INTRODUCTION TO ZUNI CEREMONIALISM
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From the Forty-seventh Annual Report of the Bureau of Americam Ethnology, 1929-1930, Smithsonian
I nstitution, Washington D.C. All page references are to the original.

CONDITIONS OF LIFE

The Zuhi tribe numbered in 1928 approximately 1,8@ividuals, settled in the desert of western New
Mexico on land which the nation had already inhedbiior many centuries prior to the advent of tharfigrds
in 1540. The reservation which they now hold udevernment protection is a strip of land roughly
following the course of the Zuiii River from its lo@aaters near the Continental Divide southwestpoiat
some miles east of the Arizona border. The gervarafiormation of the land is a high, broad vallegphing
sharply from northeast to southwest. The uppercénide valley is hemmed in by rugged mountainsedf r
and white sandstone, cut by deep canyons denselstéal. Toward the west the country lies open. The
average altitude of the valley is about 6,000 feet.

The Zuhi River which drains this country is a peneat stream, which, however, varies greatly in rawf
water. For the greater part of the year it is a thckle threading its devious way through brogigstening
mud flats. During the summer season this tricklg atransformed within a few moments into a raging
torrent that inundates the mud flats and frequemibrflows the containing banks. These sudden #pod
caused by cloud-bursts in the eastern mountaimgrgky subside within a few hours, although thhean
frequently runs high for two or three days durihg spring freshets, when the river is said to hgagsable
for days at a time. The valley is traversed alsatoyerous arroyos filled with rushing water in terod
flood, but otherwise quite dry. In all the surroingimountains are numerous permanent springs cétswe
water.

The mountains and canyons of the east, well wateyedrtue of their nearness to the divide, areered
with thick forests of conifers. The and plains loé tvest sustain only a meager covering of sagasgveood,
yucca, and small cacti, with occasional poplar esitbnwood trees near springs and along waterceurse

The high altitude and excessive aridity produceathy and invigorating climate. There are greaseaal
and daily fluctuations in temperature. There ararmsers of blazing noons (110° F. is by no means wadys
and cool, almost, chilly, nights. In winter, esgadigi in December, the nights are bitter cold, thgg] for the
most part, mild and sunny.

There are two periods of precipitation--in summent July to September, and in winter from Decentber
March. The summer rains begin early in July, insi@gin intensity as the season advances. The saiason
ends about September 15. In summer the sun rigeg éay in an unclouded sky of brilliant blue. Byom
this blue dome begins to fill with great puffs ofite cumulus clouds, increasing in density, with\heblack
clouds along the southern horizon. The late aftenrie generally marked by sudden and violent shewer



short duration. These showers, which are very Jazal literally be seen stalking out of the soush@ast
before sunset. The storms increase in frequentsnsity, and duration toward the close of the raesson.
The most destructive rains occur in September.

The winter precipitation starts with light snowa#arly in December. December is a month of low
temperatures and frequent snow falls. After the Near the temperature moderates, but the weather
continues very inclement, snow and rain alternafirigere is a great deal of fog and continuous daungpof
cold rain.

The spring months are marked by high winds of phexgpwesterly direction. These winds from the open
desert are laden with fine sand and cause untstbdifort. The sand storms of May, striking the ygpuaarn,
are especially destructive.

ECONOMIC AND SOCIAL LIFE

The Zuhis have been agriculturists for many ceaturSince very early prehistoric time they haveesi
maize, beans, and squash by a system of dry duttivfl] From the first Spanish settlers they ol the
seeds of wheat. This, however, could be grown spécially favored localities which could be irrigdtby
hand from large, permanently flowing springs. Rélgem 1909, the waters one fork of the Zufi Rivave
been impounded behind a dam built by the UniteteSt@overnment. From this reservoir sufficient wate
drawn to irrigate a strip of land on the north bahkiver, immediately adjacent to the village. 3istrip,
approximately 1 mile wide and 6 miles long, is waellted for the cultivation of wheat and alfalfaaigk is
still raised by old methods of dry farming on safiiéids lying at a considerable distance from thiage,
mainly situated on the south bank.

From the Spaniards, also, the Zufiis got their §iheep. They now own large and profitable herdssé&lare
kept in remote parts of the reservation. The wesdthherders even rent land in surrounding towrsship
Rabbits are still hunted, primarily for sport, ¢ deer and antelope, once important items in Zoénomy,
have vanished from the mountains. Sheep, furthexpaoe the chief source of negotiable wealth. Hie af
wool in June and of lambs in October provides theérs with a considerable cash income for thehase
of luxuries of white manufacture. They have, alswrses derived from the same source and a feve chittt
the land is not suitable for cattle breeding. @adtle not milked and are used for meat only. Sooraen
have a few pigs and chickens. The labor of agucaland herding is done entirely by the men.

Herding, of course, is an all-year-round occupatairwhich men take turns, groups of brothers Ingrtheir
sheep together and taking turns in watching themmaf with his own herd usually goes three timesa,y
for a month at a time, unless he is wealthy endagiay some one to do this for him. All men who own
sheep spend lambing time with their herds to saeatlambs are properly earmarked. At this titme $heep
are herded at permanent camps, and the womena@lsat ghere. Lambing occurs in April and is follave
immediately by shearing. Sheep dipping takes aWeeks for everyone in midsummer.

