise to Holy Boy, and abalone to Holy Girl. 

The cotton string by which the feathers are tied came 
originally from one of the Hopi mesas; it represents the 
rattle's earstring and gives it strength and power. 

The core of the wrapped handle, wide part at the bottom, 
is made of lightning-struck Quercus undulata. The handle is 
bound with beaver and deer skin and porcupine quills; the 
buffalo tail is fastened to the handle. 

The chanter's strength depends upon the number of his 
rattles. RM had only three—he lacked the abalone rattle— 
but used them and a gourd rattle, which belongs to a lesser 
ceremony. After a man has procured four rattles he uses 
them for every sing, whether they are required or not. RM 
got the buffalo tails from other chanters, two of whom were 
his teachers. 

According to RM, there were originally five rattles, but 
the one of redshell came from a turquoise matrix, and belongs 
to the Holy People; there are only four for Earth People. RM 
got one rattle after each chant he learned in the following 
order: Big Star, Endurance, Female Mountain Chant. After 
learning the Male Shooting Chant Evil, his next choice, he 
will have a complete set of four. "Maybe when I am very old 
I will have them all," he said hopefully. 

64.1 
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ti3/h said that the rattles contain dry yellow seeds of the 
thunder plant ('aze*' t0il t0il). 

18. Unraveling strings consist of wool or cotton and are 
tied with one or more live feathers. One with a live eagle 
feather, cut straight across the rib (a male cut), is the first, 
' head or chief' unraveler; the last has a turkey down feather; 
the others, plucked eagle feathers. 

Chanters have a varied number of the unraveling strings. 
JS has only twenty-four (of sheep's wool), because he does 
not take more than two patients at a time. The strings, the 
same for Holy and Evil forms, are dedicated by a ceremony. 

The unravelers represent, among other things, the life 
feather given The Twins by Spider Woman. 

20. Pipe. RP's bundle contained a tubular blackstone pipe, 
which he valued very highly. He said it came from a ruin, but 
he did not tell me how he got it. He smoked the sheep and 
corral with it in the Rite for releasing sheep from lightning 
contamination. 

21. Sun's House screen should be a bundle property, but if 
it is lacking, a sandpainting may be substituted. The screen 
is of withes laid close together and painted in various colors, 
as illustrated in Newcomb-Reichard, Plate XIX. The snakes 
are carved and painted, and so arranged that they may be 
pulled in and out of the holes at the bottom of the screen. 
Elaborate preparations mark the erection of this symbol. 
The screen is set up like a booth, over the top fresh spruce 
boughs are carefully arranged, and carved birds are strung 
with wires to the hogan ceiling. During the treatment on the 
sandpaintings the birds are made to fly and sing, and the 
snakes to move in and out of their ' houses ' (Reichard 1934, 
Ch. XXIII; 1939, pp. 42-4, Fig. 1; Shooting Chant ms.; cp. 
Matthews 1902, p. 196). 

22. Red feather headdress is an elaborate folding affair. 
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When worn by two special dancers, who represent the Male 
Shooting Chant Holy in the Fire Dance, it looks exactly like 
the painted headdress of the sandpainting figures (Reichard 
1939, PI. XII-XVI; Sunglow, Con. B). 

Bundle contents: SCE. Items 1-18 are the same for Holy 
and Evil forms except: 

8, 9, 10, and 14 are not used in the Evil form. 
SCE 13. JS has two male bull-roarers, instead of one male 

and one female. 
SCE 16. 2 head feather bundles are different. 
SCE 23. Many flint arrowpoints (be'cislogi"). 
16. Headfeatker bundles, male and female. The male bundle 

is composed of the following: male roadrunner's tail feather, 
which has a white tip, is tied with a piece of unwounded buck-
skin; there are many live eagle feathers tied with a white 
cotton string, to which a flint point is fastened. 

The female bundle differs from the male: roadrunner 
feather has no white tip; there are canary, instead of blue-
bird, feathers; a little sack of lightning-struck rock, instead 
of a flint, is fastened to the bundle. 

Bundle contents, procurement of: SC. JS got his bundle 
properties in the following ways: 

He bought talking prayerstick 1 from a dying chanter 
and had a chant performed to protect himself. He uses them 
only for praying. 

He bought 2-7 from a chanter; they were dedicated by a 
performance of the chant. 8 and 9 were made and dedicated 
by the performance described as the Sandpainting branch of 
the Male Shooting Chant. JS bought 14, the male beaver 
collar, from one xasti'n 'asdTin. JS had three whistles, two 
of which he made himself. I gave him a fine otterskin, bought 

643 
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for the purpose from a New York furrier. JS intended to 
make two collars of it, one for himself, one to trade. 

Dedication of new bundle prayer sticks (A), see Talking 
prayer sticks, bundle; dedication of: SC Sandpainting branch. 

Deposit oj offerings (A), see Ch. 18, 20. 

Disposal of bandoleer and wristlets, see Bandoleer and wrist­
lets, disposal of. 

Disposal of Sky-reaehing-rock: SC Sun's House branch. On 
the tenth day after the beginning of the Sun's House branch 
—that is, the day after the necklace was disposed of—the 
assistant and patients took the clay of Sky-reaching-rock, a 
part of the double sandpainting of the sixth day, far away to 
a canyon east of the place where the chant was held. It was 
deposited there in a spot very hard to find. 

Distinguishing symbols, see Ch. 20. 

Emetic, see Sweat-emetic. 

Emetic formula, see Sweat-emetic, emetic formula. 

Emetic frames, see Sweat-emetic, emetic frames. 

Feather Chant ('atso'se") was a nine-night ceremony at 
which I saw three elaborate, unusual, beautifully made sand-
paintings, the treatment, and the vigil. It was started on 
September 7 of a warm season; there had been no frost. 
The date is important because masked dancers played a 
major role. 

6U 
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There were five patients: S and X, males; U, a male co-
patient; and the female co-patients, BMW and TA. BMW 
was so ill that on day 7 an emergency painting was laid for 
her a few yards south of the ceremonial hogan, the treatment 
for her making a subsidiary rite not directly connected with 
the Feather Chant but, as we shall see, affecting it. On this 
day she was slightly better than on day 6; she said that she 
had not been aware of anything that had happened on the 
day before. 

The Sun painting, made in her behalf, was similar to one of 
the figures in Newcomb-Reichard, Figure 8. A white stripe 
was drawn in corn meal across the patient's forehead; a 
yellow band across her chin; between the two, her face was 
painted red; large white dots were described on her arms. 
In the evening, she was blackened; the next morning, her 
son, who worked some 28 miles away, took her to the Agency 
hospital. The emergency rite was conducted simultaneously 
with the treatment on the sandpainting going on inside the 
hogan. Another woman was substituted for BMW, so that 
there were still five patients, as there were when the chant 
was started. 

Figure painting ('akina'adzoh): SC. Designs are carefully 
drawn, as contrasted with the application of a solid color to 
the entire body common in some chants (Fig. 5, over). The 
pattern is for Sun's House and Prayerstick branches and repe-
titions of both, all patients being female. The painting ritual 
corresponded closely with that described by Kluckhohn-
Wyman. 

Between the breasts, a blue sun was made with the bundle 
crystal; at the center of the back, a white moon was similarly 
applied. From one of these circles to the other, lines of the 
color combination, y-u-w-b (black outside), were drawn 
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down the front and around the waist, then up over the 
shoulders so that they met correspondingly at the back. 

On each arm, passing the inside of the elbow, with one end 
on the upper, one on the forearm, there was a black cloud 
design edged in white at each end; the cloud designs were 
connected by stripes as described above, the stripes being 
symmetrical with black outside. 

On the shins, stripes were arranged in the same order, but 
on the right the white one was extended and crossed at the 
bottom; the yellow was extended and crossed at the top (the 
female colors were crossed). On the left shin, the yellow 
extended and crossed at the bottom, the white at the top. 

On the right foot, a white Big Snake with black outline 
was painted, the head on the big toe, the tongue and fangs 
underneath; the Snake's body had a 4 snake's house ' and 
deer-hoof markings on the instep. On the left foot, there was 
a similar yellow Big Snake with blue outline. 

All lines were straight; had the patient been a man, they 
would have been drawn with four angles. 

Spotting: the chanter dipped two fingers in white clay and 
daubed double spots over the whole body; then repeated the 
spotting with a mixture of com smut and water; he returned 
what was left of the mixture to his bundle. 

Red salve was applied under the patient's jaw (audience 
participation). 

Two small parts of the patient's forelock were separated 
and smeared with white clay. 

Face striping: wide stripes of blue were drawn across the 
nose and cheeks, white across the forehead, black across the 
eves, yellow across the chin. 

Variations: In a two-night repeat performance of Sun's 
House Red Inside, in both five- and two-night performances 
of the Prayerstick branch and in the Sandpainting branch, 

Qlt.7 
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colors were in reverse order, b-w-u-y, with yellow outside. 
On the right leg, yellow (outside) was crossed at the top, 
white (inside) at the bottom. On the left, white (inside) was 
crossed at the bottom; yellow (outside) at the top. These 
variations are explained by alternation (Ch. 11). 

Face: when I had the five-night performance, RP asked me 
if I wanted stripes or spots. I said stripes. He said I must 
remember and I could have spots the next time. I forgot; he 
forgot to ask me, and I had stripes both times. 

Repeat of Sun's House branch (two-night): On the face 
were a red background with yellow and white stripes—usual 
for sandpainting faces of Shooting Chant—no blue or white 
stripes, but white dots in pairs, representing hail. (This was 
the alternation I forgot.) 

In the Sandpainting branch the variations were chiefly 
those of sex, the one-sung-over being male. Instead of smooth 
lines on body and legs, there were zigzag lines with four 
angles. Those on the legs had crosses as follows: on the right 
leg, blue was crossed at the bottom, black at the top; on the 
left, black was crossed at the bottom, blue at the top (male 
colors were crossed). 

Snakes on the instep were angled, instead of smooth; 
black on the left, blue on the right. 

The two forelocks, when separated, were smeared with soot 
from burnt rock sage. The black stripe for the face was made 
with the same soot, applied with the sound blu* ' ". 

Stripes on the face were made in the following order: blue, 
white, yellow, black. Several spots were made on the face 
with sparkling rock (cp. KHuckhohn-Wyman, pp. 96-7; New-
comb-Reichard, pp. 52-4). 

Flint Chant, excerpt: An emergency rite was sung for MA, 
who had cutting pains in her lungs the day after undergoing 
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the interrupted War Ceremony (Ch. 6). The following acts 
were performed: 

Part I (3 to 4 P.M.) : 
Long singing with accompaniment of fawn-hoof rattle. 
Movement in sunwise and anti-sunwise directions. The 

southwest quadrant was left open, entered once by chanter 
and patient; all others were restricted from entering it. 

The sound bl-bl-bl-bl was made after every set of songs, 
but not over patient. 

Restrictions: Anyone was allowed to enter the shade dur­
ing the singing, but no one was allowed to go out. 

The bath had the following variations: Pollen was sprinkled 
on the bath foam in the order, r-u-b-w-y, in the directions— 
e-we, we-e, s-n, n-s, and around the sand platform. There 
were pollen crosses on which the patient was to put her 
hands and to kneel. The patient, after circling the fire in 
sunwise direction, stepped carefully over these crosses. 

Part II (4:20 to 5:10 P.M.): Administration of infusion 
specific. 

Part III (7:50 P.M. to 1:10 A.M.): 
Singing. 
Administration of infusion specific. 
Blowing of infusion specific at patient's sides by chanter 

(cp. Kluckhohn-Wyman, 51-2; Wyman-Bailey 1945, p. 356; 
Haile 1943a). 

Girl's Adolescence Ceremony (A), see Franciscan Fathers 
1910,p.446ff.; Reichard 1928, p. 135; 1934, p. 100; Matthews 
1897, p. 134; Haile 1938b, p. 87; Wyman-Bailey 1943a, pp. 
3-12. 

• » · 

Hoop transformation rite (E) is a major part of the Big Star, 
Male Shooting Evil, and Endurance chants, perhaps of all 
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Evil forms of the chants. An arrangement of mountains, 
sandpainting, and hoops is set up outside the ceremonial 
hogan; a corn-meal trail connects all its parts from the outer -
most hoop to the painting inside the hogan. 

Hoop transformation rite, hoo-ps; preparation, of: BS. Withes 
of the chosen woods were collected with care. The hoops were 
of four colors; one was called ' shiny, twinkling ' (de'cjah). 
All represent stars. The associations are as follows: 

Direction Color Sex Wood Painled with Jewel 

oak 
f coal from fire 1 

jet e b m oak 
\ soot from plants J 

jet 

S U ( hard oak white clay and soot t 
we y m coyote corn yellow ocher ab 
π W f juniper white clay wh 
cen tw — wildrose unpainted re (?) 

The black and yellow withes, being male, should be cut 
straight across; the blue and white, being female, should be 
cut diagonally. On the other hand, slanting cuts are for head 
trouble and, since the patient, a girl, had had stomach trouble 
and loss of blood (meningitis), the cuts were all made straight 
across. The knife of an assistant slipped and made a slight 
scratch on one withe and the chanter made him fetch another. 

Paint was smeared on with the hands. Three or four 
bunches of the plants used for the unraveling rite, except 
spruce, were tied to each withe at regular intervals. The ends 
were crossed—care being taken to keep the butt end toward 
the worker—the tip end underneath, and tied with the un-
raveling strings in a slipknot, so that the feather hung down 
at the left on the side opposite the worker. The wildrose 
hoop was a little longer than the others because of the thorns. 

Each wood has a color; only one color appears each day, 
all four hoops of a kind being painted the same color; the 
wildrose hoop was the same every day. The wood required 
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Fig. 6 . Hoo p transformation : Bi g Sta r Chan t 
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for each day corresponds with the direction in which the 
hoops are placed. 

RM remarked about the feather, "Some chanters tie the 
feather so it points to the right at the top, but I think that 
would be the same as tying the feather to the feet, instead of 
to the head." 

Hoop transformation rite, preparation of: BS. While the 
hoops were being made, a space was smoothed off outside the 
hogan about a hundred feet in the direction for the day—east 
on the first day, west on the next; south and north on suc-
ceeding days. Four mountains (mounds) were made of different 
colors, a few feet apart. In front of each were two bear tracks 
of the mountain color; mountains and tracks were outlined in 
contrasting colors (shown as subscripts) (Fig. 6, page 651). 

In front (that is, looking toward the hogan) of the mountain 
series, five shallow ditches were dug, in which the hoops, 
when finished, were planted so as to stand upright. The color 
order for an ordinary chant, from the outside toward the 
hogan, is u-y-w-tw-b; but if the Prayer on buckskin rite is 
included, it is b-u-y-w-tw. In front of these, piles of uncolored 
sand were arranged, each with two quill feathers at right 
angles to the whole. For instance, if the arrangement was 
from the east, the feathers were pointed north and south. 
Next, there were bundle items—bow, arrow, arrow, bow. All 
elements were connected with the back of the hogan by a 
corn-meal trail, carried around as shown in Figure 6. The 
circular space thus marked off was filled in with dots of corn 
meal; it was called a 4 house.' The corn-meal trail holds the 
whole ceremony together. 

Hoop transformation rite, treatment with: BS. 
Day 1. The patient, wearing a piece of unbleached muslin 

over her shoulders and holding as many as possible of her 
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valued possessions, sat within the corn-meal circle in the 
hogan, waiting until everything was ready. Then the chanter 
led the procession to the place of the bundle layout; the patient 
followed him and the audience followed her—all blanketed 
and carrying the things they valued most: clothes, small 
grips, even a baby. At the far end of the hoop arrangement 
the patient pulled the unbleached muslin over her head, and 
placed her feet on the bear tracks, then bent over and passed 
through the hoops; the chanter stood beside the hoop farthest 
from the hogan. As the patient passed through the black 
hoop, the chanter pulled the muslin off her head; when she 
went through the blue hoop, he pulled it off as far as her neck; 
as she came under the yellow hoop, the muslin was pulled 
below her shoulders; when she passed through the white 
hoop, it fell to her waist; and, as she went through the thorny 
hoop, it fell off completely. 

Day 2. As on day 1 with the following variations: The 
hoops and mountains were at the south. The hoops were of 
hard oak, painted black with soot from burnt herbs (the 
herbs were not available on day 1; a ground coal from the 
fire was substituted). There were five bunches of herbs on 
each hoop. 

The hoops, one on top of the other, were moved from east 
to west over the fire, accompanied Monster Slayer's sound 
x4' x4' x4' x4\ and from south to north with the sound 
xaneini. 

Day 3. Arrangement at the west was yellow with hoops of 
coyote corn (Forestiera neomexicana £18).* 

Day 4. Arrangement at the north was of white juniper 
hoops; the colors were reversed, w-y-u-b-tw, because ' it was 
at the north.' There were only three plants—little dodge-

4Numbers after Latin names refer to Wyman-Harris, pp. 17-34. 
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weed, Artemisia frigida, and grama grass—among the five 
bunches tied to each hoop. 

Passes were made by the chanter with all the hoops lying 
flat—e, s, we, n, around fire, and up; then hoops were laid on 
the blanket in the same order as on day 2. 

Yellow corn meal was sprinkled from south of the moun-
tains, around to the west and south of the hogan, and inside 
(interpreted as sunwise because the viewpoint was from the 
inside of the hogan, that is, as if it had been started there). 

Fig. 7. Hoop transformation: Male Shooting Chant Evil 

Bull -roarer was whizzed at north during the entire treat-
ment. 

Steps in the procession: both feet on bear tracks, left foot 
between, right foot first on right bear track, and so on. 

Unraveling as patient passed through each hoop; later, the 
strings were applied crossed to patient as she sat inside the 
corn-meal circle. 

Bull-roarer whirled in front of the hogan and applied 
crossed to the patient's ceremonial body-parts. 

Pollen sprinkling. 
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Long song and prayer from Blessing rite—' to end with 
good.' 

Hoop transformation rite, preparation of: SCE (Fig. 7). This 
rite differed from the same rite of the Big Star Chant in the 
following particulars: Whereas in the Big Star Chant the 
mountains and bear tracks were of different colors on each 
day at the respective directions, in this they were all of the 
same color at any one direction. The hoops were placed in 
front of the mountains so that mountains and hoops alter-
nated. The spiny hoop is called ditiohi, c fuzzy.' On each of 
the mountains, instead of quill feathers, yucca leaves were 
crossed, a pair each of: Yucca baccata, Yucca glauca, 'god 
yucca,' and ' big yucca's horn.' Leaves of the same yuccas 
were crossed on the mountains, which were a part of the 
N e v e r - e n d i n g - s n a k e  s a n d p a i n t i n g  ( s e e  S a n d p a i n t i n g :  S C E ) .  

Hoop transformation rite, treatment with: SCE. 
Day 1. At the east were four white hoops of aspen, one of 

wildrose; the mountains were white. 
Day 2. At the west wrere four yellow hoops of red willow 

and one of wildrose; mountains were yellow. 
The feather head bundle was tied to the patient's head 

before he was led out to the hoops; an assistant carried his 
clothes. 

The audience, led by the patient, stood at the west end 
of the mountains; the chanter near the thorny hoop, that is, 
at the east. The chanter blew through the hoops. 

Singing by the chanter, accompanied by hide rattle. 
Chanter passed through the hoops, e-we, to meet patient. 
Singing by chanter. 
Patient and audience went through the hoops as fast as 

possible, taking care not to knock down hoops—to do so 
would bring bad luck. Patient and audience went into hogan, 
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while mountain-hoop arrangement was dismantled by assist-
ants. Hoops were taken into hogan to be used for Prayer on 
buckskin. 

Day 3. Mountains and hoops were at south and north on 
this day, two days' performance having been put into one. 
Willow hoops at the south were blue; red willow hoops at the 
north were black. The blue hoops, representing Yellow Snake 
People, were held facing Black Wind of the sandpainting in 
the hogan. Another hoop had two pairs of yellow rings near 
each end, the one nearest the tip being left open. All hoops 
had facets. With an unraveler bunches of spruce and a blue-
bird feather were tied to the blue hoop near the painted rings. 
Bunches of dodgeweed, grama grass, rock sage, spruce, and 
juniper were tied to the spiny hoop. 

Hoops of red willow, representing Black Snake People, 
were painted black with blue faces, yellow eyes and mouth; 
they were marked with zigzag lightnings, and held facing a 
yellow horned Wind figure of the sandpainting. A turkey 
feather was tied to each with an unraveler. The spiny hoop 
was the same as that of the blue set. 

The telescoping of two days in one caused the following 
order of treatment: 

Treatment as on day 1, but with blue hoops. 
Audience went into hogan. 
Treatment as on day 1, but with black hoops. 
Audience went into hogan for Prayer on buckskin. 

Hoop transformation rite, meaning of (E). Most of the Evil 
chant myths have an episode relating how the hero was 
transformed by Coyote into a mangy coyote, because Coyote, 
coveting the hero's wife, hit him with a coyote skin. The rite 
represents the change back to normal. 

IQ the Big Star Chant, the transformation rite, in addition, 



CONCORDANCE C 

recapitulates the struggles of the hero's relatives and deific 
protectors to reach the Stars by whom he had been taught; 
the hoops, therefore, represent conveyances and stars. 

Participants carry their valuables so they ' will carry good 
things throughout their lives ' (Reichard, Shooting Chant 
Evil ms.; Huckel ms.; cp. Wyman-Bailey 1943b, pp. 27ff.). 

• · · 

Invocatory offerings, see Ch. 18. 

Master symbol, see Ch. 18. 

Mixed stew ('alta" na'be'j) seems to me a better term than 
' mixed decoction,' as EHuckhohn-Wyman have it, for it 
contains much solid substance—internal organs and flesh. 
It was a part of the Sun's House branch performance, es-
sentially as described by Kluckhohn-Wyman, though doubt-
less the ingredients differed somewhat. The patient eats after 
the chanter, then anyone who wishes may eat of the stew; 
it should be entirely consumed. Like the bowl of mush, the 
stewpot is placed at the west; the participants group them-
selves around it, facing east as they eat (Kluckhohn-Wyman, 
pp. 54-5). 

No sleep, see Vigil. 

Offerings, see Ch. 18. 
• · « 

Overshooting rite: BS includes extensive preparations, one 
of which is the dressing of the shooters. They receive careful 
instructions, undress, and are painted to represent the War 
Gods. By impersonating these gods they expose themselves 
to great danger; consequently, they do the patient a favor. 
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Because their responsibilities are so onerous, they may bear 
a close relationship to the patient. The rite becomes more 
complicated as night succeeds night, the first being the 
simplest, the last the most elaborate. 

Night 1. Black is rubbed on the shooters' cheeks, across 
the lower jaw from ear to ear, and across the trunk where the 
bandoleers are to hang. 

The shooters squatted behind the witch objects, which 
were a part of the blanket layout, each holding a tiny bundle 
in the left hand, and one of the bundle arrows in the right. 
Monster Slayer's impersonator held the male eagle tail-
feathered arrow; Child-of-the-water's, the female. They re-
mained there during a long singing. 

The shooters went outside and shot witch objects in all 
directions, according to instructions, then returned. 

Administration of chant lotion by the chant, audience 
participating. 

Arrows, the chant symbols, were placed over the door by 
the chanter and left there all night. 

Night 2 (8:30 to 9:55 P.M.). Chant lotion was prepared with 
five flints in it; the bull-roarer was placed so that its string 
soaked in the lotion. 

Shooters undressed, applied ashes and black salve to their 
bodies. A bundle bandoleer was put over each shoulder; each 
shooter put a wristlet on the other's left wrist; each tied a 
head feather on the other's scalplock. These had to be tied 
firmly; it would be dangerous if they came off during the 
performance. 

Meanwhile bunches were laid out on the blanket, one of 
spruce at the north, one of juniper twigs at the south. Sitting 
behind these herbs, the shooters made three cuts with flints 
through two wide yucca leaves, then rubbed their hands and 
the yucca leaves with red ocher. 
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Feathers lay on each side of the blanket to form the layout, 
bows and bundle arrows in front of them. Bunches of dodge-
weed and grama grass were exchanged for the spruce and 
juniper. The shooters cut each twig very small with flints, 
one of which was red and had previously been tied to the 
bunch of herbs. Bundle arrows were stuck into the bunch of 
herbs and held, as were the arrows of night 1, during the 
singing. 

The shooters shouted loudly, "baih baih baih baih 'ayo," 
and the light was put out. There was only a kerosene lantern 
and at no time could the procedure be seen clearly. 

Then the shooters stood over the patient, one in front of, 
one behind her, holding the arrows over the bows during the 
singing; they shouted, "be' be' be' be' yo," during the 
intervals between songs. 

The shooters threw the arrows down on the floor and 
retrieved them, then repeated the act, standing first at the 
right, then at the left of the patient. They advanced and 
repeated the acts at different points of the hogan, finally, at 
the north of the fire, and out the door where the shouting 
was repeated. 

While the shooters were outside, the chant lotion was 
placed before the patient; the Monster Slayer impersonator, 
upon his return inside, made a bow symbol with chant lotion 
on the female bull-roarer. 

The bull-roarer was taken out and whirled around the 
hogan; it was brought back in, applied to the patient with 
crossing at feet, hands, front, back, shoulders, and head. 

Repetition of bull-roarer preparation, twirling, and appli-
cation to Child-of-the-water. 

One warrior sat at the door while the other administered 
chant lotion to patient and audience. Warrior and patient 
were bathed with it; all was used. 
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Ashes blowing: the patient blew from the bull-roarer, the 
audience from feathers held so that the rib was toward the 
person holding the feather. Shooters went out with a handful 
of ashes. 

Night 4. Repetition of night 2 with exceptions and addi-
tions: 

Clean little piles of ashes were made at the north and south 
of the fire; they were later used when the shooters dressed as 
gods. 

The layout had bows, four arrows, and oak, hardoak, 
Artemisia frigida, and grama grass. 

The preparation of the arrows took a very long time, dur-
ing which the impersonators were not allowed to speak. 

Overshooting rite: SCE was performed on the fifth or last 
night, the only time a sandpainting was made. The latter was 
finished before the beginning of the Overshooting rite, which 
may be considered as the treatment on the sandpainting. 

Long preparation of arrows included fastening the one-
budded pine to one of the bundle arrows, the Juniperus 
sihirica to the other, and dressing of the Warrior imperson-
ators. 

The impersonators held bundle bows under the brush quill 
feathers in a loose bunch and trembled as a song was sung; 
the bows were held over the feathers during the first part of 
the singing, under the feathers as the singing continued. 

The shooters ripped yucca leaves with a wildcat claw from 
the bandoleer, and rubbed them with sparkling rock. 

Headbands were made of yucca strips and two quill 
feathers; two yucca blades were crossed over the shooters' 
foreheads. Everything was carefully checked and rechecked 
by the chanter. 
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The shooters were dressed as in the Big Star Overshooting 
rite. 

The patient sat on the figure of Holy Man in the center 
of the Never-ending-snake sandpainting, holding the bull-
roarer, while the Warriors shot over him, the audience, and 
the hogan, with the sound be' be' be' yo; the act was repeated 
at different positions on the painting so as to include all the 
directions. 

Arrows were taken out and the light extinguished (there was 
no fire); as the audience sat in complete darkness, the sound 
be" be' be' yo could be heard receding into the distance. 

The shooters returned; the lamp was lighted; the painting 
was removed, except for the central figure of Holy Man; a 
spread was placed over the figure; the patient undressed and 
sat on it for the chant lotion administration. 

After a short intermission, the Blackening took place, as 
in the Big Star Chant. After the chanter had taken the 
spread, the patient took his place on his bedclothing, which 
had been spread over the sandpainting figure. 

The night was spent in the Vigil. 
* * · 

Plant garment (E). The rite of tying a person in a wrapping 
of string and plants, then cutting it to pieces, is characteristic 
of the Evil chants, but not restricted to them; it is, for 
instance, a rite of the Night Chant. I may sometimes refer 
to this rite as 4 tying and cutting,' naming it from its most 
outstanding ritualistic acts. It, like other rites, requires long 
and arduous preparation. After the garment has been tied 
on, the patient can hardly be seen (Matthews 1902, p. 82ff.; 
Kluckhohn-Wyman, p. 102). 

Plant garment, preparation of: BS. A large quantity of the 
plants was secured. They wrere the same as those for unravel-

ed 
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ing—small dodgeweed, spruce, rock sage, grama grass, and 
Artemisia frigida. A number of bunches were then made 
by separating the twigs; all five plants should be included in 
each bunch, but once in a while one may be missing, although 
all are represented in the whole. While the helpers were 
arranging the bunches, the chanter prepared yucca strings 
by splitting the fibrous leaves with one of the wildcat claws 
from the bandoleer or wristlet. 

Then the strings with herbs were prepared, a special one 
with a given number of bunches for each part of the body. 
The number for the waist and head should be the same as 
the number of unravelers on the same night. Before tying, 
the strings were rubbed with red ocher because ghosts fear 
it. Two feathers from the brush were tied to the head string 
so that they would cross just above the forehead. 

In the Big Star Chant the numbers were as follows: 

Ankle Shin Thigh Each way Each way Neck, 
Night and and and IVaist across across Jroni Head 

wrist forearm upper arm chest back and back 

1 3  4  5 5 7  7  5  5  
2  3  4  7 7 7  7  7 7  
3 3 4  9 9 7  7  9 9  
4  3  4  1 2  1 2  7  7  1 2  1 2  

Plant garment (spruce), preparation of: SCE. Spruce only 
was used in the Male Shooting Chant Evil. The straps to 
which it was fastened were in straight bands on nights 1 and 
3, and were tied in spirals on nights 2 and 4. 

The spiral sunrise winding was started at the small toe of 
the left foot and the large toe of the right foot. The pieces 
spiraled on the arms ended at the left thumb and right small 
finger, respectively. 

Four of the brush quill feathers were fastened in a cross on 
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the patient's forehead the fourth night. The number of spruce 
branches tied on the bands varied as follows: 

Ankle Shin Thigh Each way Each way Neck, 
Night and and and Waist across across front Head 

wrist forearm upper arm chest back and back 

1 3  4  5  7  7  7  7 5  
2 3 4  5 7 7  7  7 7  
3 3 4  5 7 7  7  7 9  
4 3 4  5 7 7  7  7  I I  

Plant garment, tying and cutting of: BS. The rite is named 
from the cutting (tao'gic); it follows the Overshooting rite, 
the shooters being the main actors in both. The strings were 
put on from left to right; if they were in pairs, the pairs were 
arranged from right to left; all were tied at the back. After 
the garment had been put on the patient, the following acts 
took place: 

Shooters feinted at cutting in the order: front, right, back, 
left; shooters cut with an unhafted flint point the entire 
garment, laying the pieces cut off on a blanket on which the 
patient sat—a long, tedious job. 

After all the strings were cut, the patient cut two knots. 
The shooters held the pieces with knots over the patient's 

head, and let pieces of fiber touch her head as they fell; the 
shooters carefully inspected all pieces to be sure no knots 
were left. 

Application of the spruce to patient. 
Rough brushing of ashes with the spruce on the patient's 

head, at the east and west—the chanter actually pounded 
the brush on the head; violent brushing of audience by 
shooters; brushing around patient to smokehole by each 
shooter; then the patient stood and was brushed once more. 

Disposal of garment fragments and ashes. 
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Plant garment, tying and cutting of: SCE. Tiie ritualistic 
acts were similar to those of the Big Star Chant with some 
variations: 

Motioning away with rattle after knots had been cut. 
Brushing six times with ashes taken from the four direc-

tions around the fire; ashes blowing by patient and audience. 
Pollen administration. 
After cutting, a long litany, the patient holding three 

bundle arrows, each member of the audience holding a bundle 
item. 

Pollen administration. 
Night 4. Jewels were taken out with the ashes at the 

beginning of the rite. 
The litany was the longest on this night (cp. Reichard 

1944d, pp. 58-93). 

Plant garment: Unknown Chant. I saw this rite before I 
knew anything about the Evil forms of the chant and did not 
know what to look or ask for. It was called xotcg'Qdji, but it 
has not been my experience, as it has Dr. Wyman's, that this 
term necessarily means xane'lne'he", Endurance Chant. I 
have heard it used for the chant that later turned out to be 
Big Star. The chant may have been either the Upward 
Reaching or the Endurance Chant—I believe they are dif-
ferent. However, it was not the one described by Wyman 
and Bailey for night 3; the tentlike plant garment I saw was 
a part of the night 5 rite. It may have been a part of Female 
Shooting Chant Evil or of the Mountain Chant Evil. I was 
told that the shooters had put on the plant garment the night 
before I saw it; perhaps it was a part of the impersonators' 
costume. 

The shooters had yucca bands around the ankles, below 
the knees, around the waist, and on the upper arms; the 
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bandoleers and wristlets had shells (instead of or in addition 
to claws?). 

Overshooting preceded tying and cutting. 
The garment, prepared before the rite began, was tied in 

the form of a tent; it was simply unfolded and set over the 
patient. 

Application of bundle items to the two female patients— 
they were crossed at the ritualistic body-parts. 

The shooters took each item given them by the chanter 
out of the hogan before using it. 