The first agricultural work of the season is eguligwing and the planting of wheat in February orrtha In
March the irrigation ditches are cleaned. Corn nmastbe planted until after certain ceremonies laélout
the time of the vernal equinox, and frequentlgitelayed until after wool-sell. The cornfields ptewed
over, but the actual planting is done with the diggstick. The early summer, after the return fremeep



camp and after the summer solstice ceremoniepeist ioeing and irrigating. There is an alfalfgocio June
and another in August. There may be another in Kneg, but this is not usually harvested. The hoases
turned into the unharvested field for winter pastdrhe wheat harvest begins in August and continngk
all is in, which may not be until November. The whis cut with a sickle, threshed by horses, anthaived
by hand on primitive outdoor threshing floors.

Peaches, squash, and melons ripen in August andb@isrvested before the frosts, which may octthis
altitude any time after the end of August. Thera gpell of heavy rain in September which intersugpitdoor
work. The first green corn is ready for eating ingAist, but the general corn harvest does not take pintil
November. This is the last agricultural work, exdep a few people who do a little fall plowing. &@months
from November until March, free of agricultural Wwopare given over to the great ceremonies--thedka?|
the winter solstice ceremonies, society initiatiahe winter katcinas, and sometimes the geneball tr
initiation.

The 1,900 inhabitants live, for the most part, ufiZproper and its immediate vicinity. There arewkver,
three large farming villages and one small onechiaire occupied for varying periods during the s@mm
months. Even those families that make homes themagnently return to Zufii after harvest time fa th
period of the great ceremonies in December andadgnu

None of the farming villages have any civil or gabius organization of their own, nor are any relig
ceremonies performed a of them, except when a dagtdeom one of the kivas is invited to dance¢her
during the summer.

Despite modern expansion[2] the main village stithains a whose physical compactness is reflentad i
intricate and closely knit social organization.

There are households, kinship groups, clans, tabdlspecial secret societies, and cult groupsaA must
belong to serve these groups, and the number tohwid may potentially belong almost unlimited. TEhisr
no exclusive membership. He is born into a cettauasehold, and his kinship and clan affiliations tus
fixed, unless altered by adoption. At puberty hmisated into one of the six dance groups thahpadse the
male tribal society. He may, through sickness,descripted into one of the medicine societiesgitdkes a
scalp he must join the warriors society; and ifreeeted with a sacerdotal household he may be cafied to
join one of the priesthoods.

These groups all have their joint activities argteat part of a man's time is spent in participatothese
activities. His economic activities are all bourgwith the household, a communal unit to which as h
certain obligations. His ordinary social contaats @l predetermined by his family and clan affibas.
Religious participation is confined to attendanttha ceremonies of those groups with which hdesiified.
In fact, the only sphere in which he acts as aividdal rather than as a member of a group isahaex. A
man's courtship and marriage are matters of indalidhoice. In the bid for attention they suffermr being
entirely divorced from group activity. At Zuiii na@téon that is entirely personal and individual iges more
than passing interest. Births, deaths, and inttnetifigure largely in local gossip-marriages da ftas
curious to note that among the culturally relategpiiwhere a marriage is the occasion for elabagiite
exchanges between the clans of the bride and greeddings are one of the most frequent topics of
conversation.



The economic unit is the household, whose natudenagthods of function illustrate admirably certaery
fundamental Zufii attitudes. The household is agafwariable composition, consisting theoreticalfya
maternal family; that is, a woman and her husbheddaughters with their husbands and childrerthigo
permanent population is added a fluctuating grdupisecellaneous male relatives of the maternakHire
unmarried, widowed, divorced, and those rendereddhess by passing domestic storms. This group oesup
a single house consisting of several connectinghieod here is a single kitchen drawing upon a common
storehouse. The household owns certain cultivagddisfwhich can not be alienated. In addition,tagous
male members individually own certain fields--geatigrfields recently brought under cultivation--whi
remain their own after they have severed conneetitinthe household. However, all fields, whether
collectively or individually owned, are cultivatéy the cooperative labor of the entire male poparedf the
household. The products go into the common storertmobecome the collective property of the women of
the household. The women draw on the common storeiily food and trade the surplus for other
commodities. Sheep are owned individually by meindbe herded cooperatively by groups of male kiddre
When the profits of the shearing are divided a isaxpected out of these to provide clothing fonself, his
wife and children, including children by previousimages, and his mother and unmarried sistexsase
they are not otherwise provided for.

Personal relations within the household are charaed by the same lack of individual authority and
responsibility that marks the economic arrangemditte household has no authoritative head to eafany
kind of discipline. There is no final arbiter insgutes; no open conflict. Ordinarily the femaletoayent of
blood relatives presents a united front. A manifigchimself out of harmony with the group may witén
quietly whenever he chooses and ally himself witbther group. With his departure obligations ceasd,
his successor fathers his children. Diffusion dhauty and responsibility is especially markedhe
treatment of children.

The tribe is divided into 13 matrilineal exogamalens, varying greatly in size from the Yellowwood,
consisting of two male members, and which will #iere become extinct with the present generatmihe
large so-called Dogwood (Pi?tcikwe) clan, which poises several hundreds of individuals. The kinship
system follows, in the main, the Crow multiple clystem, all members of one's own clan being dasigh
by classificatory terms. There are different teforsclassificatory relatives of the father's claaloption is
frequent, and the usual terms are applied to adopdlatives. The terms are stretched to incluge all
affinal relatives. There is no avoidance and nangkelations. There is some indication of a joking
relationship between a man and women of his fatloéah, especially his father's blood sister, wshalso his
most important ceremonial relative. A woman hasartgnt ceremonial obligations to her brother'sdreih,
especially his male children, and in most casesssbempensated for her services. The clan assagsmo
social or political functions, although each indival feels his closest ties to be with memberstian,
upon whom he calls for assistance in any largerpnse, such as harvest, housebuilding, initiati@bs. His
closest ties, naturally, are with blood kin, espligithe maternal household in which he was born.

Each male is initiated at puberty into the kat@nanask dance society, which thereby assumes te®féa
tribal cult, in distinction to other ceremonial gps of more restricted membership. Other ceremanalps
are the 12 medicine societies composed of medmigre and those whom they have cured, the war society
the rain priesthoods, and innumerable minor catissisting in the main of members of maternal hbalsks

to whom are intrusted the care of various objettstshistic power. Most men of advanced age #ikated
with several of these groups.



The real political authority of the tribe is vesiadhe council of priests, consisting of three nbens of the
chief priesthood and the heads of the three othesthoods. The head of the hierarchy is the hé#ueochief
priesthood--the house chief (k*?a'kwemaosi), p?ekwh is priest of the sun and keeper of the calensd,
as his name indicates, a sort of talking chietli@rpriesthood. Two bow priests, members of theswsarety,
act as messengers and the executive arm of thethpya. The heads of the katcina society are caled an
advisory capacity in matters relating to their pn@e. The principal matters to come before the codior
decision are the appointment of civil officers, eoof the impersonators of the gods at the anfestival,
the insertion of important ceremonies, such agrthal initiation, into the regular calendar, thealission of
what action should be taken in cases of calamitgh @s earthquakes and drought, the determinatitibal
policy in new contingencies such questions as védretbitomobiles are fire, and should therefore beda
during the winter solstice. The maintenance ofehadicies is the duty of the bow priests and #wutar
officers.

The priests do not act in secular affairs, beirmggacred to contaminate themselves with disputerangling.
Crime and warfare are the concerns of the bow sti€3vil law and relations with aliens, especidhyg
United States Government, are delegated to thdaseafticers appointed by the council.

The only crime that is recognized is witchcraft. &stusation of having caused death by sorcery raay b
brought by the relatives of the deceased. The h@gfs examine the accused and review the evidénce.
found guilty in former days the accused was hungibywrists and subjected to other forms of tortunél he
confessed. If the confession was of such a natute watiate his power by revealing its sourcepmmon
Zuiii idea, he might be released at the discretfadheobow priests, or he might be executed. Publieire
and execution of witches has been stopped by Gmarhauthorities but convicted witches may be done
away with secretly unless they escape to otheagais.

Revelation of the secrets of the katcina cult ®ouhinitiated is a crime against the gods and msghable by
death by decapitation. Punishment is meted out &sked impersonators of the gods, appointed byedbhdsh
of the katcina society. No such executions havertaitace within the memory of living men, but tHigyre
prominently in folklore, and the authority and rgeass of the priests so to act is never question&dii.
Flogging by masked impersonators has recently babstituted for execution. During one of the wister
visits katcinas were summoned to administer pungtirto a youth found guilty of selling a mask. The
accused escaped so the katcinas whipped all ntée kivas for purification.

Crimes of personal violence are rare, but suchoascdur are considered matters for private adjustme
either with or without the help of the civil office Murder by overt means, not sorcery, bodilynpjuape,
and theft axe settled by property payments bydhaly of the guilty man to the family of the one evhas
been wronged. These payments are made promptlguaatly by the guilty man's relatives, since they a
likely to fare worse in the hands of the officdrarn in those of private individuals. Adultery i @ocrime.
Along with stinginess and ill temper it is a frequeource of domestic infelicity and divorce, lainhever
regarded as a violation of rights. Sexual jealdasyo justification for violence.

The chief duties of the officers (governor, liewahgovernor, and eight tenientes) are the adjtidicaf

civil suits, such as boundaries, water rights, iithece, restitution for loss or injury to livesigenanagement
of cooperative enterprises of a nonreligious chtarasuch as road building, cleaning of irrigatthtthes,
execution of Government ordinances regarding nedish, schooling, etc., and all manner of negmrat
with outside powers. Because of the increasinghgmified contacts with whites, the office of gaver is



becoming more and more exacting and influentigthoaigh it still lacks prestige in native opiniorhélcivil
officers hold office at the pleasure of the priesid may be removed by them at any time and forcange.
The office is not one that is sought, since thdesaent of disputes must inevitably be a sourcgrigvance
to someone, and the thing that a Zufi will avoidwabanything else is giving offense.