Bull-roarers were taken out but not whirled. 
Chant lotion contained smooth pebbles, which were re-

turned to the chanter after the lotion had been drunk by the 
audience; shooters bathed with lotion outside the hogan. 

Short singing (cp. Wyman-Bailey 1943a, p. 5). 

Plant garment, meaning of (E). In the plant garment rite, 
the knots indicate frustration, the cutting indicates release. 
There are differences in materials, both for the strings and 
plants, variations in tying on, and the like. Although the rite 
is exorcistic, it is not a part of the War Ceremony where it 
might be expected—there is a flint arrangement in myth 
that would suggest it. On the other hand, it is described in 
full detail for the Hail and Night chants, which are Holy, 
not Evil. Matthews was correct in his assumption that the 
garment represents the bonds of disease and the cutting 
freedom from these bonds. JS says for the Male Shooting 
Chant Evil, "The knots show Holy Man captured by ghosts; 
cutting the knots gets him free." He also says that Traveling 
Rock gave the garment to Holy Man in exchange for life. 

The plant garment (cattail) also symbolizes armor for 
Rainboy of the Hail Chant. According to the myth, Rainboy 
was tied up on four successive days, after the prayersticks 
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had been offered; the first day the plant was Artemisia frigida; 
the second, dodge weed; the third, spruce and Juniperus 
sibirica; on the fourth day, Artemisia frigida, dodgeweed, 
rock sage, and grama grass represented Monster Slayer; 
horned yucca, Child-of-the-water. The herbs were used 
together on the last night. 

The herb garment of the Endurance Chant should be pre-
pared while the sun is abroad; the tying and cutting should 
be done before the sandpainting songs are sung. In the 
Endurance Chant the tying and cutting stand for the sever-
ing of Coyote's and Changing-bear-maiden's bodies and free-
ing the patient from their power (Matthews 1902, pp. 84, 
259; Reichard 1944d, pp. 53-5, 61-3, 67-9, 75; Endurance 
Chant ms.). 

• · · 

Plants, collection of: SCE. The single-budded pine and 
Juniperus sibirica obtained in the episode described in 
Chapter 8, were made into arrows for the Overshooting 
rite on the last night. The spruce, which does not grow near 
White Sands where the chant was held, was collected before 
the ceremony began. On the second day I took the chief 
assistant, an elderly man so experienced and adept that he 
almost acted as the chanter, to a place twelve miles south of 
White Sands where he got all four kinds of yucca near the 
road. Yucca is a chant theme; yuccas are a part of the 
unraveling; they are crossed on the Hoop transformation 
mountains and on those of the Never-ending-snake sand-
painting of the fourth night; four pieces of wide-leaved 
yucca were a part of the bath platform. 

• · · 

Pollen paintings: Rain Ceremony were made on unbleached 
muslin, a substitute for buckskin, of pollen and pollenlike 
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substances. Blue pollen was of flower petals from Wheeler 
Peak, since the part of the ceremony here described con-
cerned the journey to the eastern mountain. 

Painting 1. Pollen Boy Surrounded by Holy Mountains 
(Fig. 8, page 667). "This Pollen Boy is the power by which 
we and all things live. Sun gave the painting to the Navaho 
and said, 'From now on everything will be all right for you' " 
(RS). The painting was quite simply depicted, yet the singer's 
explanation shows how basic it is felt to be. The few figures 
were similar to, but not exactly like, some already illustrated: 
Pollen Boy, like the central figure in Newcomb-Reichard1 

PI. II, B, with more attention to the body details; and the 
white corn-meal trail, resembling that in Navajo Medicine 
Man, PI. XXI. The rectangular figures represent mountains 
laid by superimposing layers of the pollens. 

The effect of the modest painting carries none of the 
intense emotion with which it is charged. Pollen Boy was 
designed with careful attention to details: the body was of 
yellow pollen; the feet were tipped with blue pollen; the 
yellow head feather had a blue and yellow tip. The wide belt, 
at the left of the figure, was of yellow pollen; the tobacco 
pouch at the right was blue. Just above the waist two curved 
lines of sparkling rock represent wings. The eyes, mouth, and 
a line around the head, representing the queue, were of blue 
pollen; the earstrings, of yellow pollen, were tipped with blue 
to represent turquoise. The necklace was blue. 

The mountains were made by outlining the base color as 
in Fig. 8, then the various layers described below were laid 
on. The mountains and the trail with white corn-meal foot-
prints represent the tribe's struggle for knowledge and man's 
individual walk through life. "If anyone should step on the 
mountains, it would mean the end of his walk" (RS). B re-
presents a small basket belonging to the singer's bundle, 



CONCORDANCE C 

placed at the end of the trail—another representation of a 
mountain. The mountain symbolism is as follows: 
Direc­
tion 

Repre­
senting 

Mountain 

sisnadjini' Dawn 

tsodzii Blue Sky 

Home of Substance 

("spar 
xa"ctc'e"0tan^ u pollen 

Ly pollen 

Representing 

storm and freezing 
vegetation 
life, glint, holiness 

dok'o'osli'd Yellow-
evening-
Iight 

dibentsa Darkness 

Talking God 
spar 

pollen 
•y pollen 
w corn meal 

Talking God < spar 
u pollen 

Ly pollen 
fspar 
corn pollen xa ctc e OYan-i ,; u pollen 

Ly pollen 

u pollen 
w corn meal w flowers 

Painting 2. Cornbeetle Girl Surrounded by Holy Mountains, 
a companion picture of painting 1, has Cornbeetle Girl in the 
center and the mountains in the four directions. No trail was 
drawn because "people have already entered with the first 
picture and the trail is understood to be there." 

Cornbeetle Girl has a square head and a body like that of 
painting 1; the mountains have the same names; they repre-
sent the same Skies and homes of the same gods. 

Their composition and symbolism are as follows: 

Direction Color Substance 

w corn meal 
4 or 5 horizontal 

lines of spar 
5 horizontal b lines 
4 horizontal y lines 
u vertical lines 

over all 

Representing 

dawn 

black clouds 
? 

water 

flowers 
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Direction Color Substance Representing 

i
4 or 5 horizontal 

w lines clouds 
4 horizontal y lines clouds 
spar vegetation and jewels 

" 5 horizontal spar 
„ lines clouds we y i c y surface ram 

. u surface flowers 
Γ 5 w lines clouds 

η b < y surface rain 

L u surface flowers 

Fig. 9. Poilen painting, Male and Female White Corn: Rain Ceremony 

Painting 3. White Male Corn (Fig. 9, upper) consisted of 
a large white cornstalk; it would be yellow if the one-sung-
over were female. 

The three lines a in yellow pollen represent the corn roots; 
they are yellow because "the pollen has fallen down from the 
tips of the ears to the root tips." The space b, representing a 
large cornfield, was outlined but only sparsely filled in. 

"When the White Corn paintings are drawn, singers make 
pouches for their bundles. On the fourth day of the Rain 
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Ceremony, the sing is devoted entirely to making pouches 
for the People. The pouches are filled with pollen and jewels, 
and buried on top of the mountains" (RS). 

Painting 4. White Female Corn (Fig. 9, lower) was in white 
—the information about it is not conflicting, the representa-
tions being of "White Male and Female Corn, but the drawing 
in white or yellow depending upon the patient's sex; hence, 
there may be yellow paintings of white corn. 

The meaning of the lines is as follows: 
1 the triangle is the cornpatch. 
2 the triangle is the cornpatch boundary. 
3 the three lines are the corn roots. 
4 w stalk and leaves with y center. 
5 the small lines underneath the horizontal lines are y. 
6 the 3 lines above the horizontal lines are w; they repre-

sent the female corn tassel. 
Pollen -paintings, rites on: Rain Ceremony. 
Painting 1. The ritualistic acts were: 
Basket (B in Fig. 8) was given yellow and blue outlines 

and was sprinkled with three crosses, yellow and blue, to 
represent thought. 

Prayer, as the sponsor stood on the trail. 
Footprints erased. 
Pollen administration to sponsor and audience; pollen 

sprinkled on painting with prayer for riches, sponsor holding 
bundle equipment. 

Tobacco smoked by sponsor—e, s, we, n, at basket, and at 
Pollen Boy (audience participation). 

Sponsor erased Pollen Boy with his feet, walked to the 
north, and sat down. 

Pollen application to sponsor's body by singer, who held 
bundle prayersticks. 
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Painting erased with bundle prayersticks; all the pollens 
were piled in the center of the cloth. 

Painting 2. The mountains were covered as follows: 
Direciion Colors Representing 

4 or 5 layers spar 4 or 5 b clouds 
Ί 4 layers b and y 

alternating water 
u horizontal vegetation 

U mountain 
W 5 w clouds 

<! 4 alternating 
layers y and w 4 clouds 

spar vegetation and jewels 

Γ  y  
J spar 5 clouds 

I y  rain 
U  flowers 

f b  4 or 5 clouds 
I W 5 clouds 

1 y  rain 
I u  flowers 

The rite was the same as for painting 1. The first song was 
for gathering clouds, the second to start rain. 

Prayer on buckskin: BS, an accessory rite, is a continuation 
of the Hoop transformation rite; each affects the details of 
the other. A buckskin is placed within the corn-meal circle 
in the hogan, and on it a painting of Pollen Boy and Corn-
beetle Girl is made. The corn-meal trail ends a short distance 
east of the hogan; another starts at the feet of the figures and 
extends out the door and around the hogan, with an opening 
at the doorway (Fig. 6, page 651). 

Prayer on buckskin: SCE. 
Day 2. A sandpainting, Horned Moon, with a red outline 

(Newcomb-Reichard, PL XVII), was made inside the hogan; 
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four human footprints of white corn meal led up to the figure; 
a trail from the hoop-mountain arrangement outside led up 
to the first footprint. The ritualistic acts were: 

A buckskin was laid on the sandpainting after the Hoop 
transformation rite; the audience waited outside until the 
hoop arrangement had been dismantled. 

The hoops were laid flat—the thorny one on the bottom, 
the white, yellow, blue, and black on it—and brought into 
the hogan; the chanter moved the pile of hoops e-we, we-e, 
s-n, n-s, and laid them on the buckskin. 

The patient, holding three bundle items, walked on the 
footprints to the place enclosed by the hoops and sat down. 

Footprints were erased by the assistant. 
Long responsive prayer, each member of the audience 

holding a bundle property. (A year-old baby got one of the 
plumed arrows and waved it about, putting itself in jeopardy. 
The chanter, noting this, quietly traded with the baby for 
a flint arrowpoint.) 

Pollen administration: the audience moved to the south 
side of the hogan while five men held the hoops upright at 
the north; pollen administration to hoops sunwise by each 
member of the audience; then the hoops were held by five 
women so that the men could administer pollen. 

Hoops disposed of at north of hogan. 
Day 4. The painting was Black Horned Wind (Newcomb-

Reichard, PI. XVIII) with a red outline. The rite was like 
that of day 2, with the addition of two very long prayers, 
the patient sitting inside the hoops on the sandpainting (cp. 
Hoop transformation rite). 

* * · 

Prayer to Young Pinyon, see Bandoleer and wristlets, dis­
posal of: SC Prayerstick branch·, cp. Restrictions on patient of 
Shooting Chant, Con. B. 
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Prayersticlcs, preparation and invocation of: SC. Variations 
in the prayerstick offerings of the Shooting Chant are few and 
slight; the whole process compares favorably with the accounts 
already published. The materials were: a plug of bluebird 
down feathers; jewels; 4 feathers of green-backed finch, 2 
from the tail, 1 from each wing; 3 bluebird tail feathers; 1 
eagle down feather; 1 turkey down feather; 1 turkey beard 
hair for pollen brushing—turkey beard hairs are kept in a 
little case made of turkey leg bone in a sack in the chanter's 
bundle. 

The prayerstick preparation and the rite of invocation are 
so intimately related as to be one; the patient, by perform-
ing certain acts, aids in the preparation. After the chanter's 
assistants had cut and painted the reed sticks and laid 
them with their offerings, the patient was called in and the 
following acts were performed: 

Patient dipped the turkey beard in water and pollen, then 
brushed it over the prayersticks, taking care not to cause the 
eagle and turkey down feathers to blow out of place—point-
ing away from her. 

Chanter dipped turkey beard in white substance and 
brushed the same way. 

Jewels and tobacco were put into the reeds; then the blue-
bird feather plug was inserted by the assistant and pushed in 
with the owl quill feather tamper. 

The reeds were sealed with pollen moistened with water by 
the assistant; the prayersticks were lighted by the patient, 
who held a crystal to the smokehole (sun) and made a pass 
down to the prayersticks; she brushed them once more away 
from herself. 

Chanter blew the whistle over the offerings, put the tur-
quoise reward to his mouth and head, made a pass with it over 
the offerings, and put it into his pocket. 
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Water, which I had brought from the Hudson River, was 
poured into a little hole made in the floor at the west side of 
the hogan (Sun's House branch). It represents the water 
through which Hoiy Boy was pulled by Big Fish. 

Assistants disposed of remnants. 
Pollen sprinkling from bottom to top of offerings and 

patient by chanter. 
OfiFering applied by assistants to patients with sound 

blu* * ' blu' ' '. 
Litany with patient holding offerings in left hand (Prayer-

stick branch). 
Disposal of offerings by assistants, according to chanter's 

directions (Ch. 18). 

Prayersticks, temporary talking: SC Prayerstick branch. A 
little before sunset of the first night I was called to the cere-
monial hogan. Sixteen (eight pairs of) reed prayersticks had 
been made. Since I was the patient, I did not see the prepa-
ration. Prayersticks were (Fig. 10, over): 4 black with white 
zigzag lightnings, 4 blue with yellow outlines, 4 yellow with 
blue outlines, 4 pink with black stripes. Each had a facet at 
the top, on which eyes and mouth were painted. Medicines 
were put in their cavities—I know only that spruce was one 
—then they were tied together in pairs with cornhusks and 
two pairs were placed at each direction in a basket in circular 
formation, b-y-u-p, a Thunder sequence. 

At the time the prayersticks were being finished the emetic 
was made ready, and the remnants disposed of; the sand-
painting mound was made four steps east of the hogan door 
in line with the fire and the basket layout. Coarse white meal 
had been put in the basket. 

As patient, I went through the following acts: 
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a. Big Snake prayersfirk 

b. Wind prayerstick 

c. Thunder prnyersiiek 

ρ wiih b stripes d. Summer prayerstick 

Fig. 10. Temporary talking prayersticks: Fig. 11. Prayersticks: Shooting Chant 
Shooting Chant Prayerstick branch Prayerstick branch 

Pollen administration to patient as she held basket of 
prayersticks. 

Patient led to south side of the door, where she stooped 
with the chanter, who stuck two pairs of talking prayersticks 
into the ground, the patient touching them as he did so; the 
prayersticks were sprinkled with corn meal twice by chanter 
and patient. The talking prayersticks were stuck into the 
ground underneath the sprigs of scruboak laid on the rafters 
at the Hogan Blessing rite. 

Prayer by chanter. 
The same rite was repeated at the west with blue prayer -

sticks, at the south with the yellow, and at the north with the 
pink. 

Prayer as the patient sat on a blanket at the west, holding 
the basket. 

Pollen administration to patient, foot to head, some eaten. 
For the duration of the chant the prayersticks stood guard 
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at the cardinal directions. On the morning of the sixth day 
(morning after Vigil), they were once more laid in the basket, 
this time by the assistant, who disposed of them according to 
the chanter's directions. 

Prayersiicks used: SC Prayerstick branch: 
Day 1. 4 Big Snake prayersticks—b, w, u, y, outlined in 

contrasting colors—four fingerwidths long,* were marked 
with Snake's house, deer-hoof, and moon phases in the corre-
sponding outline colors as in Figure 11, a (cp. Crooked Snake 
sandpainting, Newcomb-Reichard, PI. IY and pp. 52-4; the 
sandpainting was used later on the same day). 

Day 2. 2 "Wind prayersticks—one black, one blue, with 
contrasting colors—three fingerwidths long, marked as in 
Figure 11, b. The four scalloped lines represent white and 
yellow suntracks. 

4 Thunder prayersticks—one black, marked with white as 
in Figure 11, c; one white marked with black as in Figure 11, c; 
one plain yellow outlined in blue; one plain pink outlined in 
black—four fingerwidths long. The marks represent lightning 
and rainbows. "Winds and Thunders always go together" 
(Thunder sandpainting, Newcomb-Reichard, PL XXX, was 
used later on the same day). 

Day 3. 4 Summer prayersticks—two black with white 
zigzag lightnings, two variegated—four fingerwidths long 
(Fig. 11, d). They were arranged from south to north— 
variegated, lightning-marked, variegated, lightning-marked 
(Holy People sandpainting, Newcomb-Reichard, PI. XIV, on 
same day). 

Day 4. 4 prayersticks, four or five fingerwidths long, 

•The length is measured by placing the closed fingers of the right hand at right 
angles over the closed fingers of the left, so as to make the length of the left fore­
finger as great as the width of the designated number of fingers of the right. 
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b ru w 

— — y — y 

Fig. 12. Arrowsnake and Blue Lizard prayersticka: Shooting Chant Sun's House branch 

marked with designs like those on the wide boards (Fig. 4), 
but much simplified, as follows: 1. Sky with black ground 
and white markings of stars; 2. Earth, white with blue corn; 
3. Sim, blue with rays; 4. Moon, white (Day Skies sand-
painting, Newcomb-Reichard, Fig. 9, used on this day). 

Prayerstichs used: SC Sun's House branch. 
Day 1. 2 Big Snake prayersticks, six fingerwidths long 

(double); marked as in Figure 12. 8 prayersticks, three finger-
widths long, colored as indicated in Figure 12—four were offer-
ings to Arrowsnakes, four to Blue Lizard (Many Snakes 
sandpainting, Newcomb-Reichard, PI. Ill, used on day 5). 

Day 2. 3 plain Arrowsnake and Blue Lizard prayersticks 
—pink, blue, and black—three fingerwidths long. 

4 Wind prayersticks, six fingerwidths long, each with two 
colors—p-y, y-u, p-y, u-b—equivalent to eight. 
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3 Water Monster prayersticks—one plain yellow, one 
plain blue, one black marked with white lines as in Figure 13. 
The markings on the black prayerstick represent Water 
Monster's tail. These prayersticks were arranged from south 
to north: three prayersticks, p-u-b; p-y Wind, y-u Wind, 
p-y Wind, u-b Wind, y Water Monster, u Water Monster, 
marked Water Monster (Double sandpainting, Reichard 
1934, p. 194, used on day 6). 

Fig. 13. Water Monster prayerstick: Shooting Chant Sun's House branch 

Day 3. 2 prayersticks, three fingerwidths long, 2 six finger-
widths long. All were said to be Fish prayersticks; all were 
marked elaborately—I failed to get the details, except that 
two were variegated (Buffalo sandpainting, Navajo Medicine 
Man, PL XXIV, used on day 7). 

Day 4. 4 prayersticks, three fingerwidths long, with back-
ground colors, b-u-u-b, the first blue one had Sun on it. 

2 tiny prayersticks (about one and three-quarters inches 
long), one blue, one yellow. They were arranged from south 
to north as follows: small blue, small yellow, large black, 
blue, black, blue, but when the chanter was whistling over 
them, he noted with chagrin that the order was wrong and 
rearranged them in the order: small blue, small yellow, large 
black, blue, blue, black. The larger prayersticks were offerings 
to Sky, Sun, Earth, and Moon (Sky-Earth sandpainting, 
Newcomb-Reichard, Fig. 5 on day 8). 

• · · 

Rain Ceremony. I am greatly indebted to Roman Hubbell 
for a description of the journey, which was a part of the Rain 

679 
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Ceremony, said ' not to be xata'l, but the beginning of all 
things desirable—clouds, rain, fertility, and happiness of 
every kind. It is xgjg'dji ' (Ch. 19). 

Journeys to the sacred mountains for water tokens (' col-
lected waters ') were undertaken after a succession of three 
dry, unfavorable seasons. The party went by automobile as 
far as Taos, where they met with the pueblo officials for per-
mission to go to the sacred lake by the usual route—a climb 
of fourteen miles. After talking until after midnight, the Taos 
men came to the decision that it would be better if the 
Navaho did not go; in fact, they would see to it that they 
did not. They had guards around the lake, sacred to them 
as well as to the Navaho. 

The Navaho party left the conference, but not for home. 
Hubbell knew a way to drive around the foot of the moun-
tain (sisnadjini'). The route meant a climb of thirty, instead 
of fourteen, miles; it had to be made at night and now, as 
with a war party, without discovery. When the party got to 
a place impassable with the car, they undressed and climbed 
in ceremonial fashion. The leaders made the way safe with 
pollen and prayer. They warned Hubbell that he must not 
falter; the trip was all or nothing. He thought he had the 
stamina called for. 

They had not gone more than two thirds of the way, how-
ever, when he gave out; he could not take another step and 
lay down. The Navaho were quite prepared for the emergency. 
They laid him on a blanket, head toward the east, and prayed 
over him, stepping up to him as in the Restoration rite. He 
regained his strength, got up, and climbed; he did not even 
feel tired. 

When the party came near the lake, two Navaho crawled 
up on their bellies like warriors and collected the water, 
undetected by the Taos guards. The water was taken back 
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to the reservation, where it was sung over. In less than a 
week there was a hard rain. 

"After the rain singers make the pilgrimage to the moun-
tains for water, they get lots of livestock." Rain Singer, who 
led the party, had nothing when he started for Wheeler Peak; 
two years later he had eight herders caring for his flock (cp. 
Hill 1938, pp. 71, 95). 

• · · 

Restoration (E) is a rite of every ceremony; it restores to 
normal a person who has been shocked or frightened into 
unconsciousness (xode'tla'd). "This rite may be used in any 
kind of sing, if the people pay for it." It may be an emergency 
measure, as it was when the sheep were struck by lightning. 
I did not see the rite performed at that time—it is too danger-
ous for anyone but the singer. However, there is an account 
of it in Gray Eyes' myth, and another in the Hail Chant 
myth. 

Although related, the Restoration and the Shock rites 
should be differentiated. The first is performed at a crisis; 
the second may be prepared for—it includes a sandpainting 
and an impersonator. 

Holy Man, though restored by the Male Shooting Chant 
Evil, did not regain his full strength because Coyote had 
been killed; there could not be vigor or health until such a 
wrong had been righted. Punishment, which leaves the trans-
gressor worse off than when he started, rebounds on the one 
who administers it; ceremonial procedure can prevent it. 

The restoration symbol looks something like a crank; in 
the Shooting Chant it represents a straight lightning. It 
sticks up over the back of an animal figure to indicate that 
it has become immune to certain dangers and fears (Matthews 
1902, p. 28; Sapir-Hoijer, pp. 159, 233; Haile 1943a„ pp. 15, 



CONCORDANCE C 

46, 50; Reichard 1939, p. 66, PI. XXI, XXIII, XXIV; 
Shooting Chant Evil ms.; cp. Wyman-Bailey 1946b—the 
authors call the rite a ' Repairing Ceremony' and treat it 
and the Shock rite together, somewhat differently from this 
description). 

Restoration rite: HC (from mythical description) (Fig. 14). 
The numbers correspond with the acts summarized below; 

Fig. 14. Ritualistic acts of Restoration rite: Hail Chant 

the lines indicate the laying of a symbol: broken lines, 
erasure; dotted lines, stepping. Patient is laid with his head 
to the north. The directions are: 
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1 Make a zigzag lightning—with pollen, corn meal, or the 
like—from the east toward the patient. 

2 Make a straight lightning from the west. 
3 Erase 1 and 2 with the foot, away from patient. 
4 Step over patient from east to west. 
5 Step over patient from west to east. 
6 Mark straight line (sunray) toward patient at south. 
7 Mark straight line (sunray) toward patient at north. 
8 Erase 6 and 7 with foot, away from patient. 
9 Step from south to north. 

10 Step from north to south. 
11 Body massage at ceremonial parts. 
12 Incensing (Reichard 1944d, pp. 9-11; cp. Matthews 

1902, pp. 182,190; Stevenson, p. 283; Newcomb 1940b, 
p. 58). 

Restoration rite: SC (mythical description). When Holy 
Man and Holy Boy described the Sun's House painting to 
the women, Holy Girl went into a fit. Holy Man then insti-
tuted the Restoration rite, which is believed to revive men 
or animals struck by lightning. Holy Man laid the girl with 
her head toward the north. The directions are as follows 
(Fig. 15, over): 

1 Mark two crossed zigzag lightnings in the sand with 
the tail-feathered arrow from the east, toward patient. 

2 Erase 1 with foot, away from patient. 
3 Make two straight lightnings crossed at the west, 

toward patient. 
4 Erase 3 with foot, away from patient. 
5 Make drawing 1 at south, toward patient. 
6 Erase 5, away from patient. 
7 Make drawing 3 at north, toward patient. 
8 Erase 7, away from patient. 
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Fig. 15 . Ritualisti c act s o f Restoratio n rite : Shootin g C h a n t 

9 Make four small straight lines at north, toward patient. 
10 Erase 9, away from patient. 
11 Repeat 9 and 10 at west. 
12 Repeat 9 and 10 at south. 
13 Repeat 9 and 10 at east (note anti-sun wise circuit). 
14 Press patient at ceremonial parts. 
15 Incensing: 2 coals. 

684 
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After the rite had been performed, Holy Girl was strong 
enough to hear the details of the sandpainting. 

• · · 

Riiefor releasing sheep from, lightning contamination (E). 
Nine sheep were killed by lightning. RP arrived at the scene 
two hours later, and performed the Restoration rite. The rest 
of the sheep (300-400) were isolated in a new corral and were 
not allowed to eat until after the purification ceremony the 
next day. The events were: 

Day 1. Prayer in the hogan. 
Rite at the scene of the disaster, RP's oldest daughter 

helping him as sponsor for the sheep. 
Rite at the corral (3 P.M.) : a trail from the corral to the 

place where the sheep had been struck, east of the hogan, 
was kept open—no one was allowed to walk there. The 
chanter, followed by the sponsor, carrying the bundle layout 
in a basket, moved to the corral entrance, where he paused 
and sang. 

Sprinkling of sheep with herbal medicine. (Some sheep 
broke out of the corral; the herd girls were reprimanded for 
chasing them back anti-sunwise.) 

Singing at corral entrance. 
Long litany, the chanter and sponsor standing at the west 

of the corral. 
At the corral entrance the sponsor removed her blanket, 

then entered the corral and put medicine from a pouch into 
the mouths and along the backs of certain sheep (about ten), 
caught and held by assistant. 

The trail was opened and the sheep driven out; they were 
allowed to eat for the first time since the lightning had struck 
(after about twenty-four hours). 

I was told that a little sing was held at night; about 11 P.M. 
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I heard the old man praying aloud at the corral (Reichard 
1934, pp. 84-9). 

Day 2 (about 12:15 P.M.). Medicine was mixed in a basket 
(token), then in a tub. 

Litany as on day 1. 
Medicine administration by sponsor to sheep, three times 

in the mouth, once across the head. To a few she gave black 
powder from a pouch; the rest were bathed from the tub by 
the herders. During the whole time there was uninterrupted 
singing. 

The chanter fetched his blackstone tubular pipe and a 
burning corncob from the hogan. 

An assistant, after instructions, smoked up to Sun and to 
the four directions; medicine was sprinkled over the sheep 
from a dipper; every one had to be touched while the smoking 
was going on; the pipe, almost burned out by this time, was 
smoked by the sponsor. 

Day S. The herders treated the sheep with medicine. There 
was no ceremony; the chanter was not even present. 

The rite was to be followed by a Vigil in four days, but for 
various reasons it was put off and I left before it was held. 

Rite for removing contamination of the dead (E) was called 
a Blessing rite (xQjg'dji); it was performed to purify the 
deceased RP's bundle to make its ownership safe for his heir, 
MC, his daughter, who acted as sponsor and was, therefore, 
the one-sung-over (patient). 

The bundle had the properties of the Life chants. It con-
tained: a large number of flints varying in size, from a five-' 
inch club of smooth yellow stone (Monster Slayer's) to a 
tiny redstone arrowTpoint; the black tubular pipe used in the 
rite to restore the sheep from lightning contamination; a tiny 
pouch that had belonged to RP's wife's mother, who had got 
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it from her maternal grandfather; and a number of small 
objects. 

Everything at this rite was done in a leisurely manner with 
many pauses for rest; time was allowed for the buckskin to 
dry after it had been washed in yucca suds; there were a few 
songs during the work. The spirit was one of pride and pleas-
ure, such as white men display in showing a cherished col-
lection, yet there was an attitude of reverence—the reverence 
of order. Though there was sadness, there was also satisfac-
tion in doing the right thing, in handling these treasures, so 
descriptive of the man who had owned them and so expressive 
of his interests. There was good talk, joking, and smoking. 

Night 1. Blackening; disposal of blackening properties. 
Beginning of XQjQ'dji: The sponsor, blackened, sat on a 

blanket; the chanter laid out the bundle contents, untied all 
the pouches, then laid out all the bundle properties to match, 
piece by piece, as nearly as possible, those of his own bundle. 

The chanter ground all stone pieces slightly on another 
stone; an assistant ground a special flint point at the ritual-
istic body-parts of the sponsor. 

Long litany, the sponsor holding the prayer bundle talking 
prayersticks; the chanter holding the bull-roarer and a sack 
of pollen; each member of the audience holding a flint point. 

Pollen administration, audience participation. 
Day 1. The sponsor was wakened at pre-dawn—there was 

no rite. 
Bath (8:45 A.M.): basket opening was at the west; the 

basket platform had dry medicines and pollen crosses; foam 
was sprinkled with pollen. The bath was done thoroughly. 
Wlien the yucca suds gave out, MC sent for a washcloth and 
a cake of Woodbury's soap, which she applied diligently until 
all the soot of the previous night's blackening was removed. 
Drying with yellow corn meal, afterward emptied south of 
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the back hogan center, and later used for purifying the 
bundle equipment. 

Long prayer, the sponsor holding pollen sacks, the chanter 
a special pollen pouch. 

Breathing in four times from sacks by sponsor. 
Unwrapping of all bundle parts (10:20 A.M.). Present were: 

chanter, sponsor, her husband as assistant, and I. 
All pouches and strings were washed in yucca suds, dried 

in yellow corn meal, and kneaded until pliable. The contents 
were preserved with great care because it is very dangerous 
to lose any; sparkling rock from the northern mountain was 
handled with special reverence. 

New strings were twisted of raveled unbleached muslin for 
the bundle containing the aragonite talking prayersticks. This 
bundle contained also a number of small buckskin pouches, 
three of which were wound with string threaded with white-
shell and turquoise beads; the old beads were strung on the 
new strings. Each bundle was tied in its particular way and 
secured, some with square knots, others by turning the end 
under (Fig. 2). 

Brief intermission for dinner (11:30 A.M.). 
Disposal (1:15 P.M.) : Sheep fetishes were laid in a basket— 

always to be kept by the family; the basket was set at the 
north side of the hogan; the chanter's bundle equipment was 
placed in the basket that had been used for the bath and 
contained some of the yellow corn meal left after drying 
the bundle wrappings; the basket was placed south of the 
sponsor's basket and left until after the night's Vigil. Left-
over corn meal was spread on the floor at the west. Old strings 
and a partly worked fossilized shell were thrown out. 

Night 2. Vigil. 

Rite to control snow, see Matthews 1902, pp. 312, 41n. 
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Rite to undo harm caused by camping on trail to old deer 
impound (E). A woman and her six-month-old baby were 
treated together. 

The rites were held outside the hogan with much twirling 
of bull-roarer and brushing, while the audience marched 
toward a shade, symbol of the impound. 

Blackening. 
Application of bull-roarer to patient with a sound uh" " '-

uh-uh-uh'' \ 
Circuit: sunwise, then anti-sun wise, leaving eastern quad-

rant open. 
Days subsequent to rite: patient left the blackening and 

face paint on for two days, but had no other restrictions. 

Rites, combined, with no name as a whole, were performed 
for the year-old male child of an educated Navaho who 
worked for the Government. The white doctor had told her 
that the child was suffering from an obstruction of the bowels 
and that nothing could be done for it. The mother and father 
brought the child to White Sands, where they left him in 
charge of a female relative, whom I shall call MH. They put 
MC in complete charge, and understood that both the baby 
and the nurse, MH, were to be treated; then they left. The 
boy was the chief patient, the nurse the co-patient, so that 
her care would not harm him and his treatment would not 
affect her. 

The child was an unusually well-developed, jolly baby, who 
looked and acted as if nothing whatever ailed him. He sub-
mitted to the ceremonial requirements with the utmost 
patience and good temper, almost nonchalance. He even 
endured the figure painting with hardly a protest. 

In a Hand Trembling rite it had been determined that 
689 
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Male Shooting Chant Evil was indicated as a cure—the first 
part of the chant here described was from that chant. 

Sandpainting 1. The first rite was a sandpainting (Fig. 16): 
two pairs of crossed snakes—a black and a white, a blue and 
a yellow. Each snake had a red dot above the tail to represent 
the anus. 

The painting was started at 4 P.M. and finished at 5:30 on 
Sunday, November 13, 1938. The treatment lasted an hour 
and was almost exactly like that on a sandpainting of the 
Shooting Chant Holy. The baby was set on the tail of the 
black-white snake pair and sat a long time by himself. When 
he got tired, his nurse sat on the snakes, holding him; she 
gave him a bottle. The ritualistic acts were: 

Sprinkling the painting with white corn meal. 
Administration of chant lotion to baby. 
Long singing. 
Administration of infusion specific to baby and nurse. 
Fumigant: 2 coals (at 6:30 P.M.). 
There was no audience participation for any act. 
Sandpainting 2 (started at 7:30 P.M. Sunday), Moon in 

Eclipse (Newcomb-Reichard, PI. XI, with Pollen Boy on a 
white moon), had merely a red line around the moon, no 
arrows, rattles, or travel hoops. Guardian circle had the 
white snake inside, black outside. Each snake had snake's 
house, one deer hoof, and curved marks, which JS says are 
Snake's gait. The eastern guardians were black Big Snake at 
the south pointing north, blue Big Snake at the north point-
ing south; the encircling snakes had a red dot above the tail. 

The acts were exactly as in the first rite. The eastern 
guardians were erased before the administration of infusion 
specific. 

Sandpainting 3 (finished at 11 A.M. Monday), SuninEclipse 
(Newcomb-Reichard, PI. XI), had zigzag rains darting from 



Fig. 16. Rites, combined, sandpainting 1 
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the blue sun, the rattles and the arrows in jewel sequence, but 
no travel hoops. The guardians were as in the picture, except 
that they had the red dot and were spotted with contrasting 
colors—JS said that these dots had no meaning. 

The rite was exactly like the others. All three paintings 
were erased with the hide rattle. 

No one knew why the eclipse paintings were chosen. There 
was a total eclipse of the moon about the time of the Hand 
Trembling divination (Nov. 7, 1938). 

Probably the rites described were all the diviner had pre-
scribed, but MC decided that the baby ought to be blackened. 
The blackening started on Monday at 8 P.M. I have many 
accounts of blackening, all recorded independently at various 
times. They differ so little that I conclude that this rite is 
very stable. It may have been simplified and shortened a bit 
for this baby, but it was essentially the same as the other 
times I saw it. "Up to here the ceremony was the Evil form," 
said the chanter. 

On Tuesday, the Flint Chanter who had sung over MA 
(Ch. 6) was asked to sing over the baby. He came on Tuesday 
night, and on Wednesday at about 11 A.M. made a small blue 
invocatory prayerstick and an image of specially collected 
clay. Jewel offerings were inserted in this clay; it was fash-
ioned in the form of a wolf, and the whole was painted blue; 
these objects were treated exactly like the usual invocatory 
offerings. MH held the baby and also held the objects as 
she spoke the litany for him—this part was said to be a part 
of the Night Chant and was, therefore, xgjg'dji. 

By this time another baby on the place, EM, contracted 
a bad cold. The family decided to have a blackening for her, 
calling in a third singer. He said that this little girl should 
not be in the same hogan where the little boy was being 
treated. However, since the rites were being held in EW's 
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mother's hogan and since her mother did not pay much 
attention to any recommendation, things continued as they 
had started. 

On Thursday the Flint Chanter made a cactus symbol 
much like the one described by Kluckhohn, but without 
hoops. It was not an invocatory prayerstick, but may have 
been a chant symbol, for it was later applied to the patient. 
This rite may have been from the Chiricahua Wind Chant. 

At one o'clock (Thursday) the bath was given to the baby 
boy—the little girl was now only a whining member of the 
audience. After a brief pause, the ceremony continued with 
the figure painting, like that in KI u ckh oh η - Wy m an, Figure 
22, but with zigzag, instead of smooth, lines (the patient was 
male). The male Wind figure was black on the baby's chest, 
blue on his back, whereas the female was yellow in front, 
yellow in back. The nurse also was painted. The black and 
white lines were carried down the left arm, ending in an 
arrow at the palm; the blue and yellow lines down the right 
arm into the palm. (The same lines described by Kluckhohn 
ended at the middle of the forearm.) 

The treatment included the following: soil from the medi -
cine bundle was put into the shoes of baby and nurse, and 
directions were given that the baby should keep them on. 
The tokens—turquoise for the baby, turquoise and abalone 
for the nurse—were tied. The cactus prayerstick was applied 
with the sound ei'yi'ya, ei'yi'ya; there was incensing with 2 
coals; pollen sprinkling and breathing in of Sun. 

Although the baby was more docile than could pos-
sibly be expected of a child of his age, it was difficult to 
paint the intricate figures on him, and occasionally it 
seemed expedient to hold his arm or leg. MC and I were 
allowed to do this, because we were the only ones present 
who had bead tokens. It made no difference what kind of 
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bead a person had, but he must have submitted to a chant 
that entitled him to such a token—these, said MC, would be 
any of the Holy Shooting or Wind chants (cp. Kluckhohn-
Wyman, pp. 148-9). 

The baby recovered. Four years later I was told that he 
had grown normally, never having been sick since the treat­
ment. 

• · · 

Sandpainting: Bead Chant, excerpt, see Bead Chant, excerpt. 
The painting was that in Navajo Medicine Man, Plate I, 
sketched in Figure 17 (insert). 

Sandpainting setup: Bead Chant, excerpt. The setup is 
shown in Figure 17; the explanation is as follows: 

aa 2 braided headbands, each with two feathers crossed, 
were perched on two feathered sticks; each stick had four 
marks where branches had been cut off; one had a tip of blue, 
the other, of yellow feathers (male and female). 

b an elaborately beaded property with many polished 
shells—some of abalone—and ends of fur or feathers lay on 
an abalone shell, very highly polished inside and out. The 
shell was filled with medicine (lotion or infusion?), b is the 
chant symbol (Reichard 1939, p. 34). 

c an ordinary sauce dish containing medicine. 

Sandpainting, treatment on: Bead Chant, excerpt. Many acts 
were performed simultaneously. I note some, but I am not 
sure of the exact order, nor am I convinced that I have 
them all: 

A bowl of thin gruel was passed to the chanter, who ate 
four handfuls and rubbed some on his face and neck; each 
member of the audience tasted the mush; the last one, a 
little girl, had to eat all that was left. 

6U 
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Corn-meal sprinkling of painting by patient. 
The chanter put on one headband, the patient the other; 

chanter sang and made passes with b (the headband is worn 
by various sandpainting figures, Reichard 1939, PL I, ΠΙ, 
V-IX). 

Patient sat on painting along center figure; headbands 
were laid at his feet. 

Sand application to patient's body-parts with twisting 
motion from patient toward smokehole with each application. 

The end of b was dipped in red powder and administered 
to patient four times; sand from the heads and feet of all 
figures applied to patient's body-parts. 

Medicine in abalone bowl drunk by chanter and patient; 
that in sauce dish drunk by patient, who applied it to his 
body. 

Chanter brushed patient's head and shoulders, with sound 
be' be', then brushed toward the smokehole, blowing a small 
whistle. 

As patient inhaled incense, the chanter touched the tip of 
the brush to four sides of the fireplace and brushed over the 
patient. 

Throughout the treatment the chanter stepped at the 
south side of the picture only. 

According to the myth, the property b seems to be the 
chant symbol, representing valuable beads taken by the hero 
from his enemies. The feathered sticks may be prayersticks or 
aspergills; they are shown in the hands of the sandpainting 
figures. The whistle is the reed given to the hero as a means 
of breathing on his journey to the Sky. Many of the acts are 
exorcistic, although the Bead Chant is a Holy form. 

Sandpainting: BS. The workers usually started the paint -
ings after the Overshooting rite was finished. However, a 



CONCORDANCE C 

painting of night 4, the most elaborate, was started just after 
sundown (at 6:30 P.M.) and the Unraveling, Plant garment, 
and Overshooting rites were all performed as it lay in the 
hogan. The painting was made by inadequate light, yet it 
was as well done as many good paintings I have seen done 
by daylight, much better than some. The first paintings were 
reasonably simple, and although there was plenty of help, it 
took two and a half hours or longer to lay them. 

The treatment on the paintings differed from that on the 
Male Shooting Chant Holy paintings in that there was much 
less singing; the prayer was said with the patient on the 
painting (absorption and defense against evil); the elements 
were largely exorcistic; and the patient slept on some of the 
sand; the rest was kept at the back of the hogan. The person 
who woke first in the morning took it out and placed it some-
where at the east; the next day the sand was taken farther 
in the same direction and on each succeeding day it was 
taken still farther. The retention of part of the sand demon-
strates absorption in reciprocal directions: the patient absorbs 
good from it; the painting absorbs the evil that was in the 
patient; the sand is dispersed—evil is dissipated. 

Night 1. Big Black Star painting: The center was a large 
four-pointed Black Star, like that of Figure 18, with rays of 
every color, except black. The Star People were like the 
figures of Figure 19; each carried a bow in the left hand; an 
arrow lay at the right side. Their colors in circular arrange-
rtient were b(m)-u(f)-y(m)-w(f) with contrasting outlines; 
they had zigzag lightnings on arms and legs; a white line 
across the forehead represents bath suds. Above each figure 
was a small circle, with opening toward the center, of match-
ing color and outline—a mountain home of the Star; there 
were no guardians. 

Nights 2 (10:05 P.M. to 12:05 A.M.) and 4 (6:30 to 9:30 P.M.). 
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Fig. 18. Big Snakes with Crossed Rainbow Guardians: Big Star Chant, 
nights 2 and i 
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Big Snakes with Crossed Rainbow Guardians painting (Fig. 
18): On night 2 the center Star was blue with rays of all 
colors, except blue; on night 4, blue with rays of all colors, 
except white—otherwise the two paintings were the same. 
The Big Snakes had the same colors and positions as the 
Star People of night 1; they held bows and arrows. The four 
crossed rainbows that form the circular guardian represent 
a male rainbow by means of which the hero was transported 
from Earth to Sky, where he met the Star People, who taught 
him the chant. 

"The figures are all Star People, but only the center one 
shines." "Snakes and Stars are the same." "The red spot 
between the neck and eyes of the male Snakes [b, y] is to 
show the dread with which the figure is regarded by all who 
look upon it. All evils should have this red spot." "The 
feathers on the horns represent power and motion" (RM). 

Night 3. Never-ending-snake painting (Fig. 19, insert): The 
center was a Big Yellow Star. Figures and arrangement were 
the same as in the painting of night 1, but with Never-
ending-snake as the encircling guardian and two blue bears 
as eastern guards. 

Sandpainting, treatment on: BS. 
Night 1. Big Star painting: 
Singing. 
Patient (female) sat on center of painting, with feet extend-

ing over the black figure at the east; she held bows and arrows. 
Ashes blowing (audience participation). 
Short litany with ashes blowing at intervals. 
Sand disposal: a small pile was put under the patient's bed, 

the rest at the back of hogan. 
Night 2. Big Snakes with Crossed Rainbow Guardians, Blue 



Fig. 19. Never-ending-snake sandpainting: Big Star Chant, night fl 
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Star center: Patient entered hogan; each member of audience 
provided with a quill feather from brush. 

Patient sat on center, holding bow and arrow. 
Litany, patient and chanter each holding a bull-roarer. 
At end of first group of songs, blowing without ashes, 

audience participation; at end of second and third groups, 
ashes blowing; at end of fourth group of songs, flints passed 
around audience four times; at end of song groups five, six, 
and seven, ashes blowing. 

Application of bull-roarer, bows, and arrows to patient. 
Pollen administration; sand disposal as on night 1.' 
Night 3. Never-ending-snake painting with Yellow Star 

center: I did not see the treatment on this night. 
Night 4 (11:30 to 11:50). Big Snakes with Crossed Rainbows, 

Big White Star center: The painting was made before the 
unraveling because " the chanters and the people were tired 
and wanted to get through." 

Audience were given flints and brush quill feathers. 
Patient, holding bow and arrows, sat on Big White Star. 
Litany with chanter holding bull-roarer, patient and audi-

ence holding flint points. 
At the end of first, second, and third song groups, audience 

blew along the feathers, moving them upward; at the end of 
fourth group, audience blew along feathers, moving them up-
ward and around; after fifth group, no ritualistic act; after 
sixth group, blowing upward once; at the end of seventh 
group, blowing upward and around four times. 

Application of bows and arrows to patient. 
Pollen administration. 

Sandpainting: Feather Chant. Figures 20 (over), 21 (insert), 
and 22 (on page 702) are sketches of the sandpaintings of days 
6, 7, and 8 of a nine-night Feather Chant. They omit some 



Fig. 20 . Sandpainting : Feathe r Chant , da y 6 



Fig. 21. Sandpainting: Feather Chant, day 7 





CONCORDANCE C 

details, but suggest what a collector might look for. All the 
pictures had animals as a theme. That of day 6 (Fig. 20) had 
five deities standing on each side of a central black bar, ex-
tending from north to south, with narrow outlines, y-w-u-r, 
at the west. Talking God and Water Sprinkler lead the lines 
at the east and west sides of the bar; they are the southern-
most figures. At each corner small units composed of running 
animals—antelope, deer, porcupine—form a pattern which, 
with the center bar, makes a whirling log. (I was not told the 
symbolism of these pictures, but from Matthews' tale of the 
Feather Chant, I think the pictures represent the incident of 
the whirling log that the gods helped the hero to make, and 
guided to the confluence of two great rivers. The whirling log 
story runs into the origin of corn and the release of the game 
animals with the help of the hero's pet turkey.) 

The painting of day 7 (Fig. 21) has six deities in line east 
of the center bar; the entire field at the west is filled with 
animals, so arranged that they seem to be running fast from 
southwest to northwest. The effect of motion was very well 
carried out and when the painting, about twenty feet in 
diameter, was finished, the chanter complimented the workers 
on their success at getting the effect. The animals are: ante-
lope, deer, porcupine, turkey, rat, prairie dog, rabbit. All 
except the porcupine had a pollen line underneath. When I 
came in, I was told to sprinkle a line of pollen underneath any 
animal that had none; this should be done by every person 
entering the hogan. 

In the picture of day 8 (Fig. 22)  six deities stand at the 
east side, the animals at the west, but the bar is at the north-
east; above it four buffalo, b-u-y-w, run eastward. This paint-
ing, like the other two, has a rainbow encircling guardian and 
two small wildcats at the east. I was not allowed to stay in 
the hogan very long, because the men were to fix the masks 
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Fig. 22. Sandpaintmg: Feather Chant, day 8 

702 
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for the dancers. After the painting was finished, many small 
animal images were made of corn meal and placed on the 
yellow line underneath the corresponding animal. Others like 
them were prayed over and deposited quite far away, treated, 
in fact, like offering prayersticks (Matthews 1897, p. 160ff.; 
cp. Haile 1947a). 

Sandpainting setup: Feather Chant. Twelve talking prayer-
sticks, called tobo'olt4, were placed at regular intervals around 
the painting from southeast to northeast. 

Sandpaintingf treatment on: Feather Chant. The outstand-
ing feature of the treatment was the clowning of Talking God 
and Gray God impersonators. 

Day 6. 3 songs; entrance of two gods; Talking God with his 
foot erased the mountain lion eastern guardians. 

Medicine administration by gods, with much clowning. 
Sandpainting application by gods with calls and foolish 

behavior: Chanter gave a bunch of feathers to Talking God; 
Gray God wanted some and, after much to-do, got only one 
feather; Talking God took the bunch of feathers in his hand, 
patient S took hold of it and was pulled up; Gray God pulled 
X up with his feather; the other patients got up by them-
selves. 

Talking God erased the painting with the feather head 
bundle before the audience went out. 

As the audience sat outside, the gods clowned inside, then 
went off, and later returned unmasked. The two patients, 
wearing blankets, had entered the hogan carrying baskets of 
corn meal; they came out soon after. 

Dav 7. The treatment was similar to that of day 6, but the 
clowning was more exaggerated. Gray God pretended he had 
to lift the logs of the hogan ceiling to get the incense powder, 
then made much business of putting them back just right. 

7 03 
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(These acts may have represented the gods' effort to trans-
port the log or to float it when it was stuck.) 

Day 8. The treatment was like that of the preceding days, 
the clowning longer and sillier. 

Medicine and sand administration. 
The corn-meal images were given to the patients; then the 

audience moved to the sandpainting and grabbed an image, 
or a piece of one, and ate it. 

Incense inhaled (cp. Matthews 1897, p. 160ff.). 

Sandpairtiing: SC DarJc Circle branch. 
Day 6. Double sandpainting (see Sandpainting: SC SvntS 

House branch Red Inside phase, day 6) differed from the 
published picture (Reichard 1934, facing p. 194) in the fol-
lowing details: there were two encircling guardians, one for 
each picture—a rainbow guardian for the southern picture; 
a zigzag lightning with white outside for the northern. Small 
rainbow around Sky-reaching-rock (at west) had red inside, 
blue outside; all other blue-red combinations had red outside. 

Day 7. BuffalO-u'ho-neser-dies painting (Sandpainting: SC 
Sun's House branch Red Inside phase, day 7) was the picture 
in Navajo Medicine Man, Plate XXIV, with the following 
variations: center was blue, sprinkled with sparkling rock; 
Holy People all wore otterskin collars; there were pink, 
instead of white, herbs at the east; red of the small rainbows 
was inside; the encircling garland was a mirage garland. 

Day 8. Flint-armored Arrow People painting (Fig. 23, 
insert) resembles that in Navajo Medicine Man, Plate XVII, 
quite closely, but is quite definitely a different painting. 

Sandpainting, treatment on: SC Dark Circle branch. 
Day 6. The treatment was simple, most of it singing by 

two large and energetic choruses; chant lotion administration; 
sand application; infusion specific administration. 



V 

fig. 23. Flint-armored Arrow People: Shooting Chant Dark Circle branch, day 8 
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Sandpainting: SC Prayerstich branch. 
Day 1. Crooked Snakes, Newcomb-Reichard, Plate IV, 

with the following variations: Snake colors, south to north, 
b-w-u-y (reverse of the one illustrated); Snakes had yellow 
tongues. 

Day 2. Thunders, Newcomb-Reichard, Plate XXX, with 
the following variations: A cup of water was sunk at the 
center and covered with black; all ovals around the center 
had a black ground with white dragonflies; instead of b-y-u-p 
medicines, there were blue corn, blue bean, black squash, and 
blue tobacco. 

Day 3. Holy People, Newcomb-Reichard, Plate XIV. 
Day 4 and day 1 of Sun's House branch 2-night repetition. 

Day Skies, Newcomb-Reichard, Figure 9 (p. 58). 

Sandpainting setup: SC Prayersiick branch. 
Days 1 and 2. Setup the same as for Sun's House branch, 

day 5, except that there was no screen. 
Day 3. Setup as for days 1 and 2, except that there was no 

bull-roarer. 
Day 4. Setup as for day 8, Sun's House branch, except 

that there was no bull-roarer. 

Sandpainting, treatment on: SC Prayerstick branch. 
Day 1. Crooked Snakes painting: sprinkling of painting 

with corn meal: over each Snake and around on rainbow 
guardian and on two eastern snake guards. 

Painting sprinkled with chant lotion from aspergill. 
Patient undressed and sat on White Snake. 
Sand application: chanter spat on his hands and applied 

them to body-parts of Snakes and to corresponding parts of 
patient. 

Chanter, holding infusion specific, erased eastern guards 
with his foot; infusion drinking. 
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Chant lotion applied by bathing. 
Incensing: 2 coals. 
Patient went outside and breathed in sun; bundle setup 

kicked down by chanter; disposal of sand. 
Day 2. Thunders painting: variations in treatment were: 

meal sprinkling by patient, e-we and back, s-n and back; 
repeated and sprinkled around. 

Chant lotion sprinkling with aspergill from cup and center 
cup. 

Patient sat on Blue Thunder at west where aspergill had 
been lying; drank infusion specific;* sand applied twice. 

Application of chant lotion * from cup and center cup by 
bathing; very little was drunk, the remainder was thrown 
out of doors. 

Incense inhaled. 
Day 3. Holy People painting (Newcomb-Reichard, PI. XW) 

with the following variations: there were headdresses and 
feathers on the heads of the Holy People; the dresses of 
females had only four colors, black, white, blue, and yellow; 
there were rainbow edges at the top of waist pouches; many 
bunches of feathers on armstrings and small white crosses 
where they joined and at the ends; black and white lightnings 
extended from the feet of the males; there were rainbows 
under the feet of females; the eastern guards were: black Big 
Fly at south, white Big Fly at north, facing each other. 

Day 4. Day Skies painting with the following variations: 
Mountain Goat at east had no lifeline; Maltese cross was of 
blue corn, blue bean, black squash, blue tobacco; corn had 
five leaves, two ears and a blackbird with yellow on its tip; 
rainbow encircling guardian touched the Skies; it had four 
bunches of five feathers each, those of the two ends being at 

*The infusion and chant lotion tasted different from those of the previous days. 
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Fig. 24. Thunders and Water Monsters: Shooting Chant Sandpainting branch 
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the eastern end of the rainbow of the blue and black Skies; 
Bat guardian at north faced west; Sun's pouch guardian had 
Sun at top, pipe at bottom, no pipe cleaner. Each figure was 
sprinkled with pollen at the foot joint. 

Sandpaintinff: SC Sandpainting branch. Many features 
correspond with those of the Prayerstick branch, the chief 
difference being the absence of most exorcistic elements. 

Day 1. Crooked Snakes like day 1 of Prayerstick branch 
with the following variations: red dots on center blue feather 
of five; white dots on red feathers at each end of bunch; 
marks on Snakes: deer hoof only, on arms, legs, and body, 
with point toward head. Position of Snakes (south to north) 
—Black Snake on zigzag lightning, White Snake on sunray, 
Blue Snake on flash lightning, Yellow Snake on sunbeam. 
Black and Blue Snakes held white-yellow bows in left hand, 
arrows in right; White and YelIowr Snakes held yellow-white 
bows in left hand and wands in right. 

Day 2. Thunders and Water Monsters painting (Fig. 24, 
insert): at the center a blue glass bowl was placed; water was 
poured into it from the four directions and from above; it was 
covered with chant lotion herbs, black sand, and four rain-
bows; then it was sunk into the floor, surrounded by white 
and yellow outlines, and sprinkled with pollen. The double-
tiered clouds at the center correspond in color with the major 
figures. The Maltese cross is composed of black squash, blue 
tobacco, blue corn, blue bean. 

The figures are: Black Thunder at the east, Blue Thunder 
at the west, Pink Water Horse at the south, and Yellow 
Water Monster at the north. The Thunders' black tails have 
no rain symbols; they are outlined in w-y-u-r-br; Yellow 
Water Monster's tail is outlined in w-u-b-r. The trail from 
Water Horse's feet to the center is white. 
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Day 3. Holy People painting: treatment as on day 2 
except: patient sat on Holy Man; sand was applied with 
hands dampened in chant lotion; there was whistling over 
patient; singing was longer than on preceding days, when it 
was longer than in any of the other branches. 

Day 4. Day Skies painting: the treatment differed from 
that of the Prayerstick branch in the following details: sand 
and pollen from the feet of the sandpainting figures was put 
in the patient's moccasins; the patient was led onto the 
painting with the male bull-roarer; the cord of the bead token 
was rubbed with colored pigment—black, white, yellow, and 
blue; when it was tied on, the chanter pressed it very hard 
with his hands; the pollen ball was placed with the Sky and 
Sun wide boards; the identification of chanter and patient 
with the wide boards was at the feet and hands only. After 
the identification, the chanter put on the bandoleer and neck-
laces, and put the jewelry in his pocket. The bandoleers were 
put over the left, then over the right, shoulder, instead of 
around the neck; as for females, the wristlets were put on, 
right first, then left. 

Identification with wide boards crossed, Sky at the head, 
Sun at the feet, Moon at the knees, Dawn at the shoulders. 

Whistling over patient. 
Identification with all upright bundle properties. 
Incensing: 2 coals. 
The patient was raised with the black and blue bundle 

talking prayersticks and led, step by step, outside; a cup of 
water was thrown ahead of him; outside, he breathed in the 
sun. 

Sandpainting was erased with whistling and removed; a 
blanket was spread and mush bowl was placed; mush was 
eaten first by patient, then by audience. 
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Fig. 25. Sandpainting setup: Shooting Chant Sandpainting branch 
6 

Sandpainting setup: SC Sandpainting branch, as in Figure 25 
with the following explanation: 

D Dawn wide board. 
K Skyhole wide board. 
M Moon wide board. 
S Sun wide board. 
B bull -roarer set to stand against the Skyhole wide 

board (K) as the chanter walked onto the painting. 
1 pile of soft bundle items, pointing south. 
2 same as 1, but pointing north. 
3 chant lotion in abalone shell, aspergill pointing north 

laid on the shell. 
4, 5 extra cups of chant lotion and infusion specific. 
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Sandpainting, treatment on: SC Sandpainting branch. 
Day 1. Crooked Snakes painting: painting sprinkled with 

corn meal as on day 1, Prayerstick branch. 
Patient, at southeast, undressed; long singing; patient 

moved to sandpainting and sat on Black Snake. 
Chant lotion administered to patient; long singing. 
Chanter, holding infusion specific, erased eastern guards 

with foot; sprinkled chant lotion with aspergill; chant lotion 
drunk by patient (audience participation was obligatory); the 
empty abalone shell was returned to its place with aspergill 
on it, pointing south. 

Sand application, chanter's hands dry. 
Chanter, wearing beaver collar, whistled over patient. 
Incensing: 2 coals. 
Erasure and disposal: when the patient was outside, the 

chanter whistled over the figures of the painting, then erased 
them, first with the bundle equipment at the south of the 
painting, then, repeating the erasure, with his foot; as he 
erased the encircling guardian, he knocked down the upright 
properties with his foot, then gathered them up; a little sand 
was taken outside; most of it was brushed to the west of the 
hogan, where it was left. 

Day 2. Thunders painting: the treatment was like that on 
day 1 with the following variations: the patient sat on Black 
Thunder; aspersing was done with the chant lotion and the 
contents of the center bowl; the aspergill was touched lightly 
to the body-parts of all painting figures, including plants; 
there was no whistling over the patient. 

Sandpainting: SC Sun's House branch Red Inside -phase. 
Day 5. Blue Corn and Snakes painting (Newcomb-Rei-

chard, PI. Ill) with the following variations: there was a 
black horizontal bar between the cloud from which the corn 
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springs and the encircling guardian, a rainbow which had red 
inside, blue outside. 

Day 6. Double painting: there is some information ad-
ditional to that of Reichard 1934, facing page 194: on the 
mountain at the north on the east side of the picture were 
two specially cut branches of Juniperus sibirica, collected 
some 135 miles northeast of White Sands. The helper cut 
them with a bundle flint, then sprinkled the cut with pollen. 
The branches had a double-cross arrangement where the 
twigs opposed each other; at the bottom of each there was 
a knot of blue cloth. After cutting these branches, the assist-
ant laid them in blue cloth, keeping the tips toward the 
north. During the entire return trip he carried the cloth on 
his lap. 

The center of the picture at the south was very high ; called 
Sky-reaching-rock, it was shaped of carefully collected and 
prepared clay in a bluntly truncated cone; a turtle shell with 
the aspergill rested on it. 

All rainbows had red inside; the encircling rainbow goddess 
tad bunches of five feathers at the southwest and northwest 
corners; except for the turtle shell and aspergill, the setup 
was the same as on day 5; two choruses, one at the north, 
one at the south, sang alternately. 

Day 7. Holy Man Kills Bujfalo-who-never-dies (Navajo 
Medicine Man, PI. XXIV) with red inside; setup as on day 5. 

Day 8. Sky and Earth (Newcomb-Reichard, Fig. 5) had no 
encircling guardian. 

Sandpainting setup: SC Sim's Bouse branch Red Inside 
phase. The Sun's House screen, with spruce boughs, moving 
snakes, and birds, was at the west for all painting of this 
branch. The beaver collar (male) hung over the south end of 
the screen and the otter collar (female) over the north. Note 
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bundle talking prayersticks (to bo'oit4)· 

that this position corresponds with the position on the setout 
mound of the male and female bundle properties and with the 
position of men and women in the ceremonial hogan. In front 
of the screen, and leaning against it, were the wide boards and 
the bull-roarer, Figure 26, explained as follows: 

D Dawn wide board. 
K Skyhole wide board. 
M Moon wide board. 
S Sun wide board. 
B Bull-roarer leaning against screen. 
b 
w 
u 
y 
1 turtle shell with infusion specific. 
2 cup with chant lotion. 
3 aspergill. 
4, 5 places where female patients sat 
The dots indicate the position of snake figures. 
Days 5, 6, 7. Setup as described above. 
Day 8. The wide boards were in the same position, but the 

reverse, instead of the face, was outside; in addition, there 
were: a basket of ceremonial mush in front of the wide boards; 
an extra pan of chant lotion at the northeast (for audience 
participation); aspergill and bundle arrows lay over the 
turtle shell; bundle items not previously included lay at the 
southeast corner; pollen balls lay on Sky's and Earth's 
mouths. 

Sandpainting, treatment on: SC Sun's House branch Red 
Inside phase. 

Day 5. Blue Corn and Snakes sandpainting: patients 
entered and sprinkled painting with corn meal; undressed 
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and walked down the cornstalk to sit on the head of the 
Snakes; all acts were done rapidly and in close succession. 

Administration of chant lotion: applied to the chest and 
carried back and around the body at the front and back, 
diagonally across the chest and back, around the waist at 

6 
Fig. 26. Sandpainting setup: Sliooting Chant Sun's House branch Red Inside phase 

left toward the back, at right from front to back, then over 
arms, legs, feet, and head (a representation of figure painting). 

Sand application: on this and on the three following days 
the chanter ran about on the painting with a kind of prancing 
step as he gathered the sand; he erased the snake guards with 
his foot. 

Administration of infusion specific. 
Incensing: 2 coals. 
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Patients left sandpainting and hogan; breathed in the sun. 
Sandpainting erased and disposed of. 
Day 6. Double painting: patients entered hogan, sprinkled 

corn meal, infusion specific, and chant lotion over painting; 
took their places on the feet of Holy Man and Holy Boy. 

Sandpainting application to patients with many long songs, 
no haste. 

Incensing: 2 coals (as the audience was filing out, the 
chanter hastily administered the chant lotion, which had 
been forgotten in its proper place). 

Day 7. Holy Man Kills Buffalo-who-never-dies painting: 
Aspergill was dipped into the bowl of water at the center 

of the painting, into chant lotion, and into infusion specific 
for aspersing the painting. 

Patients sat one on each side of Holy Man at the east of 
the painting; administration of infusion specific. 

The chanter spat into his hands so the sand would stick 
for the sand application which followed. 

Chant lotion application. 
Day 8. Sky  and  Ear th  painting: corn-meal sprinkling. 
Patients entered, took up position on an elaborate spread 

at the north, and undressed. 
Sand application to patients. 
Figure painting. 
Patients put on their jewelry; chanter put necklaces, to 

which wristlets were fastened, around his neck. 
Infusion specific sprinkled on painting (audience partici-

pation). 
Sand from painting placed in patients' moccasins. 
Patient was led onto painting by grasping bull-roarer, 

co-patient following; one sat at the center of Sky, the other 
at the center of Earth. 
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Bead tokens were tied to the right forelocks; * pollen ball 
administered with water; * application of Sun and Moon wide 
boards to patients' chests and backs; necklaces put on patients 
with sudden jerky motions of the chanter; head bundles 
were tied to the left forelocks with the sticks hanging down 
over the patients' eyes. 

Infusion specific administered; bundle applied. 
Identification of chanter and patients with Moon wide 

board at head, Sun board at feet, Skyhole board at hands 
and shoulders, Dawn board at chest and back. 

Incensing: 2 coals. 
Painting erased, accompanied by whistling. 

Sandpainting: SCE. The paintings were made in connection 
with the Prayer on buckskin and Hoop transformation rites. 
The hoop-mountain arrangement may be considered as a 
sandpainting in itself, or a continuation of the painting made 
inside the hogan. 

The paintings inside the hogan were the separate elements, 
one each day, of the center of the Skies painting, Newcomb-
Reichard, Plate XVIII; on the third day, only the Black 
Wind was painted to represent Black Wind and Yellow 
Wind, because two days' performance were done in one; 
Sun, Moon, and Black Wind had horns and a red line com-
pletely around them. 

Night 5. Never-ending-snake sandpainting (Fig. 27, insert): 
on each mountain two yucca leaves were crossed, the kind at 
each direction corresponding with that used on the moun-
tains of the same direction in the Hoop transformation 
rite. 

•With each of these acts the chantcr made passes up, down, and out to the east 
eide of the hogan. 





Fig. 27 . Never-ending-snake : Shootin g Chan t Evil , nigh t 5 
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Sandpainting, treatment on, SCEi see Prayer on buckskin 
rite. 

• · · 

Sandpainting setout mound: SC Prayerstick branch. When 
a sandpainting is being made in a Holy chant, a mound of 
sand is placed about six feet east of the hogan door. At pre-
dawn of each day, the bundle items are set up on it with 
prayer, and it is carefully protected from molestation; a box 
frame or temporary fence may be placed around it or it may 
be watched. It is dismantled when the painting is finished; 
then the properties are taken inside to be placed around the 
painting as the setup. 