In all social relations, whether within the famg@youp or outside, the most honored personalitystiaie a
pleasing address, a yielding disposition, and &igars heart. All the sterner virtues--initiativejlation, an
uncompromising sense of honor and justice, intpesgonal loyalties--not only are not admired bet ar
heartily deplored. The woman who cleaves to hebang through misfortune and family quarrels, the@ma
who speaks his mind where flattery would be muchenomfortable, the man, above all, who thirsts for
power or knowledge, who wishes to be, as they $olbyrphrase it, "a leader of his people," receineshing
but censure and will very likely be persecutedsimrcery.

A characterization intended to convey the highesisp was the following: "Yes, ------ IS a nice ipeiman.
No one ever hears anything from him. He never igétstrouble. He's Badger clan and Muhekwe kiva laad
always dances in the summer dances." The infore@mnd be eloquent enough when she wished to detract

No single fact gives a better index to Zuiii tempezat than that suicide is absolutely unknown antbeq,
and the very idea is so remote from their habitthofight that it arouses only laughter.

RELIGIOUS LIFE

In so far as the culture of any people is an irggt and harmonious whole, it shows in all its pedke
same character and individuality. At Zufi the sar@emonious collectivism that characterizes social
activities is the essence also of all religioudipgmation. The relation between man and the sugieral is as
free of tragic intensity as the relation of mamtan. The supernatural, conceived always as a tivitgca
multiple manifestation of the divine essence, israpched by the collective force of the people se@es of
great public and esoteric rituals whose richneasety, and beauty have attracted the attentigpoefs and
artists of all countries. Nowhere in the New Wosddgcept in the ancient civilizations of Mexico aridcatan,
has ceremonialism been more highly developed, amdhere, including these civilizations, has it gsodar
toward taming man's frenzy. In Zufii, as in all fueblos, religion spreads wide. It pervades all/diets, and
its very pervasiveness and the rich and harmorfauss in which it is externalized compensate thelsht of
religion for the lack of intensity of that feelingor although the Zufii may be called one of thetmos
thoroughly religious peoples of the world, in &létenormous mass of rituals there is no singlefbtligious
feeling equal in intensity and exaltation to thealssision quest of the North American Indian.

MAN AND THE UNIVERSE

THE SOUL

According to Zufi belief, man has a spiritual sabse, a soul (tse?makwin, thoughts, from tse?ntajrik,
ponder). This is associated with the head, thethaad the breath. The head is the seat of skdll an
intelligence, but the heart is the seat of the @nestand of profound thought. "I shall take it tg heart”



means | shall ponder it carefully, and remembkmg. The word for life is t?ek?ohanan:e, literalgylight.
The breath is the symbol of life. It also is theam by which spiritual substances communicate laadeat
of power or mana. Inhaling is an act of ritual Blag. One inhales from all sacred objects to devmmeefit
from their mana. At the end of any prayer or cta@hpresent inhale; holding their folded hand beftreir
nostrils, in order to partake of the sacred essehpeayer.[3] The feather is the pictorial repras¢ion of the
breath. Death occurs when "the heart wears out&éhperson is very sick his heart is wearing out.
"Medicine men can fix it up when they come to cuaned it will go for a while, but sooner or laterwwill
have to get a new one." Getting a new heart ifitsterite in society initiations.[4]

Dreams are believed to be of supernatural causatimahforetell the future if one can properly ipret them.
Certain persons in particular are believed to "aréae." Dreams of the dead are believed to béatisns of
the dead, and are always portents of death. Vaudkuditory hallucinations are believed to be Igirtyi
caused. "Bad dreams," a term which includes halatmns, is a disease of supernatural origin, assgd to
bodily disease, which is caused by witchcraft. €hame special rituals for curing "bad dreams," toclv we
shall allude frequently in the following pages.

In rare instances the soul can leave the bodyetndrto it again. This occurs during sicknessiaradmatter
of great seriousness. A friend has reported suaxparience as follows:

"When | was sick of the measles | was very sickti@nthird day | didn't know anything. Maybe | fead or
maybe | really died[5] and came back. | never lvelitthat could happen, but it really did, becaukerw
came back the room was going round and round aé thas a little light coming through the window,
although there was a bright light in the room. \Whilvas dead | dreamed | was going toward the W&ke
narrative goes on to describe her encounter witldéad grandfather and unknown dead women, hetsdun

"l was so happy to see my grandfather. Since tivemkver worried about dying, even when | was sér,
because | saw all these dead people and saw thatvire still living the way we do." After this eaqeence
the girl was initiated into a medicine society {6]'save her life," because her people (i. e.déwd) had
asked her for feathers.

Visual and auditory hallucinations are caused Ipestaturals. They are regarded as omens of delagh. T
most common hallucinations of this type are theaa@pt movement of sacred objects on an altar--esfyec
masks.

Death is usually caused by witchcraft. The usuahgkof the sorcerer is to shoot foreign bodies his
victim. But other more indirect methods may be usSsatcery, however, is never practiced openly as in
Oceania. No one admits having sorcery, and evergoggects others very vaguely. Suspicion of sorcery
subjects a person to social ostracism, but a deatbed by sorcery is an occasion for formal interfee on
the part of the authorities. There is consideratilernal and comparative evidence in the body echaraft
belief and practice to indicate that their preggeat development is post-Hispanic, and that thieftia less
specific supernatural causation is earlier and rabagiginal.

Considerable confusion exists in the Zufii mind esning the fate of the soul after death. Geneiallfelief
has it that for four days after death it remaingunii, causing great inconvenience, and, indeeagela to
survivors, and on the fourth day departs for Katd#illage (kolhuwala:wa)[7] in the west. Howevearwus
cult groups hold beliefs at variance with this. B@aedicine men, probably not all members of medicin



societies, but those who possess the ultimate gogiecalling the bear," join the beast priest€gtapolima
in the east.[8] The name Cipapolima is undoubteelgted to the Keresan shigathe place of emergence
and the destination of the dead. The word sHiapot known at Zufii, but wenima (Keresan wenimpgis
sometimes used esoterically in songs for KolhuwaaWhen the priests invoke the uwanami in pralyey t
also call by name deceased members of their o@jiéndicating that deceased priests join the uwararhe
four oceans of the world.

Corpses are prepared for burial according to thencenial affiliations of the deceased. All are b in
everyday clothing, men in white cotton shirts ammaisers, women in calico dresses and black wodsarkbt
dresses. In addition, each wears the charactegatioent of his group: male members of societieshtnd-
woven loin cloth which constitutes their ceremomiastume, officers of the Katcina society the white
embroidered kilt and embroidered blanket of theikais and, possibly, masks.[10] Priests, curioaslyugh,
are adorned for burial with the face paint and kdeask of warriors.[11]

Infants were formerly buried within the houseswas common in almost all prehistoric villages; hesea
"they thought they would have no place to go," andhey "wanted them around the house." Most people
admitted that there was some doubt whether thetiated, for example women, are admitted to
Kolhuwala:wa, although folk tales frequently alludetheir going there to join their husbands.

The réle of the dead in the religious life is désed below (p. 509). At this point it need onlydzed that they
are the bestowers of all blessings, and are idedtéspecially with rain. If rain falls the fourtiay following
the death of a noted man it is usually thoughtsofia rain, and is a source of consolation to #redved. The
worship of the dead is the foundation of all Zufual. The dead form part of the great spirituaezse of the
universe, but they are the part which is nearestnaost intimate.

THE EXTERNAL WORLD

To the Zuii the whole world appears animate. Ndy are night and day, wind, clouds, and trees sk
of personality, but even articles of human manufia;tsuch as houses, pots, and clothing, are afide
sentient. All matter has its inseparable spiriegdence. For the most part this spiritual aspetttings is
vague and impersonal. Although all objects areeddfio?i, "living person, " in a figurative sengeeyt are not
definitely anthropomorphic; they have conscioustgghey do not possess human faculties. To efleh
beings is applied the term k"?&pin ho?i "raw pelksman, on the other hand, is a "cooked" person.

Prayers are full of description of natural phenoagnanthropomorphic guise. | quote some of thetmos
striking:

When our sun father

Goes in to sit down at his ancient place,

And our night fathers,

Our mothers,

Night priests,

Raise their dark curtain over their ancient place..

That our earth mother may wrap herself
In a fourfold robe of white meal;



That she may be covered with frost flowers;
That yonder on all the mossy mountains,
The forests may huddle together with the cold;

That their arms may be broken by the snow,
In order that the land may be thus,
| have made my prayer sticks into living beings.

Following wherever the roads of the rain makers eamt,
May the ice blanket spread out,

May the ice blanket cover the country;

All over the land

May the flesh of our earth mother

Crack open from the cold;

That your thoughts may bend to this,

That your words may be to this end;

For this with prayers | send you forth.

When our earth mother is replete with living wagers
When spring comes,

The source of our flesh,

All the different hinds of corn,

We shall lay to rest in the ground.

With their earth mother's living waters,

They will be made into new beings.

Coming out standing into the daylight

Of their sun father,

Calling for rain,

To all sides they will stretch out their hands.

Then from wherever the rain makers stay quietly

They will send forth their misty breath;

Their massed clouds filled with water will come éwitsit down with us;
Far from their homes,

With outstretched hands of water they will embréeecorn,
Stepping down to caress them with their fresh vgater
With their fine rain caressing the earth,

With their heavy rain caressing the earth,

And yonder, wherever the roads of the rain makensecforth,
Torrents will rush forth,

Silt will rush forth,

Mountains will be washed out,

Logs will be washed down,

Yonder all the mossy mountains

Will drip with water.

The clay-lined hollows of our earth mother

Will overflow with water,



From all the lakes

Will rise the cries of the children of the rain neak,
In all the lakes

There will be joyous dancing

Desiring that it should be thus,

| send forth my prayers.