The following acts were performed when I was the one-
sung-over: 

A small fire was started in the hogan at the earliest trace 
of pre-dawn—the chanter had an alarm clock. 

The patient, wearing a blanket, followed the chanter, who 
carried the bundle properties in a basket; the chanter planted 
each of the upright bundle items in the setout mound with 
song, the patient holding it with him; twenty-two items were 
placed; on days 1 and 3 they were set up from north to south, 
on days 2 and 4, from south to north. 

The very long prayer was not responsive; it included all 
that had been said at the planting of the temporary talking 
prayersticks on night 1, and much more. Holding the bundle 
properties identified the patient with the prayer and the 
ritual. 

Meal was sprinkled liberally over the mound; whistling 
was done over all; meal sprinkling of branch symbols inside 
the hogan (Kluckhohn-Wyman, p. 81). 

Sandpainting setout mound: SC Sun's House branch Red 
Inside phase. At dawn of day 5 the patients, facing east, took 
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their places in front of the screen; the birds were set to flying 
and singing, the snakes to moving in and out of their houses. 
Then the chanter went outside and set up the bundle proper-
ties on the mound—chanters may differ about this rite. The 
properties were set up in the following order: standing north 
to south: y-u-Dawn-Moon-Skyhole-Sun-w-b (color initials 
stand for bundle talking prayersticks); lying with points to-
ward the south: otter collar, male eagle tail-feathered arrow, 
male feathered wand, black bow, male aspergill, male head 
bundle, and prayer talking prayerstick; lying with points 
toward the north: corresponding female properties (cp. Kluck-
hohn-Wyman, pp. 81-2). 

Sandpainting setout mound, meaning of (A). I summarize 
here the meanings I got, and, with emendations in brackets, 
the meanings given by Kluckhohn-Wyman: The patient 
represents Talking God (that is, the dawn); the meal stands 
for the dawn. The setout involves "recognitive [chant in 
progress], protective [protecting hogan from intrusion], 
ingratiatory [attracting the supernaturals], and symbolic 
[bundle prayersticks symbolize gods] motives" (Kluckhohn-
Wyman, p. 81). 

• · · 

Shock rite (xode'tla'd) (E) is an accessory rite, which pur-
ports to induce and correct symptoms due to the contem-
plation of supernatural things too strong for the patient. The 
Shooting Chant shock is induced by a Bear impersonator, 
who represents the dangers and sufferings encountered by 
Holy Man, and is intended to eliminate fear and inspire 
confidence. 

In the Big Star Chant myth, Never-ending-snake stunned 
the hero, so that the prayers, songs, and other powers of the 
supernaturals would become a part of the chant. Shock rites 
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are described for the Mountain and Night chants. It is likely 
that the rite is a part of many chants. 

The fit or seizure for which it is indicated renders the 
victim unconscious; it is also a sign that the correct cure has 
been chosen for the patient's ills. The Shock rite differs con-
siderably from the Restoration rite (Reichard 1939, p. 66, 
PI. XXI; Big Star ms.; Shooting Chant ms.; Huckel ms.; 
Matthews 1887, p. 423; 1902, pp. 115-6, 182, 263, PL II, D; 
cp. Wyman-Bailey 1946b, pp. 332-7). 

Short singing of the Shooting Chant is accompanied by 
rattles and drumming on the reversed basket. It is a part of 
the patient's identification with the chant. In both Sun's 
House and Prayerstick branches, the patient, sitting at the 
south side of the hogan, holds two bundle talking prayersticks 
in the left hand; with them he beats time to the singing; 
thus he indicates that he is paying attention. Short singing 
is a part of Sun's House branch on nights 5, 6, 7, and 8, and 
of Prayerstick branch on nights 1, 2, 3, and 4, occurring in 
both cases after the bundle application. It is followed by 
ashes blowing and incensing with two coals (cp. Kluekhohn-
Wyman, pp. 80-1; HaiIe 1943a, p. 283). 

* I · 

Sweat-emetic (E). The main acts of the long, complicated 
Sweat-emetic rite are set forth by ICluckhohn-Wyman. I 
have not encountered the prescription for even numbering 
(of times a person must participate in this rite) which they 
mention. Many individuals took part in it only once. The 
chief requirement of the Holy and Evil Shooting chants and 
of the Big Star Chant is that everyone present in the hogan 

during its performance must participate in every act. 

7  I S  
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Preparations were begun early in the day, although the 
rite did not start until 8 or 9 A.M. 

Kluckhohn and Wyman say that there is hearty eating 
before it starts. In the chants I attended the patients were 
not allowed to eat; the participants preferred not to. 

I have been a part of this rite many times. The ritualistic 
acts are numerous; it seems to me that the following are dis-
tinctive. I have given acts and properties names somewhat 
different from those of Kluckhohn-Wyman, chiefly because 
they require more particular specification. I once used the 
term 4 prayer paintings,' one I now discard—all sand and 
pollen paintings are prayer paintings and the term has no 
meaning. At the sweat-emetic rite three types of paintings 
should be distinguished: paintings around the fire (sometimes 
with pokers); a painting under the emetic; and paintings to 
indicate the patient's position while drinking the emetic— 
places upon which to rest his hands and knees. Painting under 
the emetic basket and those orienting the patient really form 
a unit, but I separate them in order to indicate their vari-
ations (Kluckhohn-Wyman, p. 82). 

Sneat-emetic, emetic formula: BS and Endurance Chant. 
Herbs for the emetic and the chant lotion and the sticks for 
pokers were gathered at the same time. They should be 
collected in the vicinity of a tree struck by lightning. The 
following are desirable if available, otherwise, ' any kind will 
do '—juniper, pinyon, pine, spruce, chokecherry, Ceanothus 
Fendleri 101* (tci"d4"')> Tetradymia canescans 122 (t6|'di* 
t6il), Pseudocymopterus montanus, cp. 127 (tcoltci'n), Sianleya 
pinnatiMa or Sisymbrium linearifolium 86 (t^bj'h), and 
' that-which-smells-like-rat-urine ' (le'etsoh biliji xaltcini')· 
Others used by RM were: an odorous plant (xaltcini t0il) 

•The numbers are those in Wyman-Harris, pp. 17-34. 
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(probably generic), andcliffrose ('awe"' t£a-l) (cp. Kluckhohn-
AVyman, pp. 122, 162). 

Sweat-emetic, emetic formula: SC Prayerstick and Sun's 
House branches. The emetic contained the following: spruce, 
Monarda pectinata 48 ('aze"' ndo'te'ji, in flower), thunder 
plant ('i'ni' tcil), Parryella filifolia 237 (natia' 'il'i), Pentste-
mon trichander 133 (dahi't}hid4'\ one flower, a few stems and 
leaves), Ranunculus micropetalus 96 (tcald4'\ roots and 
plants with seeds), ' small hard wood ' (tcetcilyaji, root and 
plant), Berula erecta, Ranunculus cymbalaria 268 (taka'' 
dahi'kal, root and plant in flower), Pseudocymopterus mon-
tanus 127 (tcoltcin, root and plant); three plants added from 
the chanter's dried supply—two unidentified (dfc^s and 
ni'kehi dinaka'd) and juniper; red willow, ' Monster Slayer's 
emetic ' (na'7e'' ηβί'ζγέηί bi'ilko'h, small amount of dried 
root), odorous sunflower, Verbesina encelioides 241 (ndi '7ili 

nltcin); ' matured watermelon ' (te'tci'ya'n yilt^'i); bat 
corn (dja"band4"'), root of two unidentified plants; stem and 
bark of an unidentified plant, from dried supply; montmoril-
lonite (dle'c); ground rock (tseka'n). 

Sweat-emetic, emetic frames are specific for a chant. Such 
a frame is called a hoop by Kluckhohn and Wyman, but 
the hoop is only one of the forms in which it occurs. The 
emetic frame is prepared with care; it is placed over or under 
the basket containing the emetic, and the patient drinks 
through it; in some cases, he vomits through it. According 
to Kluckhohn-Wyman, it acts as "a one-way valve, prevent -
ing any ejected material from returning to the patient"—an 
excellent explanation (Reichard 1944d, pp. 50-1, 56-7, 64-5, 
71; cp. Kluckhohn-Wyman, p. 84). 

Sweat-emetic, emetic frames: SC Prayerstick and Sun's 
House branches. Four hoops for each patient were made of 
720 
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different materials and colors to represent Snakes; the hoops 
had facets to indicate faces. Contrasting colored rings were 
painted on the hoops at regular intervals; those near the 
place where the hoops were tied were left open. The hoops 
were tied with Yucca glauca fibers, which were loosened when 
the frames were placed around the emetic basins, so that on 
day 1 they lay as in Figure 28, a; on day 2 they were laid 

CC 

ο ο 

Fig. 28. Emetic frames: Shooting Chant Sun's House branch Red Inside phase 

straight (north to south) in front of the sand basins (Fig. 28, b), 
The following scheme indicates the details: 

Day Material Ground color Rings 

1 aspen, Populus tremidoides 275 (li's ibahi) w b 
2 red willow (k'ai Itci") y u 
3 spruce (tc'6h) u y 
4 chokecberrv, Prvnus melanocarpus (didze) b w 

Sweat-emetic, emetic sandpaintings: SC, on which the basket, 
full of the emetic, stood, were the cloudlike elements in New-
comb-Reichard, Plate XIX (there is a mistake in the orien -
tation of this picture; it should be corrected as in the follow-
ing scheme). In the sweat-emetic only one quadrant of the 
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picture was painted; it represents the gods from one direction, 
and on successive days, the cross sequence: 

Day Direction Color Name of element 

1 east b Sky People 
2 west υ Water People 
3 south y SUD People 
4 north P Summer People 

Sweat-emetic, fire. The size and intensity of the fire differ 
in the Shooting Chant from that described by Kluckhohn-
Wyman. In the Sun's House branch, it was large and intense 
all four times, more particularly on the first and third days. 
In the Prayerstick branch, it differed only slightly—the 
sweat-emetic was taken very seriously at HP's and restric-
tions were rarely relaxed. On day 2 the fire was mildest; there 
were no pokers. Although I was not ill, the heat on days 3 
and 4 was intense and pokers were used (cp. Kluckhohn-
Wyman, p. 84). 

Sweat-emetic, fire sandpaintings: SC Prayerstick branch. 
Days 1, 3. As in Sun's House branch. 
Days 2, 4. As in Sun's House branch, except that the 

arrow points were not outlined in red (cp. Reichard 1944d, 
pp. 51, 71; Haile 1938b, p. 231). 

Sweat-emetic, fire sandpaintings: SC Sun's House branch. 
Although there is much repetition of the simp'e elements 
placed around the sweat fire, there is probably always some 
difference in detail. The following were a part of the Sun's 
House branch: Day 1. Big Snakes, like those at the corners 
in Newcomb-Reichard, Plate VIII, in the circular color order, 
b-u-w-y (the marks on the Snakes were different from those 
on day 3). 

Day 2. Conveyance symbols as in Figure 29, with points of 
all figures outlined in red. 
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Day 3. Crooked Snakes, each like the corner snakes in 
Newcomb-Reichard, Plate V, in circular color sequence, 
b-w-u-y. 

Day 4. Arrows like those of day 2 were said to have been 

Fig, 29. Sweat-emetic fire sandpainting: Shooting Chant Sun's House branch Red 
Inside phase 

used. I did not see them, but, since the paintings of the 
Prayerstick branch were the same on days 2 and 4, they 
were probably the same in this branch also (cp. Haile 1943a, 
pp. 24, 207). 
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Sweat-emetic, order of events: BS. There were no wood 
samples; ' any old kind of wood would do.' Otherwise, the 
acts were much like those of Sun's House branch with the 
following variations: Fire jumping was by chanter and two 
assistants, not by patient or audience, e-we and back, s-n 
and back (in Sun's House branch there was no fire jumping). 
On day 2 all participants of the rite jumped as near the hot 
coals as possible, e-s, s-we, we-n, n-e, and back each time. 

Sweat-emetic, order of events: SC PrayersticTc branch. Like 
Sun's House branch except: on days 1 and 4 there was fire 
jumping, by chanter and assistants ne-sw and back, se-nw 
and back; on day 2 sw-ne and back, se-nw and back. The 
chanter added ashes on the poker to the contents of the 
patient's sand basin; assistants brought ashes to the mem-
bers of the audience, who sprinkled them over their own 
basins. The audience marched around the fire four times and 
outside the hogan; they deposited the sand-basin contents 
north of the hogan. Outside, the patient sat south of the 
sandpainting mound, facing west, and the other women sat 
south of the hogan, while the assistants cleared the hogan 
of all properties, except the embers and pokers. After their 
re-entrance, the same acts were performed as in Sun's House 
branch. 

Sweat-emetic, order of events: SC Sun's House branch Red 
Inside phase. This description is the prototype for all others 
in this work: preparation of fire, paintings, pokers, emetic 
basket, and frames; the emetic bowl was set to boil on the 
coals; sand for the basins was brought in, the emetic frames 
were placed on the patients' basins, after the hoops had been 
untied—the openings of MC's were at the south, those of 
AD's at the north. 

Fire procession (entrance): the leader—first person—entered, 
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passed sunwise around the fire, placing the right foot over 
the eastern sandpainting and poker, then paused for a song; 
next, the left foot was placed over the painting and poker 
at the south, and so alternating until all had passed around 
the fire to the north, the procession pausing at each direction 
while a song was sung. From the north the audience took 
their places, men at the south, women at the north. 

Poker application: the chanter first poked the poker in 
the fire, then applied it to himself, especially to his legs and 
ankles, then to the patients; he took the pokers in the order 
e-we-s-n; those members of the audience who wished to 
applied the pokers to themselves, often applying only two 
pokers—perhaps those of the individual's sex; CF was very 
thorough about this act. 

Dry emetic was put into emetic baskets and the audience's 
porcelain basins; hot liquid was added, then cold water so as 
to fill the basin; the chanter sprinkled two kinds of pollen 
over each vessel; then strained off the remaining particles of 
medicine on the surface with the unbound end of a hair 
brush. 

Fire procession took place when the fire was hottest; all 
participants repeated fire procession without pausing. 

Emetic: the patients led the drinking at a particular word 
of a song; emetic was applied to the body; emesis. 

Bull-roarer was sounded outside six times; it was brought 
in and applied to patients. 

Wood samples of cedar from the north woodpile were 
placed e-we on the fire, those from the south pile were placed 
s-n. 

Procession from the hogan, led by the assistants, who took 
out the patients' sand basins and contents; on day 2 they 
were deposited in line, west of the hogan—first the patients' 
basins, then those of the audience, one by one. 
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The audience stayed outside while the assistants removed 
the sandpaintings, leaving the pokers in position. 

The audience re-entered and sat near the patients at the 
west and southwest; assistants separated the hot coals with 
the pokers, extinguished the fire, and removed all remnants 
to a designated place, north by east of the hogan, near the 
sand-basin disposal. 

Aspersing with chant lotion, shaken from the feather brush, 
e-we-s-n-up-down and over all, with speed, vigor, and excited 
singing. 

Incensing: 2 coals. 
Patients got dressed outside of hogan (cp. Kluckhohn-

Wyman, p. 86). 

Sweat-emetic pokers: SC. My information about pokers and 
their function differs somewhat from that given by Kluck-
hohn-Wyman. The pokers of day 1 were of mountain ma-
hogany; they were laid at the left of each fire sandpainting. 

The pokers represent Changing Woman's weapon when 
she drove off Big Monster, who visited her, attempting to 
find her baby Twins. She hit him on the shins—the reason 
the poker application is emphasized at ankles and leg parts. 
The application purports to cure leg pains (cp. Kluckhohn-
Wyman, p. 84). 

Sweat-emetic, preparation: SC Sun's House branch Red In­
side phase. The hogan was cleared of everything, except the 
materials to be used in the rite—participants sit on blankets 
for most rites; in this, they sat on the bare floor. 

A bark torch was waved e-we, s-n, and around; on day 1 
fire was made with the drill; hoops, for the emetic frames; 
small fire sandpaintings were laid and pokers placed beside 
them; emetic and patients' positional paintings were made. 
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Sweat-emetic: SCE. The fire sandpaintings were: Black 
Crooked Snake at the east, Blue Crooked Snake at the south, 
Yellow Crooked Snake at the west, and White Crooked Snake 
at the north, all with markings exactly as in the Holy form. 
The emetic frame was a sand rainbow around the basin; for 
hands and knees, small sand rainbows—all these symbols 
were said to have been the same for the four days. 

The ritualistic acts were like those of the Holy chant, 
except that fire was emphasized; the fire was larger and lasted 
longer in the Evil chant. When it was kindled with the drill, 
a little lightning-struck rock was put on the fireboard—a 
ceremonial material which facilitated kindling. The men 
were required to jump over the fire and the women to walk as 
close as possible; at the end of the rite, ashes were blown from 
the pokers just before the fire was removed. Incensing with 
two coals. 

Sweat-emetic rite, meaning of (E). The essential purpose is 
purification, to rid the body of evils which may have intruded. 
Particular evils and the way they have attacked the patient 
are noted in the chant myth. The rite differs from the sweat-
house rite, pit-sweating, and other purificatory fire rites, 
more in its ritualistic makeup than in meaning. In the Shoot-
ing Chant Holy, it represents Sun's test of The Twins by 
sweating and their delivery by Talking God, yet the episode 
gave the chant a negative prescription, for it was decreed 
that Earth People should not imitate the sweathouse purifi-
cation because, if something evil should happen, there would 
be nothing to counteract it. Therefore, they should have only 
a fire, they should not use hot stones. 

Generally it is assumed that evil is shot into people, that 
sweating will cause arrows and witch objects to fall out of the 
flesh, that vomiting will drive evils from the body interior. 
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As the people of the Hail Chant moved about the fire, they 
shook arrows out of themselves into the fire, where they were 
consumed. 

The Shooting Chant emetic frames represent trees against 
which Bear rubbed his back after Holy Man was taken by 
the Thunders. 

Changing-bear-maiden was shot full of arrows by the 
Spider and Swallow People; she originated the sweat-emetic 
rite by her own power. Holy Man was overcome by Coyote 
so that he became a despicable, mangy coyote; the evil power 
was partly eradicated by the sweat-emetic rite. When a 
Navaho shoots a coyote—a rare occurrence—he may shoot 
the carcass full of arrows. Parts may then become equipment 
of exorcistic rites. 

In the land of the Star People, the hero of the Big Star 
Chant was shot with witch objects, extracted by the sweat-
emetic rite. The War Ceremony emetic—there is no sweating 
—is said to remove enemy evil, especially that of dead 
enemies (Reichard 1944d, pp. 51,56-7; Shooting Chant ms.; 
Endurance Chant ms.; IQuckhohn-Wyman, p. 24; HaiIe 
1938b, p. 209). 

• · · 

Talking prayer sticks, bundle; dedication of: SC Sandfainting 
branch. The day before the Sandpainting branch was started, 
the prayersticks and wide boards were dedicated in a short 
rite: when finished, the properties were placed in a basket, 
each new one on top of the corresponding one belonging to 
the presiding chanter. JS, wearing a blanket, held the basket, 
with which he beat time to the songs, accompanied by two 
rattles in the hands of the chanter and an assistant. Then JS 
motioned with the basket, e-we-s-n-up; then he set it down. 
JS applied pollen to the mouths of all the figures on the wide 
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boards and of the talking prayersticks; then twice from butt 
to tip of each property (audience participation). 

Litany (45 minutes), JS holding the basket of bundle items, 
the chanter holding a pollen pouch; JS breathed in from the 
basket and contents four times; pollen prayer by all present 
(see Bundle contents, procurement of: SC). 

* * * 

Unraveling (E) is a complicated procedure, felt to be of 
great importance as a releasing process. The rite consists of 
pressing of specific unraveler bundles to the patient. The 
pressing with bundle equipment was more forceful each night 
than on the preceding night; in fact, it sometimes made the 
patients wince—once I thought my neck had been dislocated. 
The pressure on the head and legs was especially strong in 
the chant for MC and AD because they had headache and 
their legs ached. The bull-roarer, seemingly a part of Prayer-
stick branch unraveling, appears on nights 5-8 of the Sun's 
House unraveling (cp. Kluckhohn-Wyman, pp. 77-81). 

Unraveling, preparation of unravelers: BS. The herbs of the 
Big Star unraveling rites, for tying up the patient, and for the 
Hoop transformation rite, are the same as those of the Male 
Shooting Chant Holy unraveling, except that the dodgeweed 
is of the small variety. In the Big Star Chant they are tied 
with the unraveling strings and one brush quill feather. There 
are no bundle properties corresponding with bundle items 
8 and 9 (see Bundle contents). 

The numbers are 5, 7, 9, 12 on successive nights. The five 
plants that compose the bundles are: red grass, Sorghastrum 
nutans 299 (tloh Itci''), little dodgeweed, Gutierrezia saro-
thrae 113 (t0il dil7e"siyaji), Artemisia frigida 279 (toka'l), 
spruce, rock sage, Artemisia Wrightii 75 (tse'eji') (cp. Kluck-
hohn-Wyman, Fig. 7). 
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Unraveling, preparation of unravelers: HC (from mythical 
description). There is no mention of unraveling for night 1, 
it being doubtless taken for granted. Unraveler bundles con-
sisted of different properties on different nights: night 2, II 
bundles—6 on Winter Thunder's side, 5 on Dark Thunder's 
—were made of: Artemisia frigida, 1 unraveling string, 1 
bundle talking prayerstick; night 3, Juniperus sibirica (t0oh 
de'nini), 1 unraveling string, 1 rainstreamer (god's form, 
Earth People's symbol is not mentioned). 

Unraveling., preparation of unravelers: SC. Each bundle is 
made by tying an unraveler in a slipknot with a bunch con-
taining a sprig of each of the plants and one of the chant 
symbols. The number of the symbols differs from night to 
night, as does their position on the layout; the composition 
of the unravelers may vary also with the number of the 
patients and their relative position in the chant—patient, 
co-patient, or participant in small rites. One set for MC, the 
patient, had two wide boards and the black and white talking 
prayersticks; the other, for AD, the co-patient, had only the 
Thunder wide board and the blue and yellow bundle talking 
prayersticks. The plants were: grama grass, Bouteloaagracilis 
300 (tJoh na'aslasi')) dodgeweed, Artemisia frigida, spruce, 
rock sage. 

Unraveling, preparation of unravelers: SCE. The plants, 
numbers, and bundle items differed from night to night. The 
numbers were 5, 7, 9, 11 on successive nights. The composi-
tion of unravelers was as follows: night 1, blue bundle arrow, 
red bundle arrow, Yucca baccata, Yucca glauca (tsa'aszi' 
nt^o'z), god's yucca (ye'i* bit^a'aszi'), yucca's horn (tsa'aszi' 
bide"'), juniper (gad), pinyon (tca'ol), spruce, 5 unraveler 
strings, 1 eagle quill feather, laid on top of all the rest; night 
2 as on night 1, but with 7 strings; night 3, bundle items and 



CONCORDANCE C 

plants as on night 1 with 9 unraveling strings and rock sage, 
grama grass, dodgeweed; night 4 as on night 3, but with 11 
strings. 

Unraveling, preparation of unravelers: War Ceremony. There 
were 5 (or 3) unraveling strings of Yucca glauca fiber; 13 
plants are mentioned for the War Ceremony, but it is not 
clear whether they are for unraveling, emetic, or chant lotion, 
or for all (Reichard 1928, p. 124; Haile 1938b, p. 207). 

Unraveling, unravelers; application of: BS. The rite was very 
similar to that of Shooting Chant Holy. Unravelers were 
applied, crossed, and pulled out: at the feet, knees, chest, 
back, and at the top of the head. Acts much exaggerated in 
the Evil forms and included only perfunctorily in the Holy 
forms were brushing and the use of ashes. 

After unravelers had been applied to the patient, the 
chanter dipped the brush in ashes, brushed the patient 
vigorously from head to foot, and made passes toward the 
smokehole, then brushed far around the patient through the 
entire hogan, at times even out the door. On night 4 unravel-
ing took place after the sandpainting was on the floor; it was 
done hastily but thorou^My, lasting only ten minutes. 

Unraveling, unravelers; application of: SC Prayerstick branch 
and two-night repetition, as for the Sun's House branch, except 
that unraveler bundles were applied with a great rush, 
almost a swooping motion. 

Unraveling, unravelers; application of: SC Sun's House 
branch Red Inside phase. The patients undressed and circled 
the fire from their place at the northwest to the west, where 
they sat on the layout. 

Chant lotion was mixed in the cup; infusion specific, in 
the turtle shell; chant lotion was tasted by the chanter, then 
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blown (called ' spitting' by Kluckhohn-Wyman) over patients 
with sound symbol. 

Unravelers were gently pulled along the patient's body-
parts; the strings were crossed and the knots pulled out: at 
the soles, palms, chest, and head. 

Chant lotion was blown, touched to the patient's chest, 
back, arms, and over her face; bow design was made with 
chant lotion at the front and back of the patient's limbs; 
chant lotion tasted by patients, who rubbed it downward 
over their bodies. 

The same acts were repeated with the infusion specific; it 
was then tasted by the patients and blown by the chanter, 
who drank all that remained. 

Ashes were blown from a brush feather by the chanter and 
patients with the sound blu' * 

Incensing: 2 coals. 
The following variations took place on successive nights: 

nights 2 and 3 (and probably 4), same as night 1, except that 
the second bundle application took place after the unraveler 
herbs had been taken out and the strings returned to the 
basket; night 2, before incensing, the otter collar was held so 
that all the fringes touched the patient's head while the 
whistle was blown; night 3, whistling was after incense inhal-
ing (cp. Kluckhohn-Wyman, p. 79). 

Unraveling, meaning of (E). Unraveling in the Holy Shoot-
ing chants and in the Big Star Chant represents the delivery 
of The Twins from danger; they were able to walk on the 
talking prayersticks because of the life feathers given them 
by Spider Woman, symbolized by the feathers of the unravel-
ing strings. 

In the War Ceremony unraveling songs are the same as 
those sung by Changing Woman when her sons returned 
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safely with Big Monster's trophy; they are called ' the songs 
with-which-he-customarily-returned.' Unraveling also com-
memorates the episode of Monster Slayer's securing a horse 
for Sun, a war motive. 

In the Hail Chant, approximately half the unravelers were 
assigned to Dark Thunder, half to Winter Thunder, who were 
at war with each other. The unravelers of the Endurance 
Chant represent the transformed and no longer dangerous 
Changing-bear-maiden. The rite refers to monsters, enemies, 
and other evils. Odd numbers, the use of plants, often strong-
smelling, and of the bull-roarer, brushing, ashes, and blacken-
ing are exorcistic. The absence of unraveling in the Sand-
painting bra ;*h is further evidence of the evil-dispersing 
purpose, 

KIuckhohn-Wyman explain unraveling: "The theory of 
the practice is that pain and evil influences are tied within or 
upon the patient's body and this ceremony unties or releases 
them, transferring them to the herbs that are later disposed 
[eie]." They say that unraveling is never practiced in the 
"Fighting or Angry Way [Red Inside phase] rituals"; we 
have seen that they were a part of the Sun's House branch 
Red Inside phase (Ch. 14; Reichard, Shooting Chant ms.; Big 
Star Chant ms.; Haile 1938b, pp. 205, 207, 239, 270-1; 
Wyman 1936a; Kluekhohn-Wyman, pp. 79, 80). 

• * · 

Vigil, The Day, The Night (bidjj) (A). The Night is called 
' The Day ' at White Sands; it refers to the last day of the 
ceremony, particularly the last night, the vigil. In the Holy 
chants, there is little action, the entire night being devoted 
to singing, which, to judge by the interest taken in it and the 
vigor with which it is carried out, is of the greatest impor-
tance to the participants. The first and last song groups seem 

f83 
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to have the same function, if not the same content, as the 
short singing (cp. Introduction; Kluckhohn-Wyman, p. 103; 
Sapir-Hoijer, p. 32). 

Vigil: Blessing rite 1 (xyj^'dji, do'Tya'c). I have been 
present at several so-called Blessing rites, no two of which 
were alike. The first was sung for MC's son, a boy of about 
seventeen, who ' didn't feel very good.' The outstanding 
feature, the rite symbol, was a small piece of unbleached 
muslin, which had a black thread tied in one corner. It was 
laid out on a blanket and sprinkled with four pollen crosses 
from south to north. MC said the family would always have 
to keep this cloth for the boy. She had once had this sing; her 
cloth lay under the basket layout. 

Night 1. The patient went around the fire and ^at on the 
two central marks of the cloth during the singing. 

Litany: The patient stood on the two crosses at the south; 
the chanter, beside him, on the two at the north; the patient 
held two pouches in each hand, the chanter, a pollen pouch; 
after the prayer, the patient motioned four times in a sun-
wise circuit and in front of his forehead; he breathed in from 
the sacks, turning toward the east and pulling the sacks in 
toward himself four times; pollen administration (audience 
participation); the patient went outside and returned. 

Day 1. Bath; all members of the family washed their hair 
informally, not in the ceremonial hogan; the patient went 
through the usual bath rite. 

Vigil: Blessing rite 2 was privately sung at an isolated place 
some forty miles from the patient's home, for a man who lives 
like a white man; it was said to be ' just for good luck.' The 
short singing took about an hour and a quarter. During this 
time a group of thirteen songs, another of ten, then one song, 
summarizing all the others, were sung without intermission. 
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After a short pause, the singing continued with short rest 
periods until dawn. 

Vigil: Feather Chant. About 10 P.M. of night 9 Talking God 
and Gray God, masked, started their act inside the hogan. 
They had prepared mixed stew in the afternoon; now they 
put it in a Hopi pottery bowl. Talking God burlesqued pollen 
sprinkling from four directions and the center; he was followed 
by Gray God, pouring water with a gourd out of an old ilpache 
pitch-coated jar, which had been covered with Douglas fir 
branches; a fire of sage fuel was kindled in the same silly 
fashion. 

The gods, each holding a pair of bundle talking prayer-
sticks, danced for a very long time. At long intervals the 
impersonators turned their backs to the women and lifted 
their masks to cool off. After the long dance, they sat down 
with the chorus and took off the masks, holding them in front 
of themselves. Dancing for long periods alternated with 
pauses for rest all night. 

Vigil: SC. The time division was about the same for Sun's 
House and Prayerstick branches: The period of Sun's House 
branch was from about 9:30 P.M. (August 1) to 5 A.M.; that of 
Prayerstick branch, from 11 P.M. (September 12) to 6 A.M. 
Although there may be some relaxation of the vigil rules in 
some ceremonies at White Sands, the chanters were very 
strict about restricting dozing in the presence of Sun's House 
screen during the vigil.* 

The patient, holding two bundle talking prayersticks, with 
which she beat time, sat at the south side of the hogan during 
the short singing, which lasted from 45 to 75 minutes; people 

•This does not include the intermissions in ritual during the nights when Sun's 
House stands guard at the back of the hogan, but is not' alive '—that is, it does not 
have the birds and snakes moving. 
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were enjoined against leaving the hogan during this period, 
though anyone might enter. 

After the short singing, the patient went outside to show 
herself to the gods—if anyone else should go out, the deities 
might make a mistake and favor the wrong person. 

At intervals in the long singing, the patient walked around 
the fire, then returned; between the short and the long singing, 
she sat at the patient's usual place at the west, but returned 
to the place at the south for the last set of songs, again beat-
ing time with the talking pray ersticks; when the mixed stew 
was included, she even held the prayersticks while she ate. 
After the last song, pollen was eaten by the patient; then she 
followed an assistant, who carried a basket of corn meal, 
around the fire four times and went outside, where she 
breathed in the rising sun four times (cp. Kluckhohn-Wyman, 
pp. 103-5). 

• · · 

Wildrose circle: SC Sun's House branch Red Inside phase. 
Before the mixed stew was placed on the fire, a wildrose 
circle, about four feet in diameter, was buried around the 
fireplace; this was dug up and disposed of after the stew had 
been eaten. 
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Acceptance of offering, Con. B. 
According-to-beauty, see Ch. S. 
Agate, see Bead token. Pollen ball, 

Con. B. 
Agate Man, see Pollen ball, Con. B. 
'Alfl, Con. B. 
'alk6- na'Vci', see First Man, One-

follows-the-other, Con. A. 
Ambush, Con. B. 
Application of bundle. Con. C. 
Application of corn meal after the 

bath, Con. B. 
Application of corn meal to sandpaint-

ings, Con. B. 
Application of paint, see Overshooting 

rite. Con. C. 
Application of pollen, Con. B. 
Application of sandpainting, Con. B. 
Application of unravelers, see Appli-

cation, Con. B; Unraveling, Con. C. 
Application to body-parts, Con. B. 
Armor, Con. B. 
Armor, feather, see Feathers, Con. B. 
Arms spread, Con. B. 
Arms waved, Con. B. 
Arrow, evil, Con. B. 
Arrow poison, Con. B. 
Arrows, Con. B. 
Arrowsnake, Racer, Con. A. 
Arrow-crossing, Con. B. 
Arrow-swallowing, Con. B. 
Ashes, Con. B. 
Ashes-blowing, Con. B. 
Ashes-strewer, see Black God, Con. A; 

Ashes, Con. B. 
Associations, Con. B. 
As, Con. B. 