That our earth mother

May wear a fourfold green robe,
Full of moss,

Full of flowers,

Full of pollen,

That the land may be thus

| have made you into living beings.

That yonder in all our water-filled fields

The source of our flesh,

All the different kinds of corn

May stand up all about,

That, nourishing themselves with fresh water,
Clasping their children in their arms,

They may rear their young,

So that we may bring them into our houses,
Thinking of them toward whom our thoughts bend--
Desiring this, | send you forth with prayers.

Yonder on all sides coming to the forests,
And to some fortunate one

Offering prayer meal,

Crushed shell,

Corn pollen,

We broke off the straight young shoots.
From where they had stood quietly
Holding their long life;

Holding their old age,

Holding their waters,

We made them come forth,

We brought them hither.

This many days

Yonder in our houses

With us, their children,

They stayed.

And now this day,

With our warm human hands

We took hold of them.



With eagle's wing,

And with the striped cloud wings of all the birdssommer,
With these four times wrapping our plume wands
(We make them into living beings)

With our mother, cotton woman,

Even a roughly spun cotton thread,

A soiled cotton thread,

With this four times encircling them

And tying it about their bodies

And with a water bringing hair feather,

We made our plume wands into living beings.
With the flesh of our mother,

Clay woman,

Four times clothing our plume wands with flesh,
We made them into living beings.

Holding them fast,

We made them our representatives in prayer.

From wherever my children have built their shelters
May their roads come in safety.

May the forests

And the brush

Stretch out their water-filled arms

And shield their hearts;
May their roads come in safety,
May their roads be fulfilled.

Of this animate universe man is an integral pare beings about him are neither friendly nor hestit so
far as all are harmonious parts of the whole, theosinding forces sustain and preserve humanitiyarstatus
quo.

Among these vague impersonal forces are certaarlgldefined individuals and classes of beings who
definitely influence human affairs. These are soeimgs as the sun, the earth, the corn, prey asjraatl the
gods of war. These are called a:'wona:wi'lona[1l2¢ 'ones who hold our roads." They, too, belongan's
world, and have no animus against man. But in ashnas they may withhold their gifts, their assisamust
be secured by offerings, prayers, and magical joesct

The sense of conflict as the basic principle & tibes not dominate, man's relation to the univengemore
than it dominates man's relation to man. The Prbezet theme--man's tragic and heroic struggle agthias
gods--has no place in Zufii philosophic speculatior. have any of the other concepts of cosmic ausfl
which have always absorbed the interest of Asaiit European philosophers and mystics, the anthes
between good and evil, or between matter and sphire is no Satan in Zufii ideology, and no Christ

The world, then, is as it is, and man's plan is Wwhat it is. Day follows night and the cyclestloé years
complete themselves. In the spring the corn istpthrand if all goes well the young stalks growrtaturity



and fulfill themselves. They are cut down to senan for food, but their seeds remain against amothe
planting. So man, too, has his days and his despteee in life. His road may be long or short, inuime it
is fulfilled and be passes on to fill another nbléhe cosmic scheme. He, too, leaves his seeadéinmn.
Man dies but mankind remains. This is the wayfef khe whole literature of prayer shows no questig of
these fundamental premises. This is not resignati@nsubordination of desire to a stronger fobce the
sense of man's oneness with the universe. Thetcmmglcontrolling human affairs are no more mosalies
than those, like the blueness of the sky, to whielmay well be indifferent. It is a remarkably rsti¢ view
of the universe. It is an attitude singularly ffemm terror, guilt, and mystery. The

[12. This term Mrs. Stevenson erroneously intemastreferring to a bisexual deity; creator andrraf the universe. The term is
never used in this sense, nor was | able to findti@te of such a concept among them. The confisgems to be due to the fact
that the missionaries have hit upon this term asarest equivalent to "God." The Zuiis, accofgjrajways translate the term

"God." When asked if a:wonawi'lona is man or worttay say, "Both, of course," since it refers taeag class of supernaturals.
The following texts show that the term is appliecghy being addressed in prayer.]

Zuiii feels great awe of the supernatural, and delynfears certain beings in his pantheon-the mdgalead,
the Koyemci, certain "dangerous” katcinas, but ithiguite different from the cosmic terror thatsinas many
primitive and civilized peoples.

COSMOLOGICAL BELIEFS

The cosmology of the Zufiis is extremely fragmentdhe earth is circular in shape and is surrouratedll
sides by ocean. Under the earth is a system ofredweaterways all connecting ultimately with the
surrounding oceans. Springs and lakes, which arayal regarded as sacred, are the openings toystens.
On the shores of the encircling ocean live the Usmairor rain makers.[13] They have villages in tberf
world quarters. The underground waters are the hafrk®@lowisi, the horned serpent.

Within the earth are the four enclosed caves wttiehpeople occupied before coming out into thislavitre
four wombs of earth mother. The sky (a?po?yanogestover), solid in substance, rests upon thé &ket
an inverted bowl. The sun has two houses, in thi& @ad in the sky. In the morning he "comes camding
to his sacred place"; in the evening he "goes sittdown at his other sacred place.” The suntatsels
north and south, reaching his "left hand"” (i.euteernmost) sacred place at the winter solsti@alg. The
change in the length of days passes unnoticed.[14]

The moon is reborn each month and in 14 days reachturity; after that her life wanes. These are, i
general, inauspicious days. Children born whilertte®n is waning are unlikely to live long.

The stars are fixed in the sky cover. The most mment feature of the night heavens is the milky way
frequently mentioned in myth and song and figupngminently in religious art. Some of the stars and
constellations are named and recognized--the mgstar (Venus or Jupiter) (moyatcunlhana, greaj},sta
Ursa Major (kwililek&, the seven), Orion's beltiflaka, the row), the Pleiades (k?upa:kwe, sead)stdo
observations are made of the positions of the stallsnovements of the planets. All calendrical cotatons
are made on the basis of the movements of thersitha moon.

Clouds and rain are the attributes of all the sugteirals, especially the Uwanami and the katcvéed and
snow are associated with the War Gods. Windstoumsg ceremonies are due to incontinence or other
malfeasance on the part of participants or to sgrae the part of some jealous or envious outsitlee



whirlwind appears in folklore, but not in ritualllAatural phenomena are personalized, and taéetat of
them. But they are not therefore necessarily a:waiana.

There is little speculative interest in the origimd early history of the world, animate and inarienalthough
there is great interest in the early history of kiad, and the origin of laws, customs, and rituZlsii myth
and ritual contain innumerable expressions of Wagberlin calls the "idea of fertilization," [150ibto the
Zuiiis these are unrelated episodes--they do nattviem as parts of a great cosmological conceprel are
many tales of a maiden being impregnated by theostime rain; the sun is called "father,” the edntlother";
and the people are believed to have originatedinvitie earth in the fourth "womb."[16] Yet the geale
concept of the sexuality of the universe as thecsoaf life, which is found all about them, mosiyu
developed among the Omaha and the Yuman tribegnaattenuated form among the Hopi, is not known at
Zuiii. Cushing records the myth of the sky cohagitiith the earth to produce life, indicating thia inotion
was current in that day. It has completely vanishieithe present time. | have recorded Zufi creatigths
from priests and laymen, in secular and rituali&iren, and all commence the same way, nor do thiesZu
recognize in these myths the implications of profder cosmological concepts.[17] They are not irstieickin
cosmology or metaphysics. It is interesting in tosnection to note the extreme paucity of etialabiales
as compared with other North American mythologies.

There was, however, a mythic age, "when the eaathseft,” during which things now impossible todéae.
During this time animals could become human, anddns could change into animals. During this period
also the katcinas came in person to the villagesas at this time that customs originated and foak.
Then the earth hardened; things assumed their pemhform and have since remained unchanged.[18]

RITUAL: THE CONTROL OF THE SUPERNATURAL

TECHNIQUES OF CONTROL

Man is not lord of the universe. The forests apttif have not been given him to despoil. He is leiquae
world with the rabbit and the deer and the younm gbant. They must be approached circumspecthey
are to be persuaded to lay down their lives for'mpleasure or necessity. Therefore the deerlisssta
ritualistically; he is enticed with sacred esotaings, he is killed in a prescribed manner, anenddrought
to the house is received as an honored guest ahdway with rich gifts to tell others of his tritieat he was
well treated in his father's house.

So, too, the great divinity, the sun, and all #skr divinities, the katcinas, the rain makees bigast gods,
the war gods, and the ancients, must be reminggdrtan is dependent upon their generosity; andhiest
in turn, derive sustenance and joy from man's canopahip. The myth of man's beginnings opens as
follows: "Indeed, it has come to pass. In this @arias no one. Each day the sun came out. Eachedaght
in. In the morning no one gave him prayer mealoNe gave him prayer sticks. It was a lonely pl&tesaid
to his two children, "You will go into the fourthomb. Your fathers, your mothers... you will bringt anto
the daylight of your sun father. . . ."™

For all techniques for coping with the spirituasesce of things the Zufi have the general termuSew
“religion.” This concept embraces all rituals frtime casual gesture of offering meal to a deadtbittie
most highly elaborated ceremony, any sanctifiedacnsany urgent request. The basic element seebes &0
request, explicitly stated or merely implied, faat ar succor, bolstered by an action or compleaations that