Badger, Con. A. 
Bandoleer and wristlets, disposal of 

Con. C. 
Basket, Con. B. 
Basket drum, Con. B. 
Basket layout. Con. C. 
Bat, Con. A. 
Bath, Con. B, C. 
Bath corn meal, see Application of 

corn meal after the bath, Con. B. 
Bead Chant, excerpt, Con. C. 
Bead token, Con. B. 
Bear, Con. A. 
Beaver, Con. A. 
be'-fotcidi. Con. A. 
Big Centipede, Con. A. 
Big Fly, Con. A. 
Big God, see Bear, Big-snake-man, 

Con. A. 
Big-gray-monster, Con. A. 
Big-lonely-monster, see Big Monster, 

Con. A. 
Big Monster, Con. A. 
Big-prairie-hawk, Con. A. 
Big-snake-man, Con. A. 
Birds, Con. A. 
Black Body, see Black God, Con. A. 
Black Dancers, Con. B. 
Black God, Con. A. 
Blackening, Con. C. 
Blanket, see Covers, Con. B. 
Blowing, Con. B. 
Bluebird, Con. A. 
Blue-horizon-light, Con. A. 
Body painting, Con. C. 
Bony Bear, Con. A. 
Bow symbol, Con. B. 
Bowed head. Con. B. 
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Breathing in, Con. B. 
Brushing, Con. B. 
Buckskin, Con. B. 
Buffalo, Con. A. 
Bull-roarer, Con. B, C. 
Bundle contents, Con. C. 
Burrowing Monster, Horned Monster, 

Con. A. 
Bushrat, see Rat, Con. A. 
Butterfly, Con. A. 

Cactus, Con. A. 
Cake, Con. B. 
Cane, Con. B. 
Cattail, see Armor, Con. B. 
Center-of-tbe-earth, see Sky Pillars, 

Con. A. 
Ceremonial approach, Con. B. 
Ceremonial coup-counting, Con. B. 
Ceremonial indifference. Con. B. 
Ceremonial language, Con. B. 
Changing Grandchild, Con. A. 
Changing Woman, Con. A. 
Changing-bear-maiden, Con. A. 
Chant lotion, Con. B. 
Chant token, see Bead token, Con. B. 
Charcoal, see Soot, Con. B. 
Chewing and spraying. Con. B. 
Chickenhawks, see Hummingbirds, 

Con. A. 
Child-of-the-water, Con. A. 
Chipmunk, Con. A. 
Cicada, Con. A. 
Circle, Con. B. 
Cliff Monster, Throwing Monster, 

Con. A. 
Clothes, Con. B. 
Clouds, Con. B. 
Club, Con. B. 
co, Con. A. 
Coals, Con. B. 
Cold, Con. A. 
Collected substances, Con. B. 
Collected tallows, see Tallows, Con. B. 
Collected waters, see Waters, collected. 

Con. B. 

Compulsion, Con. B. 
Conveyance, see Lightning, Con. A; 

Hoops, Rainbow, Sunbeam, Con. B. 
Cooking utensils, Con. B. 
Corn, Con. B. 
Cornbeetle, Con. A. 
Corn meal. Con. B. 
Corn smut. Con. B. 
Corral Dance, see Dark-circle-of-

branches, Con. B. 
Cotton, Con. B. 
Cotton fabric; Con. B. 
Covers, Con. B. 
Coyote, Con. A. 
Cradleboards1 Con. B. 
Craving-for-meat, see Sleep, Con. A. 
Crooked Snake, Con. A. 
Cross, Con. B. 
Crow, Con. A. 
Crushing Mountains, see Crushing 

Rocks, Con. A. 
Crushing Rocks, Crushing Mountains, 

Con. A. 
Cup, Con. B. 
Curtains, see Covers, Con. B. 
Cutting, Con. B. 
Cutting Reeds, Con. A. 

Dancing, Con. B, 
Danger line. Con. B. 
Dark-circle-of-branches, Con. B, 
Dark Wind, Con. A. 
Darkness, Con. A. 
Dawn, Dawn People, Con. A. 
Decoy fire. Con. B. 
Decoy woman. Con. B. 
Decoys, Con. B. 
Dedication of new bundle prayer-

sticks, Con. C. 
Deer and rare game. Con. B. 
Deer Owner, Con. A. 
Deposit of offerings. Con. C. 
Desire, see Sleep, Con. A. 
Disposal, Con. B. 



UST OF CONCORDANCE TOPICS 

Disposal of bandoleer and wristlets, 
see Bandoleer and wristlets, disposal 
of, Con. C. 

Disposal of Sky-reaching-rock, Con. C. 
Distinguisliing symbols, see Ch. 20. 
Dog, Con. A. 
DragonSies, Con. A. 
Dreams, Con. B. 
Dress, see Ch. 15; Clothes, Con. B. 
Drum, Con. B. 
Drumstick, Con. B. 
Dust token, Con. B. 

Eagles, Con. A. 
Earth, Con. A. 
Earth Center, see Sky Pillars, Con. A. 
Earth Shadow, see Blue-horizon-light, 

Con. A. 
Earth Woman, Con. A. 
Emetic, see Sweat-emetic, Con. C. 
Emetic formula, see Sweat-emetic, 

emetic formula. Con. C. 
Emetic frames, see Sweat-emetic, 

emetic frames. Con. C. 
Endless Snake, see Never-ending-

snake, Con. A. 
Error, see Mistakes, Con. B. 
Excess, see Overdoing, Con. B. 
Eye Killers, Con. A. 

Feather Chant, Con. C. 
Feathers, Con. B. 
Feinting, see Passes, Con. B. 
Female Gods, Con. A. 
Figure painting, Con. C. 
Fire, Con. B. 
Fire Dance, see Dark-circle-of-

branches, Con. B. 
FLre decoy, see Decoy fire. Con. B. 
Fire jumping, Con. B. 
First Man and First Woman, Con. A. 
First Pair, see First Man, Con. A. 
First Warrior, see Coyote, Con. A. 
First Woman, see First Man. Con. A. 
Flame, see l ire, Con. B. 
Flash lightning, see Thunder, Con. A. 

Flint, Con. B. 
Flint arrowpoints, Con. B. 
Flint Chant, excerpt, Con. C. 
Flute, Con. B. 
Food, Con. B. 
Footprints, Con. B. 
Forked lightning, see Thunder, Con. A. 
Forked stick, see First Woman, Con. 

A; Decoy, Decoy fire, Decoy wom-
an, Con. B. 

Fringed Mouth, Con. A. 
Frogs, Toads, Con. A. 
Fumigant, see Incense, Con. B. 

Gambler, see be'yotcidi, Sun, Con. A. 
Game, rare, see Deer and rare game. 

Con. B. 
Gaping Bear, see Bony Bear, Con. A. 
Gila Monster, Con. A. 
Girl's Adolescence Ceremony, Con. C. 
Gopher, see Burrowing Monster, Chip-

munk, Pocket Gopher, Con. A. 
Gopher dust, see Dust token. Con. 

B. 
Gourd rattles. Con. B. 
Grasshopper, Con. A. 
Gray God, Con. A. 
Ground Squirrel, Con. A. 
Guardians, Con. B. 

Hand clapping, Con. B. 
Hand on heart, Con. B. 
Hand over mouth, Con. B. 
Handprints, see Footprints, Con. B. 
Hard-flint-people. Con. A. 
Haste, Con. B. 
Hawk, see Eagles, Con. A. 
Head feather bundle, Con. B. 
Head-bowing, see Bowed head, Con. B. 
Head-lifting, Con. B. 
Heat, see Fire, Con. B. 
Hermaphrodites, see First Man, Con. 

A. 
Holy Mountains, see Mountains, Con. 

A. 
Homes, Con. B. 



LIST OF CONCORDANCE TOPICS 

Hoops and rings, Con. B. 
Hoop transformation rite, Con. C. 
Horned Monster, see Burrowing Mon -

ster, Con. A. 
Horned Toad, see Armor, Flint, Con. 

B. 
Horns, Con. B. 
House blessing, Con. B. 
HnmTningbirdsl Con. A. 
Hunchback God, Con. A. 
Hunger, Con. A. 

Incense, Con. B. 
Inexhaustible, Con. B. 
Inner form, see Pollen ball, Con. B. 
Insects, Con. A. 
Intertwining trees, see Ambush, Con. 

B. 
Invocatory offerings, Con. C. 

Jumping, jumping over, Con. B. 

Kicking Monster, Con. A. 
Kneading, see Mush, Pollen ball, Press-

ing, Con. B. 
Knots, Con. B. 

Left-handed Thunder, see Thunder, 
Con. A. 

Left-handed Wind, see Thunder, Wind, 
Con. A. 

Lifting with bundle properties, Con. B. 
Lightning, see Big God, Big-snake-

man, Thunder, Con. A. 
Little Wind, see Wind's Child, Con. A. 
Long Frogs, Con. A. 
Lotion, Con. B. 
Louse, Con. A. 
Lower worlds. Con. B. 

Male God, Con. A. 
Massage, see Pollen ball, Pressing, 

Con. B. 
Master symbol, see Ch. 18. 
Meadowlark, Con. A. 
Measuring Worm, Con. A. 

Medicine sprinkling. Con. B. 
Mentor, see Ch. 5. 
Messenger, see Ch. 5. 
Mistakes, Con. B. 
Mixed stew, Con. C. 
Modeling, see Pressing, Con. B. 
Monster Slayer, Con. A. 
Moon, Con. A. 
Moth, see Butterfly, Con. A. 
Mountain Sheep, see Hunchback God, 

Con. A. 
Mountains, Con. A. 
Mourning Dove, Con. A. 
Mush, Con. B. 

Names, Con. B. 
Needle Cactus, see Cactus, Tearing 

Cactus, Con. A. 
Never-ending-snake, Con. A. 
No sleep, see Vigil, Con. C. 

Offering circuit, see Acceptance of 
offering, Con. B. 

Offerings, see Ch. 18. 
Old Age, Con. A. 
One-follows-the-other, Con. A. 
One-who-customarily-sees-the-fish, 

Con. A. 
One-who-grabs-breasts, see be'yotcidi. 

Con. A. 
Overdoing, Con. B. 
Overshooting rite, Con. C. 
Owls, Con. A. 

Painting with white clay, see White 
clay, Con. B. 

Paralysis of hero, see Ambush, Con. B. 
Participation, Con. B. 
Passes, Con. B. 
Peace, Con. B. 
Perfect cornear, Con. B. 
Pine, single-budded, see Overshooting 

rite: SCE, Con. C. 
Pistons, see Ch. 4; Sun, Con. A. 
Place-of-emergence, see Sky Pillars, 

Con. A. 
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Plant garment, Con. C. 
Plants, collection of, Con. C. 
Pocket Gopher, Con. A. 
Pokers, Con. B. 
Pollen, Con. B. 
PoUen ball, Con. B. 
Pollen Boy, Con. A. 
Pollen paintings, Con. C. 
Pollen sprinkling, see Application of 

pollen, Pollen, Con. B. 
Pot Drum, see Drum, Con. B. 
Poverty, Con. A. 
Prayer on buckskin, Con. C. 
Prayer to Young Pinyon, Con. C. 
Prayersticks, Con. C. 
Pressing, Con. B. 
Pressing to heart, see Acceptance of 

offering, Con. B. 
Protective line, see Danger line, Con. 

B. 
Punishment, Con. B. 

Queue, Con. B. 

Racer, see Arrowsnake, Con. B. 
Ra dug, Con. B. 
Radng Gods, Con. A. 
Rain Ceremony, Con. C. 
Rainbow, Con. B. 
Rainboy, Con. A. 
Rare game, see Deer and rare game, 

Con. B. 
Rat, Bushrat, Woodrat, Con. A. 
Rattle, see Gourd rattles. Con. B; 

Bundle contents, Con. C. 
Rawhide, see Armor, Con. B. 
Reared-in-tbe-earth, Con. A. 
Reared-in-the-mountain, Con. A. 
Red God, Con. A. 
Red headdress, see Sunglow, Con. B; 

Bundle contents, Con. C. 
Red ocher, Con. B. 
Reddening, Con. B. 
Refusal, Con. B. 
Restoration, Con. C. 
Restriction, Con, B. 

Restriction on looking. Con. B. 
Restrictions on patient of Shooting 

Chant, Con. B. 
Rings, see Hoops and rings, Con. B. 
Rite for releasing sheep from lightning 

contamination, Con. C. 
Rite for removing contamination of 

the dead, Con. C. 
Rite to control snow, Con. C. 
Rite to undo harm caused by camping 

on trail to old deer impound, Con. C. 
Ritea, combined, Con. C. 
Roadrunner, Con. A. 
Rock Swallows, Con. A 
Rockpiles, Con. B. 
Rocks, Con. B. 
Rolling Rock, see Traveling Rock, 

Con. A. 
Rolling Stone, see Traveling Rock, 

Con. A. 
Round Darkness, Con. A. 
Round Wind, Con. A. 
Rubbing, Con. B. 

sa'§ na'Y&i, see Ch. 3, "Destiny." 
Sacred water, see Waters, collected, 

Con. B. 
Safety zone, see Circle, Danger line, 

Hoops and rings, Con. B. 
Saliva, see Spitting, Con. B. 
Salt, Con. B. 
Salt Woman, Con. A. 
Sandpainting, Con. C. 
Sandpainting setout mound. Con. C. 
Scalp, Con. B. 
Scavenger, Con. A. 
Seething Sands, see Slipping Sands, 

Con. A. 
Sex symbolism, Con. B. 
Shaping, see Pressing, Con. B. 
Shiny Wind, see Wind, Con. A. 
Shock, see Restoration, Con. C. 
Shock rite, Con. C. 
Shooting God, Con. A. 
Shooting Star, Con. A. 
Short singing. Con. C. 
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Shoulder bands, see Bundle contents. 
Con. C, 

Shoulder straps, see Bundle contents, 
Con. C. 

Single-budded pine, see Overshooting 
rite: SCE, Con. C. 

Sky, Con. A. 
Sky Pillars, Con. A. 
Skypoles, see Sky Pillars, Con. A. 
Sky-reaching-rock, see Disposal of Sky-

reaching-roek. Con. C. 
Sleep, Con. A. 
Slipping Sands, Seething Sands, Con. 

A. 
Smallness, see Blowing, Con. B. 
Smile, Con. B. 
Smoke, Con. B. 
Snakes, Con. A. 
Soil token, see Dust token, Con. B. 
Soot, Con. B. 
Sparkling rock, Con. B. 
Spider Woman, Con. A. 
Spiral, Con. B. 
Spitting, Con. B. 
Spotted Thunder, see Thunder, Con. 

A. 
Spotted Wind, see Thunder, Wind, 

Con. A. 
Spread, Con. B. 
Spreading Stream, Con. A. 
Squeaking God, see Whistling God, 

Con. A. 
Stalking Antelope, Con. A. 
Stars, Con. A. 
Stepping on, Con. B. 
Stepping over, Con. B. 
Stirring, Con. B. 
Stones, see Rocks, Con. B. 
Stretching, Con. B. 
Stricken Twins, see The Stricken 

Twins, Con. A. 
Striped Wind, see Wind, Con. A. 
Substitution, Con. B. 
Sucking God, see Whistling God, Con. 

A. 
Sun, Con. A. 
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Sunbeam, Con. B. 
Sun glow, Con. B. 
Sunray, see Sunbeam, Con. B. 
Superior God, Con. A. 
Swallows, Con. A. 
Swastika, Con. B. 
Sweat-emetic, Con. C. 
Syphilis People, Con. A. 

Talking God, Con. A. 
Talking prayersticks, bundle; dedica -

tion of, Con. C. 
Tallows, Con. B. 
Tearing Cactus, Con. A. 
Tests, Con. B. 
The Brothers, Con. A. 
The Day, see Vigil, Con. C. 
The Night, see Vigil, Con. C. 
The Stricken Twins, Con. A. 
The Twelve Brothers, see The Broth-

ers, Con. A. 
The Twins, Con. A. 
The Youngest Brother, Con. A. 
Throwing down, Con. B. 
Throwing Monster, see Cliff Monster, 

Con. A. 
Thunder, Con. A. 
Toads, see Frogs, Con. A. 
Tobacco ash, see Rubbing, Con. B. 
Tobacco pouch, Con. B. 
Tobacco smoking, Con. B. 
Tracking Bear, Con. A. 
Tracks, see Footprints, Con. B. 
Transformation, Con. B. 
Travel, Con. B. 
Traveling Rock, Con. A. 
Trumpets, see Sun, Con. A. 
Turkey, Con. A. 
Turkey Buzzard, Con. A. 
Turquoise Boy, Con. A. 
Turquoise Woman, see Whiteshell 

Woman, Con. A. 
Turtleback armor, see Armor, Con. B. 
Twelve Brothers, see The Brothers, 

Con. A. 
Tying, Con. B. 
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L η concern, see Ceromonial indiffer -
ence, Con. B. 

Unraveling, Con. C. 
Unseasoned mush, see Mush, Con. B. 
Unwounded buckskin, Con. B. 

\igil. The Day, The Night, Con. C. 
Visionary, Con. A. 
Vital parts, Con. B. 
Vulnerable points, see Vital parts. Con. 

B. 

Want, see Sleep, Con. A. 
Warning prayerstick, Con. B. 
Water Horse, Con. A. 
Water Monster, Con. A. 
Water Sprinkler, Con. A. 
Water sprinkling, see Water Sprinkler, 

Con. A. 
Water throwing, Con. B. 
Water Woman, Con. A. 
Water's Child, Con. A. 
Waters, collected, Con. B. 
Were-coyote, see Hoop transformation 

rite. Con. C. 
Whipping, Con. B. 
Whipping God, see Red God, Con. Λ. 
Whirling log, see.Swastika, Con. B. 
Whirlwind, Con. A. 
Whistling God, Con. A. 
White Body, see Talking God, Con. A. 
White clay. Con. B. 
White Goose, Con. A. 

Whitening, see White clay, Con. B. 
Whiteshell Boy, see Turquoise Boy, 

Con. A. 
Whiteshell Woman, Con. A. 
Wildrose circle, Con. C. 
Wind, Con. A. 
Wind's Child, Con. A. 
Winter Thunder, Con. A. 
Witch objects, Con. B. 
Withholding, Con. B. 
Wolf, Con. A. 
Wood samples. Con. B. 
Woodbeetle, Con. A. 
Woodpecker, Con. A. 
Woodrat, see Rat, Con. A. 
World Pillars, see Sky Pillars, Con. A. 
Wristlets, see Bundle contents. Con. C. 

xa'ctc'e"Oyan, Con. A. 
xa'ctc'e'do'di, Con. A. 
xa'dactciei', Con. A. 

Yellow bowl, see Inexhaustible, Mush, 
Con. B. 

Yellow Thunder, see Thunder, Con. A. 
Yellow Wind, see Wind, Con. A. 
Yellow-evening-light, Con. A. 
Yucca, Con. B. 

Zigzag lightning, see Thunder, Con. A. 
Zone of protection, see Danger line, 

Con. B. 



A B B R E V I A T I O N S  

The following is a key to the abbreviations in the schematic 
analysis in the text: 

ab abalone. FW Flintway (Flint 
b black (dark). Chant). 
BeC Bead Chant. gr gray. 
BG Black God. HC Hail Chant. 
br brown. HCWC Wheelwright 1946 
BS Big Star Chant. (Hail Chant and 

Bush Coll. Bush Collection, Water Chant). 

Columbia j jet. 
University. KW Kluckhohn-

BW Black Wind. W:yman. 
cen centcr. Leg Matthews 1897 
ChGr Changing Grand - (Navaho Legends). 

child. m male. 
ChW Child-of-the- MC Mountain Chant. 

water. MM Reichard 1939 
Coy Coyote. (Navako Medicine 

e east. Man). 

eve Yellow-evening- MS Monster Slayer. 
light. mt mountain. 

f female. MW Male Wind 
a flash lightning. Chant. 
FrM Fringed Mouth η north. 

God. NC Night Chant. 
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ABBREVIATIONS 

ne northeast. se southeast. 
NR Newcomb-Reieh- ser serrated. 

ard (Sandpaint- spar sparkling, spar-
ings of the Navajo kling rock. 
Shooting Chant). sr sunglow. 

η w northwest. str striped. 
NWC Navaho Wind SW southwest. 

Chant. t turquoise. 
P pink. TG Talking God. 
Γ red. tw twinkling. 
rb rainbow. U blue. 
re reds tone. var variegated. 
RE Reared-in-the- W white 

earth. we west 
rst rainstreamer. WC Wind Chant. 
S south. wh whiteshell. 
sb sunbeam. W7Sp Wrater Sprinkler 
SC Male Shooting y yellow. 

Chant Holy. YW Yellow Wind. 
SCE Male Shooting X xa"cWe"0-yan. 

Chant Evil. Z zigzag lightning. 
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Two spellings are customary, the Spanish ' Navajo ' and the 
English ' Navaho.' Since the literature is extensive and 
diverse and the spelling largely a matter of taste, there is 
no way to make the spelling uniform. 

Adahooniligii 

Adair, John 

Bitanny 

Cannon 

Curtis 

Dorsey-Kroeber 

Dyk 

Adahooniligiit The Navaho Lan­
guage Monthly. Window Rock, 
Arizona. 
The Navajo and Pueblo Silversmiths. 
University of Oklahoma Press. 
Norman, Oklahoma. 1945. 
Bitanny, Adolph Dodge. Medical 
Dictionary, English to Navajo. 
Medical Division, Navajo Service. 
Window Rock, Arizona (mimeo-
graphed). 
Cannon, Walter B. " 'Voodoo' 
Death." American Anthropologist, 
Vol. 44, pp. 169-81. 1942. 
Curtis, E. S. The North American 
Indian. Cambridge University 
Press. 1907. 
Dorsey, G. A. and Kroeber, A. L. 
Traditions of the Arapaho. Field 
Museum Anthrovoloqical Series 81. 
1903. 
Dyk, Walter. Son of Old Man Hat. 
Harcourt, Brace and Co. New 
York. 1938. 
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According-to-beauty, 382 
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Achievement, 45 
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also Girl's Adolescence Cere-
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Adultery, 106, 137, 138, 139, 275 
Afterbirth, 461, 483 
Afterlife, 41, 42, 43, 45 
After-image, 100 

Agate, 33, 211, 212, 255, 392, 452, 
489, 525, 556, 560, 562, 583; see 
also Bead token, Pollen ball 

Agate boys, 230 
Age, xlv, 40; see also Old age 
Agriculture, 68, 78, 148, 322, 431, 

489, 570; see also Harvest, 
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'ali i, 507 
Altar, xxxv, 334 
Alternation, 180, 181, 223, 235, 

237, 293, 299, 629, 648 
Ambush, 443, 508 
Analogy, 7, 11, 13, 91, 121 
Anatomy, 32 
Ancestors, 16 
Ancient pueblo people, 15, 159 
Anger, 79, 195, 401, 422, 468, 474, 

532 
Antagonism, 40 
Animals, 11, 23, 24, 48, 49, 66, 76, 

77, 142, 143, 151, 185, 200, 205, 
251, 257, 265, 269, 343, 387, 
388, 413, 460, 486, 701, 703 

Ant, 326, 435, 454, 498, 568, 571, 
594 

Ant Chant, Red, 122 
Ant People, 109 
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Antelope, 23, 405, 432, 456; see 
also Animals, Rare game 

Anti-sunwise, 163, 164, 166, 167, 
649, 684, 685 

Antler, 159, 404 
Anxiety, 92, 93, 243 
Apache, 43 
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Appetite, 121, 122 
Application, 169, 225, 508, 509, 

510, 517, 582, 609, 619, 665, 
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Aragonite, 308, 309, 525, 631, 633, 
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see Museum of Northern Ari-
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665; see also Feather 
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109, 116, 148, 186, 200, 201, 
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693, 699 
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112, 157, 320, 322, 336, 347 
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Authority, 3, 124, 174 
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Awatobi, 128, 257, 400, 402, 441, 

460,503, 505, 516,581, 591, 600 
Awl Chant, 12, 122, 186 
Ax, 440, 447, 454, 522, 538, 605 
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Baby, 26, 37, 38, 163, 264, 408, 

418, 428, 463, 478, 561, 653, 
673, 689, 690, 693, 726 

Badger, 65, 205, 257, 382, 407, 
422, 570 
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Bailey, Flora L., see Wyman, 
Leland C., and Bailey, Flora L. 

Balance, 249 
Bandoleer, 113, 342, 593, 620, 

622, 626, 638, 658, 660, 662, 708 
Barrel Cactus, 133 
Basket, 96, 113, 128, 129, 148, 

200, 209, 210, 213, 225, 248, 
261, 312, 334, 340, 342, 493, 
522, 540, 551, 567, 577, 583, 
590, 621, 671, 675, 676, 686, 
687,688, 703, 716,718,725,736 

Basket drum, 523 
Basket layout, 340, 622, 675 
Bat, 15, 57, 64, 65, 78, 134, 138, 

183, 196, 203, 253, 383 
Bat Woman, 202 
Bath, xxxvi. 110, 120, 181, 188, 

20.5, 3.30, 351, 353, 492, 523. 
541, 601, 612, 623, 649, 666, 
688, 693, 696, 734 

Bead, 11, 12, 129, 135, 208, 210, 
339, 414, 436, 443 

Bead Chant, 10, 11, 69, 94, 102, 
115, 122, 134, 167, 186, 201, 
205, 214, 243, 245, 254, 258, 
317, 322, 329, 336, 430, 439, 624 

Bead token, 35, 116, 172, 307, 
524, 552, 693, 708, 715 

Bear, 11, 44, 92, 142, 199, 200, 
251, 260, 271, 295, 326, 384, 
429, 717 

Bear Man, 385 
Bear People, 109 
Bear tracks, 384, 652, 653 
Beauty, 48, 114, 554 
Beauty Chant, 75, 122, 322, 386 
Beaver, 57, 60, 65, 66, 203, 386, 

439, 607, 639, 710, 711 

Bedding, 60, 92, 120 
Bees, 445, 462, 468 
Beetles, 388 
Beeweed, 577 
Beggar, 69 
Begging, 441, 450 
be'-yotcidi, 56, 57, 58, 59, 63, 76, 

77, 184, 310, 386, 569, 571 
Behavior, 34, 45, 49, 100, 124, 

138, 142, 157, 173, 183, 184, 
316, 347, 400, 403, 411, 442, 
473, 495, 529, 537, 545, 579, 
703 

Benediction, 45, 566 
Benefit, xxxvii 
Berard, Father, see Father Berard 

Haile 
Betrothal, 140 
Betting, 503 
Bewilderment, 89, 92 
Big Bear, 264 
Big Centipede, 74, 390 
Big Fish, 60, 74, 675 
Big Fly, 50, 56, 57,64, 65, 78,134, 

194, 211, 223, 271, 390 
Big Frog, 435 
Big Knee, 138, 275 
Big Monster, 21, 22, 50, 71, 72, 

74, 106, 150, 202, 206, 212, 248, 
260, 262, 265, 391 

Big Prairie Hawk, 393 
Big Snake, 57, 58, 185, 200, 209, 

232, 308, 647, 698 
Big Star, 215, 699 
Big Star Chant, 69, 75, 83, 115, 

170, 262, 281, 287, 293, 328, 
336. 347, 352, 353, 7 IH 

Big Thunder, 179 
Big Water People, 28 
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Big Wind, 17 
Big-gray-monster, 71, 202, 391 
Big-lonely-monster, 71, 105, 107; 

see also Big Monster 
Big-snake-man, 260, 264, 384, 

385, 393 
bik'e xoj0'n, 44, 46, 47, 48, 310 
Binoculars, 212 
Bird call, 290 
Birds, facing 20 {chart), 21, 66, 

192, 202, 237, 256, 263, 290, 
342, 395, 426 

Birth, 29, 37 
Bisexualism, 141; see also Herma-

phrodite, Transvestite 
Black, 168, 187, 194, 202, 203, 

206, 210, 221, 225 
Black ants, 454 
Black Buffalo, 194 
Black Dancers, 165, 183, 270, 525 
Black God, 17, 56, 57, 58, 60, 71, 

79, 90, 107, 108, 156, 164, 246, 
253, 309, 399, 425, 428, 438 

Black Hawk, 65 
Black Sky, 195, 210 
Black Snake People, 656 
Black Star, 441 
BlackThunder1 181, 197, 204; see 

also Dark Thunder, Thunder 
Black Wind, 60, 78, 193, 194, 208, 

210, 215, 225, 428 
Blackening, 90,102,106,121,175, 

190, 248, 259, 293, 353, 402, 
489, 525, 541, 624, 627, 661, 
687, 689, 692, 733 

Blackness, 196 
Biack-red, 196 
Bladder, 122 
Blanca Peak, 452 

Blanket, 195, 288, 313, 343, 437, 
461, 472, 542, 587; see also 
Cover 

Blessing, 88, 157, 160, 166, 167, 
206, 244, 245, 248, 251, 259, 
274, 276, 292, 307, 309, 311, 
320, 325, 328, 329, 433, 509, 
565, 626, 639 

Blessing rite, 627, 686, 734 
Blindness, 94, 98, 444 
Blood, 20, 22, 36, 70, 73, 91, 93, 

95, 105, 183, 185, 198, 200, 207, 
263, 390, 393, 405, 417, 421, 
442, 449, 457, 512, 526, 541, 
545, 546, 583, 589, 613, 650 

Blood relationship, 123 
Blood vessels, 404 
Blowing, 115, 189, 289, 402, 465, 

470, 507, 517, 526, 572, 649, 
699 

Blue, 190, 206, 207, 226 
Blue Body, 19, 491 
Blue Crane, 210 
Blue Fox, 570 
Blue Lizard, 308, 678 
Blue Sky, 152, 177, 231, 250 
Blue Spruce, 151 
Blue Thunder, 239; see also 

Thunder. 
Blue Wind, 60 
Blue world, 15; see also Lower 

world 
Bluebird, 192, 239, 403, 504 
Blue-day-sky, 190 
Blue-evening-light, 231 
Blue-horizon-light, 239, 403, 505 
Blue-male-god, 58 
Blue-whirlwind-maiden, 58 
Body, 33, 44, 169 
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Body painting, xxxiv, xxxvi, 58, 
402, 530, 604, 628 

Bogey, 184; see aho Clown, 
Clowning 

Boils, 99, 122 
Bony Bear, 74, 403, 498 
Booty, 248, 269 
Borrowing, 132 
Boulder hurling, 108 
Bow, 12, 200, 209, 270, 292, 339, 

352, 436, 483, 511, 601, 629, 
659, 699 

Bow symbol, 527 
Bowed head, 46, 57, 393, 413, 

471, 474, 482, 528, 529 
Bowl, 209, 707, 724, 735 
Box Turtle, 446 
Boy Chanter, xlv 
Boyhood, 39 
Boy-carrying-single-corn-kernel, 

273 
Boy-carrying-single-turquoise, 

272 
Branch, 348 
Branch symbol, 335, 336 
Bravery, 40, 107 
Breath, 32, 33, 36, 41, 149, 256 
Breathing in, 33, 316, 529, 688, 

693, 708, 714, 734, 736 
Breeze, 78 
Brill, Dr. A. A., 41 
Broken circle, 167 
Brothers, 243; see aho The Young-

est Brother, Twelve Brothers, 
Youngest Brother 

Brown, 77, 203, 207, 629 
Brush, 251, 524, 627, 639, 699, 

725, 726, 729 

Brushing, 11, 260, 529, 580, 625, 
662, 664, 689, 731, 733 

Buckskin, 24, 36, 126, 128, 129, 
188, 296, 312, 509, 530, 553, 
567, 600, 630, 631, 635, 638, 
639, 640, 643, 673, 687 

Buffalo, 30, 177, 188, 193, 217, 
221, 224, 231, 232, 235, 238, 
251, 313, 330, 404, 430, 490, 
640 

Buffalo hide, 209, 600 
Buffalo People, 229, 232, 240 
Buffalo track, 331 
Buffalo-who-never-dies, 234, 330, 

404 
Bull-roarer, 8, 116, 186, 211, 261, 

339, 345, 517, 524, 527, 531, 
580, 600, 619, 620, 621, 623, 
625, 627, 629, 643, 654, 658, 
659, 660, 665, 687, 689, 699, 
705, 708, 714, 725, 729, 733 

Bundle, xxxv, 85, 112, 114, 161, 
191, 208, 258, 268, 295, 301, 
302, 309, 313, 332, 338, 340, 
341. 343. 350, 351, 353, 395, 
401, 522, 523, 565, 583, 599, 
652, 670, 671, 673, 687, 688, 
693 

Bundle application, 274, 345, 732 
Bundle arrows, 326, 658, 659 
Bundle contents, 629 
Bundle layout, 653, 685 
Bundle prayersticks, 524,671,672 
Bundle talking prayersticks, 301, 

310, 311, 339, 340, 348, 468, 
554, 564, 687, 717, 718, 735 

Burning coalbank, 402 
Burrowing Monster, 51, 73, 74, 
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Burrowing Monster—continued 
91, 115, 121, 256, 404,419, 420, 
427 

Busli Collect ion. sxxviii, 168 
Bushrat, 114, 195, 460; see also 

Rat 
Butterfly, 405; see aho Moth 
Buzzard, 90 

C 
Cabezon Peak, 22, 392 
Cactus, 133, 223, 405, 445, 460, 

601, 693 
Cactus People, 229 
Cactus prayerstick, 693 
Cake, 265, 266, 274, 409, 531 
Calmness, 91 
Campbell, Joseph, see Oakes, 

Maud, and Campbell, Joseph 
Cancer, 95, 96, 97 
Cane, 46, 210, 211, 225, 239, 246, 

454, 468, 531 
Carnelian, 211; see also Redstone 
Cathartic, 109 
Cattail, 193, 205; see also Armor, 

Pollen 
Cedar waxwing, 200; see also Birds 
Center, of the earth, 15, 20; see 

also Sky Pillars 
Center, of the sky, 18 
Ceremonial approach, 532 
Ceremonial coup-counting, 533 
Ceremonial indifference, 156, 533 
Ceremonial language, 533 
Ceremonial unconcern, 507 
Changing Grandchild, 55, 193, 

206, 249, 406 
Changing Woman, 4, 7, 18, 21, 

23, 26, 28, 29, 47, 51, 54, 56, 

57, 61, 63, 68, 76, 77, 78, 116, 
133, 136, 163, 176, 187, 188, 
192, 195, 204, 205, 210, 211, 
212, 222, 225, 230, 239, 243, 
246, 247, 253, 258, 260, 264, 
272, 274, 284, 289, 306, 312, 
406, 428 

Changing-bear-maiden, 5, 11, 58, 
74, 109, 115, 139, 150, 202, 275, 
327, 328, 414, 425, 733 

Chant lotion, 212, 263, 529, 534, 
544, 574, 580, 598, 620, 621, 
625, 627, 629, 639, 658, 659, 
661, 665, 690, 704, 705, 706, 
707, 708, 710, 712, 713, 714, 
719, 726, 731, 732 

Chant symbol, 100, 301, 334, 336, 
658, 693, 694, 695 

Chant token, 524, 562; see aho 
Bead token 

Charcoal, 598; see also Soot 
Charm, 94,139, 245, 317, 319, 553 
Chastity, 136 
Cheating, 128, 130, 132, 133 
Chewing and spraying, 535 
Chickenhawk, 287; see also Hum-

mingbirds 
Chief of Thunders, 56 
Child-of-the-water, 30, 55, 56, 57, 

59, 67, 121, 168, 176, 177, 179, 
185, 192, 194, 196, 198, 199, 
209, 212, 249, 252, 255, 260, 
272, 284, 417, 428, 505, 666 

Chills, 84 
Chipmunk, 51, 63, 121, 419, 425 
Chiracahua Wind Chant, 122, 

220, 323, 693 
Chorus, 181, 287, 375, 704, 711 
Christian doctrine, 32 



INDEX 

Christian God, 389 
Christianity, 45 
Chrysotile, 208 
Cicada, 19, 222, 262, 419, 498, 

568, 570 
Cigarette, 302 
Cincture rite, 168, 567 
Circle, 162, 164, 166, 217, 220, 

454, 535, 536, 638, 653, 654, 
672, 696, 736 

Circle of frustration, 89, 164, 567, 
599 

Circle of protection, 106, 536 
Circle, open, 164; see also Closed 

circle 
Circumlocution, 270 
(Ian. xxxvii, xxxix, 12, 39, 61, 

123, 124, 138, 340. 572 
Clan organization, xxxix, (52, 14!) 
Clan ownership, 341 
Clan-group, xxxvii, 39, 123, 124 
Classification, 7, 11, 140, 314, 322 
Clay, 207 
Cleanliness, 108, 112, 415 
Cliff Monster, 22, 73, 74, 202, 

420, 427, 430 
Climax, 345, 346 
Closed circle, 89, 90 
Clothes, 35, 129, 137, 188, 216, 

258, 413, 443, 496, 508, 537, 
573, 593, 601, 653, 655; see also 
Dress 

Cloud, 7, 21, 57, 60, 116, 163, 190, 
192, 196, 198, 212, 223, 230, 
240, 252, 254, 258, 285, 303, 
309, 386, 436, 439, 443, 417, 
537,647, 672, 707, 710 

Cloud People, 229 
Cloud prayersticks, 303 

Clown, 165, 184, 492 
Clowning, 184 
Club, 22, 105, 150, 154, 207, 403, 

427, 432; 473, 522, 538, 556, 
587, 613 

co, 421, 504 
Coals, 196, 247, 344, 538, 718, 

726, 727, 732 
Cold, 6, 11, 72, 74, 91, 421, 442 
Colds, 81, 92 
Collar, 258, 710, 711 
Collected substances, 539 
Collected tallows, 98; see also Tal-

low 
Collected waters, 151, 491, 680; 

see also Waters, collected 
Color, 15, 17, facing 20 (chart), 

70, 73, 77, 117, 163, 170, 181, 
185, 187, 188, 189, 192, 194, 
203, 215, 217, 218, 227, 228, 
229, 232, 235, 237, 238, 250, 
252. 267. 314. 349, 352, 427, 
438, 556, 557,570 

Color pairing, 215, 218 
Color sequence, 228 
Coma, 92 
Comanche, 426 
Comet, 399 
Comfort, 288, 291 
Commemoration, 112, 116, 118, 

295, 329 
Compensation, 22, 128, 144 
Competence, 39 
Competition, 125 
Compulsion, 125, 181, 249, 288 
Cuncentration, xlii, 112, 118, 341 
Conception, 29, 253, 434 
Confession, 107, 125 
Conflict, 83 



INDEX 

Confusion, 16, 89, 206, 318 
Conscience, 125 
Consistency, 13, 314 
Contamination, 48, 173, 325 
Contest, 265, 287, 385, 447, 457, 

481, 502, 512 
Continence, 85, 111, 154, 591 
Contributions, xxxviii, 124 
Control, 5, 24, 34, 37, 41, 45, 49, 

60, 63, 64, 68, 79, 88, 100, 113, 
125, 126, 158, 206, 254, 259, 
283, 320, 391, 399, 415, 424, 
425, 538, 554, 567, 584 

Conveyance, 16, 59, 156, 224, 
238, 451, 511, 513, 542, 546, 
581, 603, 656, 722; see also 
Lightning, Hoops, Rainbow, 
Sunbeam 

Cooking utensils, 540 
Co-patient, 38, 83, 97, 98, 157, 

689, 730 
Coral, 211 
Corn, 4, 7, 21, 23, 24, 27, 28, 29, 

36, 68, 78, 113, 121, 128, 129, 
178, 179, 187, 188, 192, 197, 
204, 205, 216, 220, 225, 226, 
227, 239, 256, 264, 265, 272, 
289, 294, 295, 406, 408, 409, 
426, 433, 436, 454, 472, 476, 
488, 526, 540, 571, 677, 678, 
701, 710 

Cornbeetle, 388 
Cornbeetle Girl, 36, 57, 66, 177, 

178, 256, 272, 273 
Corn Boy, 495 
Corn Girl, 495 
Corn Maidens, 165, 260, 496, 500, 

533, 549, 607 
Corn Man, 118, 385, 424 

Corn meal, xxxvi, 89, 110, 122, 
166, 193, 200, 202, 301, 304, 
342, 458, 461, 508, 541, 544, 
565, 645, 676, 687, 688, 703, 
710, 712, 736 

Corn People, 177, 228 
Corn ritual, 23 
Corn smut, 208, 429, 541, 594, 

608, 647 
Corn tassel, 671 
Cornfield, 668 
Cornplanting, 448 
Cornsmut Man, 541 
Cornstalk, 225, 412, 670, 713 
Corn-female-god, 58 
Corn-meal images, 704 
Corn-meal sprinkling, 695, 714 
Corral Dance, 335; see also Dark-

circle-of-branclies 
Cosmogony, 3, 13, 19, 22, 24 
Cotton, 436, 437, 541, 542, 568, 

571, 631, 641, 642, 643 
(1OttOii string, xxxiv. 116, 304 
Cottonwood, 636 
Cough, 24, 85, 87, 92 
Counterirritant, 120 
Counter-sunwise, 164, 165 
Coup-counting, ceremonial, 533 
Courage, 134, 150, 253 
Cover, 36, 188, 230, 231, 286, 418, 

428, 542 
Cowardice, 40 
Coyote, 5, 7, 16, 42, 44, 50, 58, 

65, 79, 90, 105, 118, 139, 143, 
160, 182, 183, 196, 198, 202, 
209, 256, 257, 258, 262, 265, 
268, 275, 294, 317, 326, 383, 
422, 425, 430, 437, 438 

Cradle, 38, 312, 483 
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Cradleboard, 163, 195, 230, 543 
Crane, 435 
Cranebill, 334 
Craving-for-meat, 72, 74, 253, 

466; see also Sleep 
Crazy, 425 
Creation, 18, facing 20 (chart), 

26, 30, 50, 63 
Creator, 76 
Criticism, xliii, 174 
Crooked Snake, 228, 426 
Cross, 162, 181, 186, 215, 217, 

220, 223, 227, 236, 259, 335, 
543, 544, 545, 603, 623, 635, 
648, 649, 662, 671, 687, 706, 
707, 722, 734 

Cross sequence, 218 
Crossing, 619, 620 
Crow, 90, 104, 105, 248, 261, 417, 

426, 427 
Crowbill, 334, 426 
Cruelty, 105 
Crushing Mountains, see Crush-

ing Rocks 
Crushing Rocks, 71, 74, 262, 427 
Crying, 284, 285 
Crystal, 94, 209, 213, 439, 444, 

463, 464, 580, 645, 674 
Cup, 544 
Cure, 88, 90, 93, 101, 134, 153 
Curse, 104, 106, 117, 128, 172, 

275, 293 
Curtain, 188, 231, 542, 543; see 

also Buckskin, Cover 
Curtis, 75 
Cuts, 545, 650, 658 
Cutting, 544, 567, 601, 661, 663; 

see also Knot, Tying 

Cutting Reeds, 71, 72, 74, 427, 
479 

Cutworms, 516, 536 
Cyclone, 462 

D 
Dance, 4, 545 
Dancers, 299, 381 
Danger, 16, 49, 51, 67, 71, 72, 73, 

83, 108, 109, 151, 173,197, 202, 
207, 216, 221, 222, 254, 255, 
260, 286, 324, 411, 429, 435, 
449, 454, 483, 488, 498, 499, 
562, 657, 681, 732 

Danger line, 153, 269, 516, 545, 
546, 581, 599 

Dark, 194, 254, 330, 335, 399 
Dark Circle, 348, 351 
Dark Circle branch, 351 
Dark Thunder, 56, 57, 189, 198, 

223, 237, 239, 270 
Dark Wind, 428 
Dark-eircle-of-branches, 178,195, 

322, 324, 330, 547 
Darkness, 7, 30, 64, 65, 78, 152, 

160, 163, 190, 191, 194, 195, 
196, 199, 206, 231, 250, 272, 
273, 286, 288, 418, 428 

Darkness Girl, 177 
Dawn, 61, 66, 78, 152, 163, 188, 

190, 192, 194, 239, 264, 272, 
282, 429 

Dawn Boy, 61, 177, 295, 296 
Dawn children, 114 
Dawn Mountain, 632 
Dawn Woman, 77 
Day, 188, 206, 242, 291, 370, 437; 

see also The Day 
Day Sky sequence, 163, 190, 193, 
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Day Sky sequence—continued 
194, 195, 203, 206, 215, 217, 
220, 231, 237, 250, 305 

Daylight, 7, 21, 188 
Dead, 40, 42, 48, 44, 45, 48, 80, 

81, 83, 88, 173, 182, 325, 588, 
590, 625 

Deafness, 12, 94, 98, 444 
Death, 16, 33, 35, 40, 41, 42, 44, 

80, 82, 84, 86, 105, 114, 120, 
140, 141, 173, 183, 251, 309, 
325, 489, 527, 536 

Deceit, 133 
Deception, 130, 133, 135 
Decoy, 138, 405, 549 
Decoy fire, 548 
Decoy woman, 414, 475, 548, 598 
Dedication, 160, 169, 290 
Deer, 23, 263, 549 
Deer hoof, 707 
Deer impound, 81 
Deer Owner, 23, 68, 139, 186, 202, 

246, 254, 271, 395, 429, 455, 
457, 475, 487, 489, 549, 591 

Defeat, 183 
Deliverance, 553 
Dependability, 34 
Deposit of offerings, 307 
Desire, 31, 72, 79, 466; see also 

Sleep 
Destiny, 41, 47, 49, 52, 75, 76 
Destruction, 25, 414 
Devil, 48 
Dew, 264, 408, 463, 583 
Diabetes, 95 
Diagnosis, 41, 99, 103, 326 
Diagnostician, 83, 85, 87, 96, 100, 

331 
Dieting, 121 

Direction, facing 20 (chart), 73, 
160, 161, 162, 163, 165, 168, 
169, 181, 182, 185, 194, 196, 
214, 215, 216, 220, 228, 229, 
235, 237, 262, 267, 311, 342, 
344, 392, 401, 404, 412, 513, 
564, 580, 635, 677 

Directional sequence, 228 
Dirty Boy, 69, 298, 446, 456 
Disagreement, 155 
Discipline, xxxvii, 39, 110 
Disease, 11, 21, 41, 60, 64, 80, 82, 

83, 88, 90, 91, 94, 122, 206, 275, 
317, 444 

Disgust, 253, 263 
Disharmony, 11 
Dishonesty, 133 
Disobedience, 66 
Disposal, 343, 550, 663, 675, 687, 

688, 698, 699, 706, 726 
Disposal of Sky-reaching-rock, 

644 
Dissipation, xli 
Dissolution, 37 
Distinguishing symbols, 739 
Distortion, 280 
Divination, 96, 99, 100, 101, 102, 

103, 257, 440 
Diviner, 81, 100, 102 
Divorce, 135 
Dog, 100, 425, 430, 504 
Dominance, 176, 216, 237 
Dots, 181, 204, 645 
Dotted, 322 
Dotted phase,  322. 324, 349 
Doubt, 206 
Dove Man, 225, 453 
Down feather, 64, 149, 304, 553, 

622, 632, 642 
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Dragon, 185 
Dragonffies, 430, 705 
Dreams, 69, 80, 142, 182, 451, 

496, 550 
Dress, 22, 239; see also Clothes 
Dripping Water, 253 
Drum, 4, 175, 247, 312, 440, 447, 

523, 526, 551; see also Pot drum 
Drumstick, 447, 552 
Drypainting, 109, 112, 148 ; see 

also Sandpainting 
Duck, 57, 220, 221, 222 
Dumplings, 185 
Dung, 165, 183 
Duplicate, 63, 69, 201, 234, 479, 

480, 510 
Duplication, 79, 311 
Dust, 331, 550, 562 
Dust token, 552 
Dwarf, 401, 462, 484 

E 

Eagle, 12, 193, 201, 254, 265, 382, 
421, 430, 439 

Eagle Chant, 68, 122, 188, 220, 
225, 245, 254, 322, 329 

Eagle decoy, 68, 69 
Eagle trap, 564 
Eagle-catching, 245, 431 
Eagle-trapping, 68, 167 
Earache, 98, 122 
Eardrum, 383 
Earstrings, 209 
Earth, 19, 20, facing 20 (chart), 

26, 41, 42, 44, 47, 48, 49, 55, 
65, 76, 81, 105, 152, 157, 162, 
191, 192, 197, 198. 238, 239, 
248' 259, 272, 273, 294, 305, 
382, 431, 438 

Earth columns, 466; see also Earth 
Pillars, Sky Pillars 

Earth maiden, 61 
Earth People, 64, 66, 68, 70, 79, 

92, 108, 116, 134, 139, 198, 207, 
211, 253, 263, 330, 393, 438 

Earth Pillars, 242; see also Earth 
columns, Sky Pillars 

Earth shadow, 191, 403, 505; see 
also Blue-horizon-light 

Earth Woman, 47, 175, 431, 437 
Earthquake, 22 
Earwax, 257, 430 
East Wind, 18 
Echo, 262, 404 
Eclipse, 19, 472, 692 
Education, 37 
Effort, 150, 306, 307, 341, 579 
Eggs, 210 
Elf owl, 432, 456 
Elk, 23; see also Rare game 
Emergence, 16, 27, 31, 40, 42, 67, 

76, 77, 140, 220, 226, 283, 289, 
318, 327, 328, 399, 438, 451, 
488, 497, 624 

Emergency, 85, 327, 331, 332, 
645, 648, 680, 6811 

Emergency rites, 245 
Emesis, 725; see also Vomiting 
Emetic, xxxiv, 91, 97, I09f., 120, 

121, 169, 178, 215, 244, 248, 
423, 509, 511, 512, 523, 529, 
534, 544, 555, 675, 719, 720, 
731; see also Sweat-emetic, 
Vomiting 

Emetic frames, 508, Gil, 720, 724, 
720, 727, 728 

Emotion, 284, 292, 400, 666 
Emphasis, 5, 16, 52,100, 182, 241, 
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Emphasis—continued 
283, 284, 294, 324, 329, 330, 
332, 335, 336 

Encircling guardian, 89, 161, 204, 
231, 559, 586, 698, 701, 704, 
706, 710, 711 

Encircling snakes, 690; see also 
Never-ending-snake 

Endurance, 50, 91, 152, 176, 215, 
265, 458, 557 

Endurance Chant, 11, 68, 75, 
115, 139, 243, 265, 298, 317, 
323, 391, 437, 664; see also 
Emergence, Upward-reaching-
way 

Endurance test, 332 
Enemy, 22, 70, 78, 84, 90, 106, 

154, 165, 173, 181, 248, 251, 
257, 269, 271, 293, 317, 427, 
432, 442, 453, 515, 546, 547, 
551,581 

Enemy ghost, 93, 108, 188, 252, 
259, 510, 604, 628 

Enemy Way, xxxiv, 71, 73, 506 
Entrails, 263 
Entrance, 167 
Epidermis, 28 
Error, xliii, xlvi, 16, 34, 49, 107, 

125, 150, 180, 283, 574, 576; 
see also Mistake 

Escape, 15 
Estevan, 545 
Ethnobotany, 9 
Evening light, 66, 193 
Evil, 4, 5, 6, 8, 16, 26, 31, 33, 35, 

38, 39, 44, 48, 49, 50, 51, 64, 
70, 75, 83, 89, 90, 105, 106, 108, 
109, 115, 120, 135, 140, 141, 
150, 164, 169, 182, 185, 196, 

197, 204, 242, 243, 244, 245, 
247, 248, 257, 259, 260, 261, 
263, 271, 275, 317, 318, 319, 
320, 323, 324, 326, 328, 329, 
330, 339, 343, 345, 352, 381, 
385, 411, 414, 426, 435, 437, 
454, 516, 517, 531, 544, 551, 
554, 639, 696, 727 

Evil Chant, 115, 182, 283, 308 
Evolution, 14 
Exaggeration, 169 
Exception, 176 
Excerpt, 235, 323, 332 
Excess, 31, 140, 323, 405, 424, 

484, 566; see also Overdoing, 
Prostitution 

Exchange, 299, 307 
Excrement, 183 
Exhibitionism, 13 6 
Exogamy, 572 
Exorcism, xxxvi, 49, 87, 158, 182, 

187, 244, 249, 319, 320, 326, 
335, 336, 344, 347, 556 

Expense, 102, 124 
Experience, 39, 45, 46, 159, 314 
Expiation, 125 
Exposure, 92 
Extended family, 123 
Eye Killers, 72, 74, 432 

F 
Fabric, 205 
Failure, 103 
Fainting, 92, 606; see also Coma, 

Shock 
Falsehood, 134 
Falsetto, 259 
Family, 9, 39, 61, 62, 67, 157, 176, 



Family—continued 
178, 243, 246, 290, 332, 342, 
478 

Farm songs, 294, 299 
Farming, 314; see also Agricul-

ture, Harvest, Planting 
Fasting, 109, 110 
Fatalist, 66 
Father, 428 
Father Berard Haile, 47, 48, 55, 

73,139, 263, 272, 274, 281, 287, 
301, 314, 315, 316, 317, 318, 
327, 330, 340, 452, 506 

Fatherhood, 58, 479 
Fatigue, 11 
Fawn, 95 
Fear, 11, 41, 92, 106, 144, 158, 

160, 171, 184, 252, 293, 302, 
528, 555, 562, 566, 681 

Fearlessness, 400 
Feasting, 264 
Feather, 12, 64, 66, 78, 90, 104, 

106, 116, 122, 128, 134, 149, 
159, 161, 183, 188, 192, 193, 
202, 204, 251, 301, 303, 309, 
383, 386, 420, 421, 423, 431, 
471, 486, 514, 517, 530, 542, 
548, 552, 586, 630, 642, 660, 
698, 707 

Feather Chant, 17, 68, 69, 182, 
254, 263, 322, 329, 644, 655, 
703 

Fee, xliii. 131, 503; see also Pay-
ment 

Female, 29, 176, 191, 195, 214, 
318, 321, 349, 396, 586 

Female Beauty Chant, xlv 
Female God, 56, 58, 433 
Female Mountain Chant, 324 

Female Mountain Chant Evil, 75 
Female Shooting Chant, xliv, 96, 

268, 332 
Female Wind Chant, 322 
Fertility, 23 
Fetish, 688 
Fever, 11, 81, 92, 93, 95, 98 
Fight, 57 
Figure painting, \xxiv, xxxvi, 4, 

113, 168, 180, 181, 189, 194, 
200, 206, 208, 223, 236, 305, 
350, 351, 541, 552, 575, 592, 
609, 610, 628, 645, 646, 689 
693, 714 

Fingerlength, 587 
Fingerwidth, 303, 579, 677, 678, 

679 
Fire, 17, 24, 60, 72, 79, 80, 81, 90, 

113, 156, 183, 196, 209, 212, 
254, 255, 260, 275, 335, 427, 
432, 434, 438, 447, 491, 492, 
516, 517, o29, 538, 543, 544, 
554, 555, 591, 605, 661, 724, 
728, 731, 735 

Fire Dance, 23, 114, 115, 184, 
186, 234, 244, 266, 275, 330, 
351; see also Corral Dance, 
Dark-eircle-of-branches 

Fire drill, 17, 71, 72, 196, 401, 432 
Fire God, 399 
Fire jumping, 555, 724, 727 
Fire procession, 724, 725 
Fire sandpaintings, 727 
Fireplace, 157, 298, 493, 500, 736 
First Boy, 437 
First Girl, 437 
First Man, 17, 18, 20, 23, 26, 27, 

30, 31, 48, 50, 56,-58, 63, 64, 
65, 76, 77, 78, 104, 105, 136, 



INDEX 

First Man—continued 
163, 197, 198, 256, 261, 262, 
264, 306, 433, 437 

First Pair, 16, 17, 26, 77, 92, 105, 
268, 437; see also First Man, 
First Woman 

First W arrior, 56, 268; see also 
Coyote 

First Woman, 5, 17, 18, 26, 27, 
30, 48, 50, 56, 58, 63, 64, 66, 
76, 77, 105, 136, 188, 199, 209, 
254, 306, 433, 437 

First world, 23, 568 
Firstborn, 203, 272 
Fish, 168, 185, 220, 221, 224, 439 
Fit, 683, 718 
Flame, 79; see also Fire 
Flash Lightning, 154, 189; see 

also Thunder 
Flesh, 200, 207 
Flint, 323, 437, 556 
Flint armor, 104, 105, 106, 252 
Flint arrowpoints, 557 
Flint Boys, 224, 429 
Flint Chant, 36, 73, 85, 93, 95, 

206, 258, 266, 306, 322, 330, 
331, 332, 333, 334, 340, 506, 
648, 693 

Flintway, 331; sec also Flint Chant 
Flood, 24, 31, 77, 569 
Flowers, 144, 263, 264, 409, 551, 

571 
Flute, 436, 557, 601 
Foam, 160, 189, 232, 509, 582, 

623, 649, 687 
Fog, 29, 57, 195, 196, 230, 444 
Fog People, 57 
Food, 23, 31, 58, 59, 65, 66, 114, 

115, 121, 129, 132, 174, 175, 

185, 195, 202, 230, 264, 265, 
343, 384, 412, 413, 416, 420, 
426, 434, 442, 451, 461, 479, 
494, 496, 540, 557, 607 

Foolhardiness, 40 
Footprints, 210, 541,558, 668, 673 
Forgiveness, 125 
Forked lightning, 485; see also 

Thunder 
Forked stick, 254, 548; see also 

First Woman, Decoy, Decoy 
fire, Decoy woman 

Formula, 40, 61, 126, 139, 172, 
273, 274, 276, 386, 403, 428, 
431, 452, 456, 468, 480, 512, 
565, 566, 604 

Fort Sumner, 40, 84, 141, 426 
Fortitude, xl, 91. 111). 555, 585. 

609 
Fortuneteller, 102 
Fourth world, 76, 108, 140, 191, 

198, 209, 223, 250 
Freezing, 639 
Friendship, 12 
Fringed Mouth, 56, 93, 254, 438 
Frog, 7, 58, 60, 196, 209, 438, 439 
Frog People, 74, 258, 274 
Frustration, 89, 90, 291, 665; see 

also Circle of frustration 
Fumigant, 565; see also Incense, 

Incensing 
Futility, 89; see also Frustration 
Future, 26 

G 
Gait, 582, 690 
Galena, 208 
Gambler, 59, 68, 77, 198, 200, 231, 

242, 246, 275, 383, 388, 428, 
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Garnbler-cuntinucd 
474, 409, 50~, 503, 5't2, .1):26. 
601; 8fe also be ')'otcidi, Sun 

Gambling, 189, fl09, 287, 3'i!3, 4~~3, 
610 

Game, 78, 139, 186, 387, 889, 895, 
4-29, .J.51, 489, '196, 504, 5'!6; 
see also Animabt, HarE' game 

Game ritual, Q~ 

Game Way, lQ~ 

Gamekeeper, 6R; 8PC o/so Deer 
Owner 

Games, 40, 287, 459 
Garden, 5:54 
Garment, 247, 430,544, 663 
Gazing, 99 
Generation, SO, 206, 250 
Generosity, 1 ~,t. 138 
Geography, 19 
Gesture, 260, 561 
Ghost, 6, 3~, 42, ·i8, .:to, (l0, 83, 

90,106, 107, lOS, 117, 121, lG5, 
178, 196. 248, 3\!6, 527, .5:30, 
551, 587, 589, 59-~, 596, 599, 
612, 66~. 665 

Gift, facing ,YlO (chari), 21, 69, 100, 
237, B86, 406, 412, 4<:!5, 428, 
467, 479, 488, 540, 563, 600, 
606 

Gila Monster, 66, 306, 331, ,HoO 
Girl-carrying -single-eorn -kernel, 

272 
Girl-carrying-single-t urquoise, 

273 
Girl's Arlolesecnce Cpremony, 88, 

266, ~3'25, 400, 51'\:3, !iSt. 585, 
649 

Girl's Dance, 130, 140, ~99 

Give-away, S£6 

Glint, 201. 250, 255, 5H2 
Glitter, 252, 255 
Gloating, 289 
God sequence, 191 
Goddard, r. E., 47, 4,8,222,4.5,1;, 

502. 561, 5G~ 572, 578 
Good. 4, :>, 6, 8. '16. 38, ,t\), 63, 

G8, 89, 106. 135, 150, 1.18, 160, 
164, 181, Q44, 247, £57, 263. 
27.'i, SOG, 318, 319, S~O, 322, 
328,381,433,437,547; see alBo 
Attraction of good 

Good will, 64 
Goodnes~, 125 
Gopher, 58, 63, 65, 115, 288, 404; 

sec also Burrowing Monster, 
Chipmunk, Pocket Gopher 

Gopher dust, 525; see also Dust 
token 

Gourd, 394, 436, 550, 508, 6·B, 
735 

Gourd rattles, .'5.59 
Grandfather-of-th{':-gods, 11; 8fC 

aho T[llking God 
Grass, 28 
Grasshopper, 15, ~/, 1 :28, 1~9, 

H1, .571, 581 
Gratitude,29::? 
Gran\ 81 
Gra~', 108, l08, ~02, 203, 207 
Gray Evils, 74 
Gray God, 72, 74, 20S?, £06, 288. 

3!Jl, 393, 441, 501. 703 
Great gods, 57 
Grebes, 19, ~~O, ~~~ 

Green, 190, 269 
Grinding Snake pictme, 195 
Ground Squirrel, 441 

7'79 



INDEX 

Growth, 45, 67, 159, 162, 175, 
193, 246, 294, 295, 526 

Guardian, 271, 383, 384, 390, 471, 
490, 498, 531, 536, 559, 680, 
690, 707 

Guilt, 125, 134 

H 
Hail, 10, 17, 24, 79, 80, 181, 185, 

190, 202, 206, 215, 222, 223, 
283, 332, 535, 541 

Hail Chant, 10, 36, 53, 60, 61, 68, 
75, 113, 117, 138, 169, 172, 181, 
185, 186, 188, 189, 200, 204, 
205, 207, 210, 220, 223, 230, 
231, 248, 261, 268, 273, 274, 
275, 283, 301, 304, 311, 312, 
322, 324, 332, 334, 335, 336, 
348, 383 

Haile, Father Berard, see Father 
Berard Haile 

Hailstone, 247, 301, 411, 439 
Hailstorm, 497, 500 
Hair, 59, 459, 497, 525 
Hand clapping, 560 
Hand on heart, 560 
Hand over mouth, 561 
Hand Trembling, 12, 100, 122, 

322, 440, 470, 689, 692 
Hand Trembling Chant Evil, 323 
Handprints, 558; see also Foot-

prints 
Happiness, 48,192, 198, 206, 251, 

256, 403, 554, 565, 680 
Hard Flint Boys, 183, 270 
Hard oak, 262, 630, 639, 653; see 

also Oak 
Hard-flint-people, 442 

Harmony, xl, 31, 43, 49, 87, 149, 
319, 416, 437 

Harvest, 295; see also Agricul-
ture, Farming, Planting 

Haste, 562, 731 
Head, 176, 177, 178, 228, 229 
Head feather, 113, 193, 199, 399, 

524, 552, 626 
Head feather bundle, 562 
Headache, 83, 93, 97, 98, 122, 

505, 729 
Headband, 660, 694 
Headdress, 12, 188, 193, 203, 439, 

497, 504, 548, 553, 643, 706 
Head-lifting, 563 
Health, 78, 95, 102, 286 
Hearing, 256, 257, 264 
Heat, 29, 30, 66, 79, 91, 120, 205, 

212, 231, 254, 255, 442, 464, 
495, 523, 543, 554; see also Fire 

Helper, 6, 51, 63, 65, 66, 381 
Herbs, 9, 120, 121, 151, 205, 224, 

238, 263, 301, 526 
Hermaphrodite, 41,140, 142, 309, 

310, 433, 455; see also First 
Man, Transvestite 

Hierarchy, 56, 62 
High gods, 4 
Hill, W. W., 101, 202, 245, 246, 

290, 547; see also Wyman, 
Leland C„ Hill, W. W., 
Osanai, I. 

Hoarfrost, 535 
Hogan Blessing, see House Bless-

ing 
Hoijer, Harry, see Sapir, Edward, 

and Hoijer, Harry 
Hole-of-emergence, 16, 481 
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Holy Boy, 36, 55, 67, 68,177,206, 
221, 268 

Holy Girl, 177, 204, 268 
Holy Man, 47, 177, 182, 186, 210, 

216, 224, 231, 247, 253, 268, 
312, 313, 330, 332 

Holy People, 21, 50, 51, 55, 57, 
59, 62, 65, 66, 67, 68, 156, 225, 
254, 268, 285, 330 

Holy Woman, 177, 204, 216 
Home, 53, 58, 65, 153, 186, 188, 

189, 196, 204, 210, 213, 220, 
224, 230, 243, 253, 269, 293, 
296, 384, 418, 419, 451, 463, 
473, 479, 497, 544, 563, 565; 
see also House Blessing 

Homesickness, 285 
Honesty, 124, 125, 135 
Honey, 304 
Hoops, 89, 148, 161, 170, 182. 

220, 222, 223, 231, 247, 341, 
.343, 411, 468, 508, 522, 545, 
546, 564, 611, 635, 650, 653, 
654, 655, 657, 673, 690, 692, 
693, 720, 724, 726 

Hoop Transformation rite, 161, 
182, 247, 344, 345, 353, 425, 
623, 649, 651 (fig.), 666, 672, 
673, 715, 729 

Hope, 206, 291, 554, 560, 572 
Hopi, 67, 116, 128, 130, 131, 133, 

257, 309, 581, 641; see also 
Awatobi, Oraibi, Walpi 

Horn, 52, 565 
Horned Monster, 74; see also Bur­

rowing Monster 
Horned Toad, 288, 329, 436, 437; 

see also Armor, Flint 
Hornets, 388 

Horse, 29, 192, 240, 248, 257, 270, 
389, 410, 471, 733 

Hospital, 83 
Hospitality, 124 
Hot Spring, 72 
House Blessing, 88, 157, 204, 230, 

252, 290, 322, 325, 541, 563, 
565, 677 

Huckel Collection, xxviii, 227 
Hudson River water, 151 
Humility, 292 
Hummingbirds, 65, 115, 258, 268, 

442 
Humphreys, Mt., see Mt. Humph­

reys 
Hunchback God, 24, 56, 60, 115, 

443 
Hunger, 72, 74, 91, 253, 445, 466 
Hunt, 164, 243 
Hunter, 82, 183, 536 
Hunting, 39, 109, 148, 164, 167, 

200, 245, 246, 322, 323, 329, 
333, 387, 395, 445, 468, 475, 
546, 549, 573 

I 
Ice, 7, 159, 208, 212, 535 
Icepick, 448 
Ideal, 11, 47, 124, 126, 127, 130, 

136, 176, 244, 331 
Idealism, 415 
Identification, xxxvi, 6, 33, 35, 

112.114,125,149,169,209,270, 
295, 335, 395, 509, 552, 583, 
595, 599, 620, 708, 715, 718 

Ignorance, xlvi, 16, 26, 32, 41, 
51, 70, 81, 92, 323,.437 

Illegitimacy, 128 
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Illness, 5, 81, 82, 86, 87, 88, 89, 
96, 100, 101, 104, 108, 150 

Illumination, 17, 254 
Imitation, 112, 113, 134 
Immortality, 33, 43 
Impersonation, 50, 399, 491, 628 
Impersonator, 92, 199, 202, 253, 

329, 402, 443, 514, 527, 567, 
599, 658, 659, 660, 664, 681, 
703, 717, 735 

Impetigo, 95 
Impound, 689 
Incense, 65, 247, 263, 386, 456, 

457, 517, 555, 565, 566, 695, 
732 

Incensing, 693, 706, 714, 718, 727, 
732 

Incest, 6, 82, 408, 424, 429, 548 
Incomplete circle, 89 
Increase, 143, 601 
Increment, 280 
Indifference, Ceremonial, 156, 

507, 533 
Indigestion, 98 
Infiividua), xliii, 33, K-2, 127, 28!) 
Individualism, 125, 341 
Individualist, xxxvii, 403 
Individuality, xxxviii, 45 
Inevitability, 86 
Inexhaustible, 193, 265, 419, 523, 

540, 544, 566, 577, 607 
Infant, 37, 38 
Influenza, 19, 40 
Infusion specific, 602, 636, 649, 

690, 704, 705, 710, 713, 715, 
731, 732 

Inheritance, 123, 341 
Initiation, 160, 248, 260, 610 

Inner form, 20, 48, 382, 452; see 
also Pollen ball 

Insanity, 12, 90, 405; see also 
Mental disease 

Insects, 15, 27, 36, 66, 387, 445, 
502, 535, 553, 569, 571, 580 

Installation, 325 
Instruction, 64, 128, 134, 135, 

152, 153, 202, 318, 319, 328, 
333, 340, 343, 410, 476, 657 

Intercourse, 30, 31, 77, 136, 137, 
386, 387, 410, 570; see also Sex­
ual intercourse 

Intermediary, xliii. 56, 70, 108, 
117, 126, 150, 151, 177, 178, 
381, 481 

Invincibility, 196 
Invisibility, 194, 196 
Invitation, xxxv, 265, 303, t00, 

598 
Invocation, xxxvi, 49, 231, 335, 

674 
Invocatory offerings, 302, 303, 

307, 312, 541, 542 
Invocatory prayersticks, 304,305, 

313, 330, 342, 692, 693 
Irresponsibility, 79 
Itching, 11, 12, 104, 122, 134, 431 

J 
Jar, 289 
Jay, 15 
Jealousy, 138, 140, 415 
Jet, 66, 194, 209, 210, 211, 225, 

231, 310, 312, 313 
Jewel, facing 20 (chart), 238, 240, 

246, 429 
Jewel colors, 237 
Jewel offerings, 304, 692 
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Jewel sequence, 215, 220, 225, 
231, 692 

Jewelry, 600, 708 
Jewels, xlii, 27, 116, 129, 211, 213. 

237, 292, 304, 308, 309, 454, 
474, 479, 523, 624, 664, 671, 
674 

Journey, 67, 71, 151, 164, 230, 
254, 286, 296, 312, 441, 455, 
459, 544, 679 

Jumping, 567 
Jumping over, 567 
Justice, 134 

K 

Kicking Monster, 74, 443 
Kidnaping, 425 
Kin terms, 569 
Kinship, 61, 62, 123, 127, 132, 

478, 479, 482, 570 
Kluckhohn, Clyde, 101, 120, 139, 

218, 258, 304, 314, 315, 338, 
339, 340, 342, 345, 346, 347, 
506, 693 

Kluckhohn, Clyde, and Wyman, 
Leland C., 302; see also Wy-
man, Leland C., and Kluck-
hohn, Clyde 

Kneading, 114, 409, 584; see also 
Mush, Pollen ball, Pressing 

Knives, 411, 427, 557 
Knot, 160,165, 168,182, 247,544, 

557, 567, 636, 663, 664, 665, 
688,711; see also Cutting, Tying 

K n o w l e d g e ,  x l i i i ,  x l i v ,  x l v ,  x l v i ,  
14, 10, 23, 26, 34, 39, 65, 
75, 100, 113, 125,141,149, 152, 
174, 254, 271, 306, 307, 314, 

317, 410, 417, 437, 485, 489, 
561, 668 

L 
Ladder, 152, 468, 571 
Lameness, 11, 94, 444 
Lament, 489 
Land,439 
Land Fringed Mouth gods, 196, 

438; see also Fringed Mouth 
Land of the dead, 42, 165 
Landscape, 144, 240 
Land-beyond-the-sky, 14,17,201, 

207, 227, 333 
Language, 8, 34, 267, 269, 533, 

569, 573, 577 
Lava, 22 
Law, 124 
Layout, 522, 621, 657, 658, 660, 

731 
Leadership, 572 
Left side, 168 
Left-handed-whirlwind, 58, 206 
Left-handed Wind, 498; see also 

Thunder, Wind 
Length, 179 
Lies, 437 
Life, 13, 15, 20, 34, 36, 45, 49, 50, 

66, 68, 71, 77, 104, 105, 107, 
143, 159, 162, 171, 243, 245, 
250, 252, 265, 290, 293, 307, 
322, 325, 330, 421, 454, 497, 
530, 541, 582, 586, 640, 641, 
665, 668 

Life chants, 224, 327, 331, 333, 
511, 686 

Life cycle, 37, 45 
Life feather, 269, 428, 467, 468, 

480, 532, 553, 564, 638, 642, 732 
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Life principle, 105 
Life role, 44 
Life span, 40 
Life Way, 330 
Lifeline, 706 
Lifting with bundle properties, 

568 
Light, 15, 17, 29, 30, 76, 106, 121, 

196, 201, 212, 216, 250, 251, 
252, 253, 254, 255, 256, 260, 
261, 264, 385, 407, 413, 439, 
442, 464, 556, 557, 570, 573, 
661 

Lightness, 269, 586 
Lightning, 5, 10, 12, 17, 18, 21, 

27, 54, 59, 60, 80, 97, 100, 113, 
129, 148, 154, 158, 182, 194, 
195, 196, 216, 224, 230, 238, 
248, 253, 271, 275, 295, 332, 
390, 438, 439, 485, 512, 580, 
641, 656, 677, 707; see also Big-
snake-man, Thunder 

Lightning-Rainbow sequence, 
194, 195 

Lightning-struck rock, 727 
Lightning-struck tree, 719 
Listening, 99, 257 
Litany, 664, 685 
Little Wind, 36, 197; see also 

Wind's Child 
Locality, 82, 101 
Log, 59, 60, 438, 439, 443 
Loneliness, xxxix, 242, 284, 285, 

489, 495, 496 
Long Bodies, 163, 179, 186, 228 
Long Frogs, 447 
Long singing, 736 
Lotion, 510, 530, 538, 568, 595, 

620 

Louse, 72, 74, 447 
Lower world, 13, 15, 16, 19, 20, 

26, 31, 70, 116, 141, 164, 198, 
283, 389, 526, 568 

Lullabies, 291 
Lust, 79, 139, 140 
Lying, 128, 130, 131 

M 
McCarty's Wash, 22; see also Big 

Monster 
Magic, 95, 152, 270, 317 
Magical techniques, 49 
Magpie, 192 
Maguey jelly, 459 
Male, 29, 176, 191, 195, 214, 318, 

321, 396, 586 
Male cut, 545 
Male Flint Life Chant, 327 
Male God, 56, 447 
Male Shooting Chant Evil, xliv, 

85, 86, 154, 199, 223, 238, 244, 
318, 326, 339, 345, 348, 352f„ 
654 

Male Shooting Chant Holy, 
passim entire work; chief dis­
cussion: xliv, 17, 67, 131, 153, 
184, 315, 330, 349f.; Dark 
Circle branch, 346; Fire Dance 
b ranch ,  88 ;  L i fe  b ranch ,  
327; Prayerstick branch, 97; 
Sandpainting branch, 643; 
Sun's House branch, 18, 88, 
97, 168, 235, 347 

Malevolence, 81 
Manhood, 39 
Manifestation, 26, 33, 54, 68, 75, 

76, 117,149, 308, 311, 403, 448, 
457, 461, 482, 485, 542 
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Manipulation, 49, 152, 155, 158, 
181, 260 

Mano, 195, 231 
Man's constitution, 37 
Marriage, xli, 39, 260, 572, 573 
Mask, xliv, 11, <24, 50, 53, 59, 

95, 148, 172, 175, 177, 188, 297, 
375, 394, 433, 438, 701 

Masked dancers, 182 
Massage, 119; see also Pollen Boy, 

Pressing 
Master symbol, 175 , 311, 334, 

348, 352, 632 
Matthews, Washington, 52, 59, 

75, 76, 82, 91, 140, 161, 190, 
191, 193, 221, 222, 242, 243, 
246, 250, 251, 255, 258, 262, 
282, 283, 285, 286, 287, £95, 
302, 311, 317, 324, 328, 346, 
347, 382 

Maturation, 294 
Maturity, 37 
Meadowlark, 448, 515 
Meal sprinklers, 265, 405, 458, 

640 
Meal sprinkling, 546, 620, 706, 

716 
Meaningless syllables, 281 
Meanness, 63 
Measuring worm, 382, 419, 448 
Meat, 23, 24, 265; see also Rare 

game 
Medicine administration, 686 
Medicine People, 177 
Medicine sprinkling, 574 
Memory, 44, 45, 102, 267, 306, 

484 
Meningitis, 83, 87 
Menstrual fluid, 173, 174 

Menstruation, 171, 172, 173 
Mental disease, 122; see also In-

sanity 
Mentor, 51, 64, 65, 78, 134, 149, 

150, 194, 254, 256, 311, 313, 
383,428,439,474,476,499,603 

Message, 174 
Messenger, 65, 78, 198, 261, 311, 

313,393,427,435,464,513,574 
Metate, 157, 195, 586 
Mexico, 388 
Milky Way, 79, 423, 470 
Mind, 32, 34, 36, 44, 89, 109, 171, 

183, 270, 428, 429, 454, 484, 
525, 547, 562, 582, 639 

Minerals, 151 
Mirage, 66, 204, 205, 231, 262, 

523, 543, 704 
Mirage Boy, 495 
Mirage People, 433, 571 
Mirage Talking God, 47, 54, 434, 

479, 561 
Misfortune, 5, 19, 80 
Missionaries, 32 
Mist, 7, 190 
Mistake, xxxv, xlv, 38, 49, 88, 

94, 95, 96, 107, 155, 174, 180, 
235, 274, 283, 285, 325. 574, 
575, 576, 736 

Mixed jewels, 213 
Mixed stew, 185, 589, 657, 735, 

736 
Mobility, 176 
Moccasin game, 199, 287, 291 
Moccasins, 40, 200, 288, 537, 552, 

626, 708, 714 
Mock battle, 326 
Model, 20, 289, 415, 497, 573, 

610, 631 
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Moisture, 30, 36, 251, 264 
Moment of sanctification, 161 
Monism, 75 
Monotheism, 75 
Monster Chant, 328, 329 
Monster Slayer, 22, 23, 30, 51, 54, 

55, 56, 57, 59, 67, 68, 69, 72, 73, 
76, 77, 91, 115, 121, 154, 165, 
168, 169, 176, 177, 179, 188, 
192, 193, 194, 196, 199, 200, 
202, 207, 211, 220, 221, 230, 
246, 248, 249, 252, 253, 254, 
255, 256, 258, 260, 262, 269, 
270, 271, 272, 275, 288, 292, 
306, 312, 425, 448, 505, 666 

Monsters, 5, 20, 21, 24, 26, 31, 
47, 51, 58, 70, 71, 72, 73, 75, 81, 
104, 105, 107, 133, 193, 198, 
202, 222, 242, 248, 256, 259, 
261, 262, 272, 283, 289, 306, 
318, 328, 390 

Month, 159, 489; see also Season 
Moon, 15, 17, 18, 78, 176, 179, 

187, 208, 213, 225, 250, 305, 
388, 437, 451 

Moon-bearer, 18, 77,179, 451,569 
Moral judgment, 124 
Morals, 14, 135, 184 
Morgan, William, 101 
Morningstar, 159 
Moss, 57, 230 
Moth, 6, 405; see also Butterfly 
Moth crazy, 90 
Mother, 19, 20 
Mother Earth, 21 
Mother-in-law, 6 
Motion, 15, 32, 34, 45, 78, 149, 

160, 165, 189, 192, 194, 207, 
215, 217, 220, 237, 252, 256, 

260, 294, 497, 526, 553, 571, 
698, 701 

Motion-in-the-hand, 99, 101, 122; 
see also Divination, Hand 
Trembling 

Mound, 340, 712 
Mountain, 17, 19, 20, 21, 22, 48, 

49, 90, 151, 152, 161, 163, 188, 
211, 220, 223, 237, 238, 250, 
252, 288, 309, 335, 381, 382, 
427, 437, 452, 652 

Mountain Chant, xxxiv, xxxvi, 
xlvii. llf.; 69, 94, 114, 121, 163, 
179, 184, 186, 195, 228, 262, 
283, 285, Sl 1, 322, 328, 386 

Mountain Chant Evil, 323 
Mountain Gods, 228 
Mountain lion, 262, 429, 634 
Mountain mahogany, 514, 634 
Mountain sheep, 23, 24, 93, 258, 

275, 313, 443, 505, 638; see also 
Hunchback God 

Mountain Top Way, xxxiv; see 
also Mountain Cliant 

AIountain Woman, 157, 252, 272, 
273 

Mountain-of-motion, 192, 240 
!Mount ain-which-customarily-

turns, 20 
Mt. Humphreys, 20 
Mt. Taylor, 20, 22, 29, 54, 392, 

432, 460, 475, 586, 636 
Mourning Dove, 424, 447, 453 
Mud, 65, 165, 225, 386 
Mudhen, 57 
Multiple selves, 55, 249 
Multiplication, 54, 249 
!Museum of Northern Arizona, 

xxix. 395 
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Mush, 110, 199, 265, 386, 523, 
540, 576, 582, 657, 694, 708, 
712 

Music, 262, 279, 284, 288 

N 
Name, 6, 10, 12, 32, 34, 45, 70, 

87, 244, 271, 272, 305, 332, 420, 
483, 577, 606, G12 

Naming rite, 561 
Nausea, 84 
Navaho Mountain, 29 
Navaho Wind Chant, 229, 302, 

322, 332, 334; see also Wind 
Chant 

Necklace, 593 
Negation, 149, 184, 185, 261, 346, 

349 
Nerves, 36 
Nervousness, 12, 92, 122 
Never-ending-snake, 197, 454, 

660, 665, 698, 717 
Neweomb, Franc J., 328 
Newcomb, Franc J., and Reich-

ard, Gladys A., 177, 178, 191, 
192, 195, 241 

Night, 79, 188, 206, 283, 291, 437, 
570; see also The Night 

Xight Chant, xxxiv, xliv, 11, 12, 
24, 52f., 56, 61, (>K. 69, 73. 
75, 82, 84, 90, 93, 94, 102, 110, 
115, 117, 119, 128, 150, 151, 
156, 172, 173, 175, 176, 177, 
181, 183, 186, 188, 191, 192, 
193, 198, 203, 213, 215, 223, 
231, 243, 244, 254, 260, 274, 
286, 299, 311, 328, 342, 402, 
426, 438, 505, 555, 661 

Nighthawk, 456 

Nonsense syllables, 281 
Noon, 18 
Novice, xliii, 117, 260, 335, 492, 

548 
Number, 160, 241, 243, 245, 246, 

247, 248, 733 

O 

Oak, 563, 565, 640; see also Hard 
oak 

Oakes, Maud, and Campbell, 
Joseph, 55, 273 

Obligations, xxxvii, 37, 39, 123, 
124, 132 

Obscenity, 184 
Obstructing line, 546 
Oeher, 207 
Odor, 108, 121, 262, 263, 550, 607 
Offense, 157 
Offering, 22, 53, 64, 65, 79, 126, 

134, 160, 168, 173, 204, 209, 
211, 225, 227, 231, 239, 244, 
246, 253, 290, 294, 296, 299, 
303, 305, 306, 308, 316, 335, 
341, 350, 390, 402, 403, 41«, 
437, 439, 440, 441, 450, 454, 
475, 494, 506, 523, 536, 569, 
588, 602, 605, 607, 674, 675, 
678, 692, 703 

Old age, 37, 46, 72, 74, 411, 454, 
491·, 522, 543, 628; see also Age 

Olivella shf-11, 210, 524, 630, 634 
Omission, 574 
Omnipotence, 4, 49 
Omnipresence, 4, 58, 206 
One-budded pine, see Single-

budded pine 
One-who-customarily-sees-the-

fish, 69, 109 
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One-follows-the-other, 309, 454, 
455 

Open circle, 90, 163 
Open quadrant, 649, 689 
Opening, 167 
Oraibi, 309, 513, 631; see also 

Awatobi, Hopi, Walpi 
Orientation, 167, 168 
Orifice, 32 
Origin, 10, 17, 23, 27, 50, 59, 75, 

101, 141, 197, 207, 220, 246, 
284,285,409, 495, 503, 553, 568 

Osanai, I., see Wyman, Leland C., 
HiD, W. W., and 0sanai, I. 

Otter, 60, 166, 203, 439, 490, 639, 
711 

Otterskin, 621 
Otterskin collar, 8, 203, 619, 643, 

704, 717, 732 
Outlines, 182, 201, 215, 232, 235 
Overdoing, 180, 579, 610 
Overindulgence, 139 
Overshooting rite, 202, 353, 514, 

630, 660, 663, 665, 695, 696 
Owl, 65, 287, 303, 446, 455, 460, 

542, 543, 657 

P 

Pain, 72, 93, 98, 99, 120, 122, 733 
Paint, 113, 204 
Painting, 9, 163, 207, 324, 719 
Paired colors, 214 
Pairing, 29, 241, 249, 318 
Palenesst 93 
Pallbearers, 164, 203 
Panacea, 95 
Pantheon, 61, 62, 437 
Panther, 65 
Pantomime, 4 

Paralysis, 12, 93, 94,122, 444, 446 
Parched corn, 91, 115, 494 
Parsons, Elsie ("lews, xxviii, 545 
Passes, 160, 580, 654, 674, 695, 

715 
Patience, 39 
Patient, 83, 84, 89, 90, 100, 101, 

102, 106, 109, 110, 111, 113, 
118, 119, 120, 149, 155, 156, 
157, 163, 164, 165, 174, 178, 
188, 196, 212, 221, 222, 226, 
235, 236, 241, 258, 292, 307, 
315, 316, 332, 342, 535, 541, 
574, 575, 579, 682 

Paunch, 405, 420 
Payment, xliii, 65, 126, 127, 131, 

137, 138, 140, 299, 306, 386 
Peace, 57, 192, 198, 206, 251, 256, 

293, 403, 572, 580, 606 
Pebbles, 536, 665 
Pedernal Peak, 452, 453 
Pelado Peak, 453 
People-who-stand-under-the-

earth, 466 
People-who-stand-under-the-sky, 

242, 466 
Perfect corn ears, 434, 581 
Perfection, 45, 264 
Personal identity, 42 
Personal talking prayerstiek, 349, 

352; see also Master symbol, 
Prayerstiek, Talking prayer-
stick 

Personality, 34, 35, 44 
Personification, 48 
Perspective, 13 
Perspiration, 35 
Persuadable deities, 6, 63, 381 
Perversion, 31 
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Pestilence, 401 
Pet, 246, 285, 384, 467, 488, 489, 

490, 499, 503, 606, 701 
Phase, 235, 236, 304, 320, 322, 

324, 344, 347 
Physical training, 39, 91 
Pilgrimage, 288, 681 
Pillars, 14; see also Sky Pillars, 

World Pillars 
Pillow, 113, 344, 451, 543 
Pine twig, 151,200; see also Single-

budded pine 
Pink, 201, 207, 211, 224,252,255, 

257, 331, 461, 472, 677 
Pink Snake, 194 
Pink Thunder, 17, 36, 56, 189, 

194, 201, 205, 215, 227, 239, 
501 

Pink Wind, 498 
Pinyon, Young, see Young Pinyon 
Pipe, 189, 209, 254, 306, 439, 473, 

507, 516, 580, 605, 606, 632, 
642, 686 

Pipe cleaner, 473, 707 
Piston, 50; see abo Trumpets 
Pit fumigation, 122 
Pit-sweating, 727 
Pitch, 279, 735 
Pity, 137, 292, 415, 476, 495 
Place, 10, 55, 72, 116, 152, 153, 

154, 155, 168, 194, 232, 236, 
237, 381 

Place-of-emergence, 15, 41, 197, 
224, 382; see also Sky Pillars 

Plants, xxxiv, 11, 22, 23, 48, 49, 
90. 1-21, 142, 157. 161, 17«. 183. 
190, 192, 193, 226, 251, 341, 
344, 661; see also Herbs, Vege-
tation, Yucca 

Plant garment, 160, 247, 341, 345, 
353, 557, 567, 661, 664, 696 

Planting, 294 
Plume Way, 122; see also Feather 

Chant 
Pneumonia, 85, 86, 120 
Pocket Gopher, 457 
Poker, 393, 508, 516, 546, 547, 

581, 611, 719, 722, 724, 725, 
726 

Pollen, see Real pollen 
Poorwills, 455 
Porcupine, 11, 416, 467, 487, 641 
Position, 152, 155, 168, 171, 181, 

182, 184, 190, 193, 215, 216, 
223, 237, 707, 719 

Pot drum, 175, 213, 259, 293, 402, 
551; see abo Drum 

Pot owners, 198 
Potatoes, 439 
Potentiality for evil, 48, 49; see 

also Evil 
Pouch, 306, 459, 552, 562, 567, 

587, 601, 605, 638, 670, 688, 
707, 729 

Poverty, 72, 74, 137, 253, 290, 
457, 466, 500, 515 

Prairie Hawk, 262 
Prayer on buckskin, 182, 296, 

345, 353, 530, 564, 577, 652, 
656, 672, 715 

Prayer painting, 719 
Prayer to Young Pinyon, 672 
Praycrstick, xxxiv, xxxv, xlii, xliv, 

53, 59, 60, 63, 114, 116, 118, 
148, 153, 164, 169, 173, 181, 
186, 189, 196, 198, 205, 208, 
212, 213, 216, 226, 229, 230, 
231, 236, 254, 255, 268, 301, 
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Prayerstick—continued 
304, 305, 307, 308, 311, 315, 
324, 338, 388, 394, 395, 426, 
428, 441, 449, 507, 508, 522, 
537, 574, 576, 579, 582, 602, 
605, 610, 631, 635, 665, 674, 
676, 677, 678, 695, 703, 707, 
708, 710, 717, 718 

Prayerstick branch, 322, 349,350; 
see also Male Shooting Chant 
Holy Prayerstick branch 

Frecious stones, xxxiv, 14, 16, 21, 
28, 66, 116, 128, 148, 198, 204, 
205, 209, 213, 215, 237, 246, 
392, 412, 465, 523, 567 

Pre-dawn, 188, 193, 253, 716 
Pregnancy, 31, 174, 426 
Preparation, 111, 161, 175, 246, 

248, 258, 341, 449, 642, 660, 
661, 674, 724, 729 

Prescription, 184 
Preservation, 147 
Pressing, 61, 409, 584, 594 
Prevention, 88 
Priesthood, xlv 
Privileges, xxxvii, 123, 13,5, 175 
Procession, 653, 654, 725 
Progress, 13, 14 
Promise, 130, 192, 206 
Property, 42, 81, 125, 126, 127, 

130, 131, 132, 135, 142, 151, 
338, 339, 342, 344, 346, 347, 
421, 468 

Prophecy, 69 
Prophylactic rites, 125 
Prophylaxis, 88 
Propitiation, 49, 125 
Prosperity, 251, 256, 289 
Prostitute, 140 

Prostitution, 139, 140 
Protection, 38, 58, 71, 92, 106, 

154, 166, 169, 172, 174, 181, 
188, 199, 202, 207, 221, 222, 
250, 291, 309, 313, 384, 510, 
511, 513, 544, 556, 603, 608, 
641 

Protective line, 555; see also Dan-
ger line 

Pueblo people, ancient, 15, 159 
Punishment, 6, 41, 66, 125, 128, 

137, 139, 389, 584, 585, 609, 
681 

Purgative, 109 
Purification, xxxvi, 44, 88. 108, 

111, 153, 188, 246, 264, 322, 
555, 589, 609, 685, 727 

Purity, 203 
Purpose, 7, 10, 26 
Pygmy owl, 456, 504 

Q 
Quadrant, 162,165,166, 189, 190, 

215, 216, 217, 220, 221, 224, 
226 

Quantity, 279 
Queue, 209, 585, 668 
Quill feathers, 627, 651, 660, 662, 

699, 729 
Quiver, 339, 392, 512 

R 
Race, 7, 142, 241, 265, 439, 440, 

449, 462, 478, 560, 585, 586, 
605 

Racer, see Arrowsnake 
Racing God, 57, 63, 121, 265, 458, 

461, 577 
Raid, 246, 257 
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Raiding, 183, 248 
Rain, 7, 11, i7> 21> 67> U7> 13gt 

159, 190, 192, log, 251, 258, 
270, 285, 343, 425, 436, 672, 
707 

Rain Ceremony, 47,173, 190, 270, 
288, 322, 325, 453, 551, 574, 
624, 679, 681 

Rainbow, 7, 54, 57, 59, 60, 67, 
129, 138, 152, 154, 156, 166, 
189, 191, 194, 195, 199, 205, 
206, 216, 232, 235, 324, 439, 
504, 586, 677, 711 

Rainboy, 7, 16, 36, 56, 58, 60, 61, 
68, 113, 114, 115, 117, 138, 164, 
165, 169, 186, 189, 196, 200, 
205, 207, 247, 253, 383, 430, 
430, 460 

Rainray, 60 
Rare game, 23, 68, 122, 139, 142, 

143, 200, 254, 263, 264, 265, 
415, 476, 480, 523, 532, 548, 
550, 589, 604, 606; see also 
Game 

Rat, 128, 460 
Rat Woman, 115 
Rationalization, 166, 249, 321 
Rattle, 4, 18, 186, 205, 209, 211, 

223, 225, 253, 258, 261, 262, 
301, 317, 339, 473, 487, 640, 
655, 664, 692, 718, 728; see also 
Gourd Rattle, Bundle contents 

Rattlesnake, 295; see also Snake 
Rattlestick, 79, 136, 175, 176, 

200, 209, 213, 274, 291, 292, 
294, 311, 313, 334, 522, 532, 
602 

Real pollen, 193, 231, 232, 251, 
623 

Reared-in-the-earth, 55, 249, 412, 
461 

Reared-in-the-mountain, 69, 114, 
115, 117, 179, 195, 271, 461 

Reason, 34 
Recapitulation, 13, 112, 116, 117, 

153, 173, 249, 295 
Recklessness, 139, 140; see also 

Excess, Overdoing 
Red, 187, 206, 211, 215, 225, 235, 

324, 474, 626 
Red Ant, 322 
Red Ant Chant, 122, 323 
Red Crow, 427 
Red dot, 690, 692, 707 
Red God, 56, 461, 480 
Red headdress, 330, 548, 603; see 

also Bundle contents, Sunglow 
Red Inside phase, 182, 235, 319, 

322, 336, 34!), .tee also Phase-
Red ocher, 121,196,199, 252,587, 

626, 658, 662; see also Sand-
painting pigments 

Red Otter, 198 
Red Thunder, 198; see also Thun-

der 
Red Turtle, 198 
Red Water Monster, 198 
Red Wind, 198 
Red world, 15 
Reddening, 741; see also Red 

ocher 
Redshell, 199, 641 
Redstone, 14, 192, 194, 200, 201, 

208, 209, 211, 215, 231, 634 
Red-headed snakes, 295 
Reed, 16, 18, 76, 116, 258, 262, 

302, 303, 309, 399, 428, 436, 
437, 439, 471, 488, 489, 497, 



INDEX 

Reed—continued 
526, 569, 571, 572, 573, 633, 
634, 675, 695 

Refreshing, 342; see also Renewal 
Refusal, 242, 248, 588 
Rejuvenation, 21, 22, 46, 116, 

192, 407, 413, 624 
Remembrance, 117, 153, 283 
Reichard, Gladys A., see New-

comb, Franc J., and Reichard, 
Gladys A. 

Renewal, 47, 160 
Repairing Ceremony, 682; see also 

Restoration, Restoration rite 
Repetition, 37, 112, 117, 118, 122, 

169, 179, 184, 241, 244, 245, 
248, 249, 271, 282, 289, 305, 
331, 336, 346, 347, 517, 524, 
592, 659, 722 

Reproduction, 28, 38, 135, 159, 
162, 171, 193, 407, 413 

Rehidence group, xxxviii 
Resources, xxxix, 40, 129, 141 
Respect, 39, 62, 143, 413, 528, 

529, 531, 545 
Responsibility, xxxix. xli, xliii,  

37, 38, 39, 79, 101, 105, 118, 
123, 128, 135, 150, 172, 307, 
345 

Restitution, 157 
Restoration, 36, 105, 107, 129, 

200, 211, 247, 253, 274, 325, 
387, 401, 439, 514, 528, 530, 
552, 567, 601, 623, 681 

Restoration rite, 164, 165, 331, 
333,601, 680, 681, 683, 685, 718 

Restoration symbol, 681 
Restoration-to-youth, 21, 47, 583 
Restoration-to-youth-boy, 273 

Restriction, xxxvii, 65, 80, 85, 90, 
98, 107, 111, 113,124, 153,154, 
159, 161, 171, 172, 173, 174, 
175, 184, 185, 190, 267, 270, 
494, 522, 540, 548, 549, 551, 
554, 588, 592, 601, 649, 689, 
722 

Restriction on looking, 590 
Restrictions on patient of Shoot-

ing Chant, 591 
Resurrection, 45 
Retribution, 292 
Revenge, 22, 139, 165, 198 
Reverberation, 201, 257 
Reverence, xlii, 199, 275, 298, 

687, 688 
Reversal, 160, 165, 181, 182, 183, 

237, 525, 550 
Reward, xlvi, xlvii, 115, 128, 

131, 137, 202, 306, 307, 313, 
383, 392, 412, 419, 450, 461, 
468, 471, 475, 600, 674 

Rheumatism, 11, 93, 122 
Ridicule, 39 
Right side, 168 
Ring, 89, 564, 635, 656; see also 

Hoops 
Rio Grande, 388 
Rite, 316, 338, 642 
Rite for releasing sheep from 

lightning contamination, 685 
Rite for removing contamination 

of the dead, 686 
Rite to control snow, 688 
Rite to undo harm caused by 

camping on trail to old deer 
impound, 689 

Rites, combined, 689 
Rites of instruction, 322, 323, 324 
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Road of life, 558; see also Life 
Roadnmner, 4, 65, 90, 453, 462, 

631 
Rock, 49, 108, 115, 157, 209, 240, 

252, 308, 427, 594 
Rock crystal, 17, 54, 66, 212, 233, 

254, 429, 473, 479, 504 
Rock Crystal Boy, 36 
Rock Crystal Man, 54 
Rock Crystal People, 55 
Rock Crystal Talking God, 479 
Rock Swallows, 74, 462 
Rockpiles, 460, 594 
Rodent, 66 
Room, 220 
Round Darkness, 462 
Round Wind, 462 
Rough Woman, 503 
Rubbing, 270, 516, 594 
Ruins, 81 
Rumbling Mountain, 28, 47 

sa'a na^ai, 44, 46, 47, 48, 310, 
462; see also According-to-
beauty, Harmony 

Sacred lake, 680; see also Salt 
Woman 

Sacrifice, 307 
Safety, 206, 250, 292, 293, 296, 

311, 313, 435, 599 
Sapir, Edward, and Hoijer, Harry, 

42, 240, 273, 371 
Salt, 72, 432, 463, 517, 576, 595 
Salt Wroman, 56, 58, 63, 264, 435, 

436, 437, 463 
Sample, 152, 287; see also Wood 

samples 
Sanctification, moment of, 161 

Sand, 71, 100, 113, 116, 201, 207, 
208 

Sand application, 695, 703, 704, 
705, 713, 714 

Sandpainting, xxxiv, xxxv, xlii, 4, 
11, 20, 37, 52, 53, 59, 77, 89, 
96,102,110, 111, 112, 116,118, 
127, 131, 141, 148, 152, 160, 
162, 163, 166, 167, 168, 172, 
174, 176, 177, 179, 180, 181, 
182, 184, 189, 190, 191, 193, 
199, 200, 204, 206, 208, 214, 
216, 221, 223, 226, 227, 230, 
233, 236, 241, 243, 244, 245, 
257, 258, 260, 274, 282, 286, 
294, 305, 322, 324, 330, 335, 
336, 342, 343, 344, 346, 347, 
349, 350, 351, 353, 384, 396, 
404, 405, 407, 427, 428, 451, 
466, 490, 491, 497, 530, 537, 
538, 559, 575, 593, 610, 656, 
673, 681, 685, 690, 694, 695, 
715, 726 

Sandpainting mound, 131, 724 
Sandpainting pigments, 487 
Sandpainting setout mound, 716 
San Francisco Mountains, 29, 

197, 634 
San Juan River, 21, 28, 60, 438 
Santa Fe, 388 
Sa t i s f ac t ion ,  x lv i i  
Scalp, 202,259,417,449,450,515, 

562, 595, 596 
Scalploek, 193, 626, 627, 658 
Scavenger, 134, 135, 166, 177, 

201, 212, 254, 271, 382, 430, 
439, 464, 468, 557 

School for novices, 17; see also 
Novice 
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Screechowl, 432, 456; see also 
Birds 

Screen, 114, 116, 153, 335, 336, 
342, 349, 705, 711, 717; see also 
Sun's House 

Scruboak, 676 
Season, 21, 102, 159, 215, 489, 

534, 573, 680 
Second world, 77, 437 
Secondborn, 203, 272, 384 
Secret, 128, 137, 139, 290, 429, 

479 
Security, xxxiv, 174, 293, 310 
Seduction, 138, 415 
Seed, 23, 189, 265, 294, 410, 436, 

443, 446, 488, 530, 568, 570, 
572, 606, 642 

Seeing, 250, 257, 260 
Seer, 100, 101, 102, 104 
Seething Sands, 74, 466; see also 

Slipping Sands 
Self Teacher, 59, 60, 111, 134, 

139, 271, 438 
Self-reliance, xxxix 
Semen, 29, 30 
Sentience, 16, 3£0 
Separation of sexes, 31, 389, 424, 

437, 501, 570, 572, 585 
Serrated flint, 201, 253, 461, 472 
Setout, 340, 350, 351, 712, 716, 

717 
Setup, 340, 343, 711, 716 
Seven stars, 402 
Sex, 26, 30, 31, 117, 135, 140, 171, 

172, 176, 178, 179, 185, 191, 
194, 215, 217, 220, 221, 223, 
227, 228, 229, 235, 236, 237, 
238, 241, 349, 352. 541, 548, 
629, 648, 671, 725 

Sex color, 223 
Sex pairing, 215, 224 
Sex pattern, 225 
Sex sequence, 217 
Sex symbolism, 596 
Sexual indulgence, 70, 81 
Sexual intercourse, 29, 98, 111, 

139; see also Intercourse 
Shadow, 485, 549; see also Earth 

Shadow' 
Shampoo, 110, 612 
Sheen, 192,250,251; see also Glint 
Shells, 129, 242 
Shelter, 65, 81 
Shield, 631 
Shimmer, 201, 252, 255 
Shiny Wind, 206, 408; see also 

Wind 
Shiprock, 22, 420, 421 
Shock, 92, 184, 384, 717; see also 

Restoration 
Shock rite, 92, 558, 681, 682, 717, 

718 
Shooting Chant, see Male Shoot-

ing Chant Holy 
Shooting God, 56, 450, 464 
Shooting Star, 464 
Short singing, 350, 351, 718, 734, 

736 
Shoulder straps, 613; see also 

Bandoleer, Bundle contents 
Sight, 257, 264 
Silence, 270 
Silversmithing, 81 
Sincerity, 102 
Single-budded pine, 151, 660, 666; 

see aho Over-shooting rite 
Sitting Cactus, 133 
Skepticism, 102 
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Skin disease, 11, 95, 445 
Sky, 14, 15, 16, 17, 49, 66, 76, 

78, 92, 178, 183, 189, 191, 195, 
196, 198, 201, 220, 238, 239, 
252, 272, 273, 305, 382, 464 

Sky covers, 437 
Sky Maiden, 422 
Sky Man, 47, 437 
Sky People, 191, 201, 210, 223, 

237, 239, 312 
Sky Pillars, 15, 18, 19, 464, 466; 

see also Pillars, World Pillars 
Sky wife, 54 
Skyhole, 264, 636; see also Hole-

of-emergence 
Skyland, 69; see also Land-

beyond-the-sky 
Skypoles, 220; see also Pillars, Sky 

Pillars 
Sky-Earth sequence, 195, 217 
Skv-reaching-rock, 232, 644, 704, 

711 
Sleep, 72, 74, 253, 272, 466 
Sliding Sands, 71, 74, 466 
Slipping Sands, see Sliding Sands 
Smallness, 176; see also Blowing 
Smallpox, 24 
Smell, 262, 385 
Smile, 138, 500, 598 
Smoke, 196, 206, 237, 239, 39*, 

439, 468, 473, 598 
Smoking, 150, 265, 507, 516, 580, 

600, 606, 607 
Smooth Wind, 19; see also Wind 
Snake, 5, 10, 11, 12, 17, 44, 51, 

53, 69, 93, 142, 148, 166, 168, 
176, 177, 184, 197, 217, 223, 
2-24, 230, 233, 237, 238, 241, 

251, 264, 290, 295, 329, 333, 
385, 429, 467, 512, 546 

Snake Dance, 116 
Snake People, 109, 177 
Snakebite, 80, 122 
Snake's house, 647; see also 

Screen, Sun's House 
Snow, 7, 119, 258, 416, 421, 500, 

561 
Soil 14, 20, 183, 539, 552, 693 
Solitude, xxxix 
Song, xxxiv, xxxvi, xlii, 4, 40, 45, 

47, 49, 52, 76, 105f., 113, 
117, 126, 152, 153, 160, 209, 
244, 245, 248, 258, 267, 269, 
270, 274, 275, 279, 281, 283, 
284, 285, 286, 287, 289, 290, 
291, 295, 296, 297, 299, 307, 
310, 324, 329, 331, 333, 336, 
338, 339, 34!), 388, 403, 413, 
417, 428, 448, 479, 510, 537, 
565, 568, 575 

Song groups, 298, 332, 733 
Song summary, 119 
Songs of sequence, 287, 289, 294 
Son-in-law, 137 
Soot, 90, 106, 121, 207, 208, 489, 

512, 598, 599, 625, 626, 628, 
648, 653 

Sorcerer, 68, 82, 87, 93, 455, 457, 
475, 487, 489, 514, 528, 548, 
591 

Sorcery, xli, 16, 35, 39, 41, 44, 
82, 83, 99, 135, 139, 142, 182, 
197, 200, 246, 298, 326, 424, 
435, 445, 548, 596 

Sore eyes, 93 
Sore throat, 11, 122 
Sores, 95, 99, 122, 431 
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Soul, 32, 45, 382 
Sound, facing 20 (chart), 21, 32, 

33, 81, 104, 106, 213, 237, 242, 
252, 256, 257, 259, 261, 262, 
264, 279, 295, 314, 349, 352, 
385, 394, 406, 419, 469, 513, 
549, 556, 557, 571, 608, 620, 
629, 648, 649, 653, 675, 693, 
732 

Sound symbol, 260, 261 
Space, 13, 45, 54, 89, 110, 122, 

157, 158, 162, 164, 167, 237, 
242, 249, 288, 292, 320, 535, 
546, 551 

Sparkling, 198, 203, 205, 231, 331, 
627 

Sparkling rock, 121, 208, 252, 304, 
599, 625, 626, 629, 648, 660, 
668, 688, 704 

Specialization, xlvi 
Speckled, 203 
Specular hematite, 208 
Speech, 34, 78, 267, 270; see also 

Language, Tip 
Speed, 269, 553, 608 
Spheres, 18 
Spider, 66, 90, 200, 294, 383 
Spider People, 36, 109, 294 
Spider web, 386 
Spider Woman, 71, 74, 230, 420, 

427, 428, 435, 436, 437, 448, 
467, 526, 642 

Spindle, 542 
Spinning, 66 
Spiral, 165, 166, 261, 513, 599, 

662 
Spirit, 32, 33, 37, 41, 42, 43, 44, 

45, 54, 71, 89, 97, 104, 293, 544, 
584, 687 

Spitting, 92, 270, 527, 599, 732 
Sponsor, 38, 76, 151, 343, 522, 

600, 671, 685, 686, 687 
Spots, 490, 598, 648 
Spotted, 205 
Spotted Thunder, 17, 56, 205, 

206, 501; see also Thunder 
Spotted Wind, 205, 206, 498; see 

also Thunder, Wind 
Spotting, 204, 647 
Spraying, see Chewing and Spray-

ing 
Spread, 542, 600, 661 
Spread layout, 340, 343 
Spreading Stream, 469 
Springs, 58 
Spruce, 195, 200 
Squaw Dance, xxxiii; see also 

Girl's Dance, W ar Ceremony 
Stability, 16 
Stalking Antelope, 469 
Stalking ceremony, 389 
Stars, 14, 17, 66, 69, 183, 223, 

242, 250, 255, 290, 423, 437, 
464, 466, 470, 526, 544, 559, 
573, 622, 650, 657, 678, 698 

Star gazing, 122 
Star People, 696, 728 
Stealing, 130, 132 
Steam, 35 
Stephen, Alexander M., 42, 206, 

256, 318, 400, 464, 504, 569, 
572 

Stepping on, 600 
Stepping over, 601 
Stevenson, James, 78, 250, 413 
Stirring, 463, 602 
Stirring sticks, 540 
Stomach, 122 
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Stone, 19, 42, 58, 94, 237, 258, 
301, 567, 611, 612, 727; see also 
Rock 

Stone knives, 59 
Storm, 10, 12, 40, 72, 79, 85, 117, 

182, 195, 202, 411, 421, 462, 
495, 524, 526, 527, 600 

Straight lightning, 59, 60, 485 
Strangers, 21, 158 
Strength, 34, 49, 60, 80, 85, 91, 

114, 121, 150, 152, 166, 205, 
251, 259, 261, 264, 265, 289, 
410. 449, 553, 557, 566, 585, 
595, 609, 641, 680, 681 

Stretcher, 331 
Stretching, 465, 563, 602 
Stricken Twins, 51, 54, 56, 58, 

67, 68, 78, 93, 128, 133, 134, 
136, 150, 153, 254, 256, 257, 
270, 285, 384, 400, 430, 481, 
504, 505; see also The Twins, 
Twins 

Striped, 205, 391, 392 
Striped Wind, 498; see also Wind 
Striped Wind Chant, 206, 323 
Stripes, 181, 194, 206, 586, G48 
Subsistence, 49, 78, 142, 220, 322, 

431 
Substitute, 79, 116, 143, 155, 225, 

514, 541 
Substitution, 112, 270, 602 
Success, 206, 272, 299, 541 
Suffering, 49, 67, 138, 143, 157, 

303 
Summury, 197, 203, 204, 244, 291, 

299, 314, 565 
Summer, 06, 239 
Summer People, 178, 189, 191 
Sumner, Fort, see Fort Sumner 

Sun, 4, 5, 15, 17, 18, 26, 27, 29, 
47, 51, 52, 56, 59, 61, 63, 66, 
68, 75, 76, 78, 105, 114, 116, 
133, 134, 136, 150, 176, 178, 
179, 187, 189, 191, 192, 194, 
198, 208, 211, 212, 213, 225, 
239, 242, 247, 249, 250, 264, 
266, 272, 274, 303, 305, 310, 
428, 429, 437, 470 

Sun cult, 52, 75 
Sun painting, 102, 332 
Sunbeam, 54, 64, 191, 195, 216, 

250, 254, 255, 603 
Sunglow, 67, 238, 543, 548, 603, 

641 
Sunlight, 30, 200, 410 
Sunray, 191, 194, 216, 254; see 

aho Sunbeam 
Sunrise, 47 
Sunset, 47, 193, 199, 503, 505 
Sunstreamer, 154 
Suntracks, 677 
Sunwise, 164, 165, 166, 167, 170, 

182, 190, 216, 217, 220, 225, 
472, 649, 654, 734 

Sun-bearer, 18, 76, 179 
Sun-Wind sequence, 193, 194, 

213, 215, 225, 237 
Sun's House, 181, 203, 204, 205, 

211, 224, 305, 322, 324, 334, 
335, 336, 349, 427, 582, 593, 
718; see also Male Shooting 
Chant Holy Sun's branch 

Superior God, 56, 475 
Supreme god, 59 
Survival, 45 
Suspicion, 68 
Sustenance, 193, 206 
Swallow, 15, 27, 90, 383, 451, 475 
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Swallow People, 109, 294 
Swamps, 58 
Swastika, 205, 603 
Sway singing, 259 
Sweatbath, 109, 119 
Sweathouse, 212, 231, 543, 556, 

594, 727 
Sweating, xxxiv, 97, 109, 111,511, 

529,554 
Sweat-emetic, xxxv, 109, 111, 

120,249,344,345,350, 351, 353, 
554, 562, 579, 581, 611, 612, 
639, 718, 719, 728; see also 
Emetic, Vomiting 

Sweat-emetic fire, 531 
Sweat-emetic rite, 555 
Symmetry, 167, 249 
Symptom, 88, 91 
Syphilis, 122, 475 
Syphilis People, 74, 202 

T 
Taboo, 6, 53, 80, 90, 107, 175, 

259, 405, 522, 588, 589 
Tadpole, 230 
Talking God, 11, 16, 24, 29, 30, 

36, 50, 51, 54, 56, 57, 58, 59, 
61, 65, 68, 77, 78, 93, 111, 134, 
136, 137, 151, 156, 186, 188, 
192, 200, 203, 204, 212, 231, 
239, 242, 246, 254, 256, 260, 
264, 272, 273, 274, 282, 285, 
296, 312, 313, 439, 476, 503, 
504, 701, 703 

Talking prayerstick, 8, 88, 116, 
161, 224, 302, 303, 308, 309, 
310, 311, 312, 313, 324, 334, 
336, 620, 636, 643, 688, 716, 
728, 729, 730, 732, 736 

Tallow, 47, 48, 199, 604, 625, 626, 
627 

Tamper, 303, 456, 674 
Taos, 107, 108, 154, 183, 198, 245, 

269, 270, 305, 306, 309, 385, 
429, 449, 500, 514, 572, 631, 
680 

Taos Mountain, 21 
Taste, 264 
Taylor, Mt., see Mt. Taylor 
tc'fndi·, 35, 43, 44, 48, 49 
tc'oTi'i, 20, 54 
Tearing Cactus, 74, 480 
Tear's greeting, 285 
Temporary talking prayerstick, 

349; see also Prayerstick, Talk-
ing prayerstick 

Test, 150, 241, 245, 386, 415, 423, 
465, 484, 532, 600, 604, 606, 
624, 639, 727 

The Brothers, 480 
The Day, xxxvi, 733; see also The 

Night, Vigil 
The Night, xxxvi, 733; see also 

Vigil 
The Twins, 16, 22, 26, 30, 51, 61, 

66, 67, 68, 69, 71, 72, 77, 78, 
104, 105, 106, 114, 133, 148, 
150, 184, 187, 188, 192, 203, 
204, 206, 209, 211, 212, 224, 
247, 248, 219, 252, 256, 260, 
261, 263, 271, 286, 289, 310, 
321, 427, 428, 481; see also 
Stricken Twins, Twins 

The Youngest Brother, 150, 480, 
484; see also Youngest Brother 

Theft, 133 
Therapy, 119 
Thief, 131 
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Third world, 77, 140, 198, 206, 
503 

Thirst, 91 
Those-who-stand-under-the-sky, 

14, 18; see also Sky Pillars 
Those-who-talk-at-the-base-of-

cliffs, 70 
Thought, 256, 439, 671 
Threat, 206, 207 
Throwing down, 605 
Throwing Monster, see Cliff Mon-

ster 
Thunder, 5, 7, 17, 50, 51, 53, 79, 

93, 117, 177, 179, 180, 201, 204, 
206, 224, 226, 227, 232, 237, 
238, 257, 271, 282, 290, 313, 
485; see also Black Thunder, 
Dark Thunder, Pink Thun-
der, Spotted Thunder, Winter 
Thunder 

Thunder Girl, 58 
Thunder Lies phase, 226, 322, 

324. 349; see also Phase 
Thunder People, 36, 224 
Time, 10, 13. 24, 45, 54, 158, 159, 

215, 237, 246, 320, 335, 342, 
344, 347 

Timing, 158, 160, 237, 345 
Tip, 32, 34, 36, 78, 169, 267, 329, 

432, 469, 517, 656, 670, 711 
Tobacco.xxxiv. 116,178.21^,226, 

227, 265, 303, 386, 432, 436, 
439, 448, 456, 473, 507, 566, 
580, 594, 600, 602, 605, 606, 
632, 671, 674 

Tobacco pouch, 79, 331, 402, 436, 
473, 507, 605, 668 

Tobacco smoking, 432, 516, 606 
Token, 152, 253, 307, 452, 459, 

524, 554, 562, 567, 601, 640, 
680, 686 

Tozzer, Alfred M., 102 
Trachoma, 98 
Tracking Antelope, 74; see also 

Monsters 
Tracking Bear, 74, 262, 403, 416, 

486; see also Changing-bear-
maiden 

Tracks, 471, 552 
Trade, 299, 323 
Trading, 39, 139, 546 
Trail, 37, 81. 158, 161, 252, 325, 

328, 386, 546, 558, 582, 583, 
650, 652, 668, 669, 671, 672, 
673, 685 

Training, 38, 39,109,183, 265, 561 
Trance, 92 
Transformation, 17, 27, 28, 44, 

112, 114, 115, 149, 252, 265, 
283, 322, 408, 415, 434, 438, 
445, 487, 526, 530, 553, 557, 
567, 590, 601, 607, 656 

Translucent Rock People, 138 
Transmigration, 44 
Transvestite, 140, 141, 387, 572; 

see also Hermaphrodite 
Trap, 66 
Trapping Cactus, 74 
Travel, 323, 554, 582, 607 
Traveling Rock, 74, 91, 207, 487 
Treatment, 44, 101, 347, 560, 624, 

660, 708 
Trees, 48, 58, 157, 504 
Trembling, 92, 96, 99, 100, 257, 

440 
Trembling Mountain, 425 
Tribal symbol, 38 
Trickery, 134 
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Trophy, 73, 260, 273, 390, 393, 
405, 421, 446, 449, 487, 596, 
603, 733 

Trumpets, 225, 472 
Truth, 131 
Tuberculosis, 85, 86, 92, 122 
Tumbleweeds, 468 
Turkey, 60, 65, 90, 162, 254, 304, 

443, 453, 488, 503, 571, 572, 
656, 674, 701 

Turkey Buzzard, 104, 105, 106, 
198, 489 

Turquoise, 14, 17, 18, 27, 31, 46, 
66, 113, 114, 129, 189,190,192, 
208, 209, 210, 212, 213, 215, 
231, 253, 254, 307, 312, 468, 
583 

Turquoise arrow, 310, 634 
Turquoise Boy, 168, 306, 489 
Turquoise Woman, 23, 78, 188, 

249; see aho Whiteshell Woman 
Turtle, 269 
Turtle shell, 544, 556, 574, 711, 

712, 731; see also Armor 
Turtledove, 58, 65, 269 
Twelve Brothers, 68, 243; see also 

The Brothers 
Twinkling Star, 622, 650 
Twins, xl, 30. 128. 129. 137. 

153, 201, 238, 264, 432, 504; 
see also Stricken Twins, The 
Twins 

Tying, 742; seeal-so Cutting, Knot 

U 

Unbleached muslin, 652, 688 
Uncertainty, 16 
Undependable deities, 6, 63, 81, 

164, 381, 437 

Underworlds, 14, 63, 77, 158; see 
also Lower world 

Universal harmony, 48, 75; see 
also Harmony 

Universal order, xlvi 
Universe, 26, 35, 44, 45, 148, 197, 

320 
Unpersuadable deities, 6, 70, 71 
Unravelers, 71, 169, 312, 343, 541, 

553, 562, 656, 662, 729, 730, 
731, 732, 733 

Unraveling, 247, 340, 345, 350, 
351, 352. 530, 532. 594. 620, 
623, 654, 666, 671, 729, 731, 
733 

Unraveling rite, 650, 696, 732 
Unraveling strings, 553, 630, 642, 

650, 729, 731, 732 
Upward-reaching-way, 323, 327, 

664; see aho Endurance Chant 
Utes, 70, 141 ; see aho Enemy 

V 

Values, 126 
Varicolored Thunder, 204 
Variegated, 203, 204, 239, 472, 

622, 677, 679 
Variegation, 205, 220 
Vegetation, 7, facing 20 (chart), 

22, 144, 159, 162, 193, 194, 196, 
197, 209, 215, 237, 309, 407, 
412, 425, 443, 542, 557, 569, 
571; see also Herbs, Plants, 
Yucca 

Venereal diseases, 106, 122; see 
aho Syphilis 

Vengeance, 292 
Victor, 181; see aho Enemy 
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^igil, xxxiii, xxxvi, xxxvii, xlii, 
118, 196, 291, 318, 322, 332, 
350, 3,51, 353, 593, 661, 677, 
686, 688, 733; see also The Day, 
The Night 

Virgin, 24, 136, 137,175, 450, 541 
Virginity, 30 
Visionary, 68, 69, 93, 115, 117, 

119,156,192,243, 439, 490, 503 
Visit to Sun, 249; see also The 

Twins 
Vital parts, 608; see also Life prin-

ciple 
Voice, 34, 69, 260, 261 
Vomiting, 99,122; see also Emetic, 

Sweat-emetic 

W 

Walpi, 309, 631; see also Awatobi, 
Hopi, Oraibi 

Wandering, 246 
Want, 72, 466; see also Sleep 
War, 39, 71, 73, 109, 166, 196, 

197, 206, 211, 237, 245, 247, 
248, 269, 271, 275, 323, 339, 
401, 402, 422, 514, 546, 580, 
606, 733 

War Ceremony, xxxiv, 35, 47, 52, 
67, 79, 83, 84, 87, 89, 90, 93, 
96, 102, 106, 107, 108, 110, 111, 
117, 136, 139, 149, 153, 162, 
165, 169, 173, 175, 181, 183, 
192, 196, 200, 209, 212, 213, 
244, 252, 253, 259, 260, 272, 
274, 275, 281, 283, 287, 289, 
291, 294, 299, 301, 311, 313, 
315, 323, 326, 334, 399, 426; 
see also Enemy Way, Girl's 
Dance, Squaw Dance 

War God, 30, 56, 57, 67, 68, 70, 
166, 202, 251, 411; see also Im-
personator, Child-of-the-water, 
Monster Slayer, The Twins 

War habit, 453 
War language, 273, 453; see also 

Language 
War leader, 257, 574 
War party, 111, 117, 183, 245, 

246, 269, 270, 275, 289, 385, 
387, 400, 449, 474, 501, 513, 
546, 598, 606, 680 

War pattern, 545 
War power, 412 
War Prophylactic Ceremony, 71, 

73, 322, 329; see also Prophy-
laxis, War Ceremony 

Warmth, 30, 250, 251 
Warning prayerstick, 207, 254, 

311, 435, 449, 462, 488; see also 
Master symbol, Prayerstick 

Warrior, 55, 94, 110, 113, 169, 
176, 192, 196, 198, 246, 259, 
271, 289, 305, 385, 399, 426. 
536, 595, 608, 612, 628, 659 

Water, 10, 17, 19, 28, 29, 30, 48, 
49, 59, 60, 65, 91, 151, 164,178, 
189, 190, 191, 194, 198, 201, 
202, 210, 226, 230, 232.. 239, 
240, 246, 251, 252, 264, 270, 
275, 288, 303, 304, 332, 386, 
410, 412, 430, 503, 539, 555, 
591, 675, 707 

Water Boy, 503 
Water Bugs, 74 
Water chants, 302, 322 
Water Coyote, 439 
Water Fringed Mouths, 60, 438, 

439; see also Fringed Mouth 

SOl 
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Water Horse, 60, 201, 446, 490; 
see also Water Monster 

Water Monster, 60, 74, 156, 177, 
201, 226, 230, 312, 425, 468, 
490; see also Water Horse 

Water People, 57, 192, 220, 503 
Water Pollen, 251; see also Pollen 
Water Sprinkler, 56, 58, 60, 156, 

183, 205, 491, 504, 505, 701 
Water throwing, 609 
Wrater Woman, 157, 272, 273, 493 
Water's Child, 493 
Waters, collected, 609 
Wratersnake, 184, 348, 473 
Weakness, 59, 70, 91, 92,119,120, 

121, 138, 172, 385, 400, 527 
Wealth, xliii, 77, 80. 82, 124, 129, 

135, 141, 142, 143, 157, 187, 
209, 289, 290, 299, 307, 429, 
444, 523 

Weapons, 105 
Weaving, 66, 81, 314, 468 
Web, 436, 569 
Wedding, 88, 322, 325 
Well-being, 11, 34,48, 51,157, 324 
Wrere-coyote, 200, 247, 425; see 

also Hoop transformation rite 
Werewolf, 105, 268 
Western ocean, 76 
Wheeler Peak, 21, 453, 632, 668, 

681 
Wheelwright, Mary C., 20, 179, 

310, 325 
Whip, 462, 505 
Wrhipping, 139, 505, 609 
Wrhirlirig log, 60, 68, 69, 134, 243, 

270, 475, 486, 488, 491, 492, 
494, 498, 503, 532, 603, 611, 
701; see also Swastika 

WTiirling Mountain, 413 
Whirlwind, 17, 24, 56, 57, 78,115, 

164, 223, 258, 429, 493 
Whistle, 640, 674, 695, 732 
Whistling God, 56, 494 
White, 187, 189, 206, 211 
White Body, 77, 209, 491; see also 

Talking God 
White Clay, 610 
White Coiled Mountain, 166 
White-corn-boy, 272, 273, 409 
White Goose, 115, 494 
White House, 295, 296 
White Mountains, 29 
White Owl, 115 
White Weasel, 406, 417, 430, 514 
White Wind, 36, 60 
White Wind Talking God, 479 
Whiteshell, 14, 17, 18, 28, 31, 46, 

66, 187,189,192, 199, 208,209, 
210, 213, 215, 231, 312, 408 

WTiiteshell arrow, 634 
Whiteshell Talking God, 479 
Whiteshell Woman, 23, 28, 186, 

188,205,242,249,264,494,503 
Whorls, 32, 149 
Wide board, xliv, 8, 88, 161, 185, 

186, 302, 334, 349, 619, 637, 
678, 708 

Wife-stealing, 16 
Wildrose, 182 
Wildrose circle, 736 
Will power, 34 
Willing to die, 41 
Wrind, 12, 21, 30, 51, 56, 59, 61, 

65, 72, 114, 128, 134, 149, 159, 
164, 188, 192, 206, 211, 215, 
220, 223, 225, 256, 262, 312, 
343, 428, 437, 439, 497 
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Wind Chant, 10, 1¾, 53, 122,  188, 
198, 328, 428 

Wind People, 58, 205, 229, 230, 
330 

Wind's Child, 500 
Windstorm, 271 
Winged Rock, 22 
Winter, 17 
Winter solstice, 19 
Winter Thunder, 36, 56, 57, 58, 

61, 138, 164, 181, 189, 190, 196, 
200, 206, 220, 223, 227, 237, 
239, 253, 271, 332, 439, 500; 
see also Thunder 

Wisdom, 39 
Witchcraft, 16, 39, 44, 64, 82, 83, 

87, 88, 105, 429, 433, 434, 435, 
484, 538, 595 

Witcli Ohjecth, «3, 109, 262, 352, 
554,556, 594, 610, 658, 727, 728 

Witches, 610 
Withholding, 131, 611 
Wizard, 451, 496 
Wolf, 65, 257, 268, 333, 430, 501, 

692 
Woman chanter, xliv 
Wood, 81, 195; see also Wood 

samples 
Wood samples, 508, 611, 724, 725 
Woodbeetle, 502 
Woodpecker, 502, 572 
Woodrat, 460; see also Rat, Rat 

Woman 
Word, 32, 34, 130, 267, 297; see 

also Formula, Language 
World, 76, 209, 211, 233, 381; see 

also Universe 
World Pillars, 289; see also Sky 

Pillars 

Worm, 81, 128 
Wrath, 428; see also Anger 
Wristlets, 168, 342, 620, 622, 626, 

639, 658, 662; see also Bando-
leer, Bundle contents 

Wyman, Leland C., 100,101, 120, 
208, 258, 304, 314, 315, 327, 
338, 339, 343, 346, 347, 395, 
506, 693; see also Kluck-
hohn, Clyde, and Wyman, 
Leland C. 

Wyman, Leland C,, and Bailey, 
Flora L., 327 

Wyman, Leland C., Hill, W. W., 
and 0sanai, I., 43 

W vman, Leland C., and Kluck-
hohn, Clyde, 314 

X 

xa'ctc'e''0"yan, 29, 30, 56, 57, 58, 
60, 77, 78, 193, 203, 256, 272, 
273, 296, 502, 503, 504 

xa'ctc'e'do'di-, 56, 504, 505 
xa'dactcici", 505 

Y 

Yellow, 190, 192, 193, 204, 206, 
215, 224, 331, 540 

Yellow Body, 77, 503 
Yellow bowl, 202, 567; see also 

Inexhaustible, Mush 
Yellow Fox, 570 
Yellow ocher, 488; see also Sand-

painting pigments 
Yellow Rat, 63 ; see also Rat, 

Rat Woman 
Yellow Snake, 193, 194; see also 

Snake 

X0-1 
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Yellow Snake People, 655; see 
also Snake 

Yellow Thunder, 193, 194, 215, 
239, see also Thunder 

Yellow Wind, 60, 78, 168, 193, 
194, 202, 208, 211, 215, 225, 
428; see also Lightning, Wind 

Yellow-com-girl, 272, 273, 410 
Yellow-evening-light, 78,152,163, 

177, 190, 203, 206, 231, 239, 
250, 264, 272, 273, 505; see also 
Blue Sky, Blue-horizon-light, 
Darkness, Dawn 

Young pinyon, 593, 622 
Youngest Brother, 11, 69, 139, 

425; see also The Youngest 
Brother 

Youth, 39 

Yucca, xxxvi, 96, 110, 111, 160, 
188, 262, 344, 395, 416, 461, 
469, 487, 493, 494, 505, 508, 
512, 545, 546, 566, 579, 593, 
601, 609, 612, 613, 635, 640, 
658, 660, 662, 664, 666, 687, 
688, 715, 721 

Z 

Zenith, 190, 191, 224, 247, 403, 
478 

Zephyr, 78 
Zigzag lightning, 59, 60, 154, 426, 

485; see also Thunder 
Zone of protection, 288, 546, 547; 

see also Danger line 
Zuni, 309, 545, 572, 595 

SOJf 



B IOC.  RA PH IC A L  NOTE 

Gladys Armanda Reichard was born in 1893 in Bangor, 
Pennsylvania, the daughter of a Quaker physician. She was 
graduated from Swarthmore College and in 1925 earned the 
Ph.D. at Columbia University, where she was a student of 
Franz Boas. In 1926-27, she engaged in postdoctoral study 
at the University of Hamburg (Germany). From 1923, Dr. 
Reichard was a member of the faculty of Barnard College 
(Columbia); she became a full professor in 1951. The Mor-
rison Prize in natural sciences was awarded her in 1932 by 
the New York Academy of Sciences for her studies in 
Melanesian art, begun at Hamburg, and the Chicago Folk-
lore Prize in 1948 for her work on Coeur d'Alene Indian 
mythology. Her publications included Melanesian Design 
(2 vols., 1933), Spider Woman: A Story of Navajo Weavers 
and. Chanters (1934), Sandpaintings of the Navajo Shooting 
Chant (with Franc J. Neweomb, 1937), Dezba, Woman of the 
Desert (1938), Navajo Medicine Man (1939), Prayer: The 
Compulsive Word (1944), An Analysis of Coeur d'Alene 
Indian Myths (1947), and Naraho Grammar (1951), as well 
as numerous articles in learned journals. 

During more than twenty-five years, Gladys Reichard 
spent frequent long periods of research and study among the 
Xavaho Indians on their reservation in Arizona. She elected 
to work in the more difficult and remote parts of the Navaho 
country, learning the complex language fluently and living 
in the Indian homes and encampments. She mastered the 
art of Navaho weaving during four summers spent living as 
"daughter" of an Indian family, and she participated as 
observer, patient, and finally assistant in many curing 
ceremonies. 

Gladys Reichard died July 2,3, 1955, at Flagstaff, where 
she was engaged in research at the Museum of Northern 
Arizona .  
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