is automatically effectual. Practically all thehe@ues employed by primitive or civilized man mdlience
the supernatural are known at Zufi--fetishism ittweamagic, incantation, and formulae figure largely
ritual while the more personal approaches of préayaich in Zufi, however, is largely formulistic),
purification, abstinence, and sacrifice are alswspcuous. The weighting is on the side of the raridtic
techniques which are highly developed. The persmtainiques appear always in their milder and more
ritualized forms. Prayer is but slightly removedrfr formula and incantation, only very moderate fooh
abstinence are practiced, and these are rigidtyeiscribed; sacrifice is never more than the affgof a
pinch of corn meal and a prayer stick. One of thpdrtant means of achieving rapport with the spiatld,
intoxication, is unknown in Zuiii or the other pughlIntoxication has been important in the religion
Mexico, and the peyote cult has recently spreaadltiibes of the plains and the plateau, but & haver been
adopted in the pueblos, except at Taos. On thagpkarly Indian tribes without drugs produced trae
sense of heightened and unearthly experience bpsr@aself-torture and the most rigorous abstinembe
Zuiiis use narcotic and vision-producing drugs Jémestown weed (datura) and the mysterious tendtsal
for such prosaic purposes as to discover lost ptppe the author of sorcery. Although they empioginy of
the ritualistic forms used throughout North Ameyisach as fasting and purging before ceremoniesgtare
used for an entirely different purpose and witliedént effects.

FETISHISM

A large part of Zufii ceremony centers about theevation of sacred objects. Some of these, likdatighes
of the rain priests, are of indescribable sanctihg in them rests the whole welfare of the pedjti¢he other
end of the scale are little pebbles, of which alneeery man possesses several, which he may hawnd fo
the mountains and to which, because of their pactdrm and color, he imputes magical propertiesall
such objects are made periodic offerings of coralpand at stated times they are removed from tisial
resting places and honored. Zuiii fetishes are thless powerful, and offerings are made to thenctlye
but they are also the means of reaching still npporgerful supernaturals. The important objects of type
are the fetishes (eto:we) of the priests, and gmm@ompanying objects; masks, both tribal and paisthe
altars of the medicine societies; stone imageh®Beast Gods, whether owned by groups or indiVsitize
feathered ears of corn (mi:we) given to membetsigtier orders of societies at their initiation; gmaral
fetishes or amulets of all sorts. Medicine, pd@athers, and all other items in the regalia ofiiaieinas, are
more or less sacred.

The eto:we of the priests correspond to the meelibumdles of other North American tribes. They csiref
the eto:we proper, bundles of plugged reeds fikgtl seeds or water containing miniature frogs pagding to
Stevenson (Zufii Indians, p. 163), pots of sacradkopaint, and a miscellaneous assortment of absidi
knives and arrow points, "thunder stones," polistueohd stones that are rolled over the floor duthregr
ceremonies, rattles of olivella shells and sometimewe like those of society members. These object
believed to have been brought by the Zuiii fromlokeest of the four worlds where they had their wrignd
are called tcimi-k~?apkoa, "the ones that werdaffitst beginning.” They are kept in sealed jareouses
where they are believed to have rested since ttlersent of the village. They are "fed" regulartyeach
meal by some woman of the house where they are &egtare removed only for the retreats held iir the
honor. (See below, cult of the Unawami, for brie€¢@aunt of these ceremonies. For the location afehe
eto:we, the membership of the priesthoods andther @f retreats, see Stevenson, Zuiii Indianst® ffl,
and Kroeber, Zufi Kin and Clan, p. 165 ff.) Allai$ are called teckwin:e, a name derived from tiwe s
teckwi- meaning sacred or taboo.



Masks are with few exceptions connected with theika cult. Some are, like the fetishes of the maiasts,
"from the beginning" and are tribal property adrsiared in trust by self-perpetuating cult groupthed
masks are individual property which are destroyetti@death of the owner. Like eto:we, masks agelezly
fed.

The altars of the medicine societies consist afiteal slat altars, a sort of reredos erected aticeof their
ceremonies, stone images of the Beast Priesttanyitgods of the medicine societies, and the santeo$
miscellaneous collection of objects as are usepri@sts' altars. Furthermore, each member of ttlednior
curing orders of the medicine societies possessa@®la (plural miwe), an ear of corn wrapped intlesas
which is his personal amulet, and is destroyedsatiath. The miwe of members are placed on soalttys
during all ceremonies.

Some men always carry with them pieces of medimoés or packages of red paint as amulets. Others
possess collections of pebbles and sticks of padhkt, from which they seek help in special emecgen
and which are honored with prayers and songs. &exées of corn and ears with flattened ends drevieel
to have protective powers. One man sold to theewatpersonal fetish, a "teckwin:e," together i ritual
and prayers connected with its use. The fetishistatsof four stones, two slender uprights abouiches
long, one brown and one white, male and femal@eassely, a curiously colored triangular stone watlem
inch long called the "heart" and another round stoadled the "head.” There was a ritual for settiregn up,
and prayers. The ritual was used at the wintetiselSor any time."

There also is the "Santu," a small St. Francisgritdd from early Franciscan padres, whom the Zufis
consider a Virgin, and who is besought at a spéestival held in her honor, for the blessing aotifiy.

The possession of a major fetish, such as eto:vaenwaisk, protects the house where it is kept;vegyou
something to pray for and makes the house valdaBig.its possession may also be a source of dafaef
neglected or desecrated it may cause harm toéfsete That is one of the reasons why priests emdeabe
exemplary in their conduct.

COMPULSIVE MAGIC

About each sacred object clusters a body of fixe@lrof magical purport. A large number of thesagnal
practices might be classed as imitative magic. mutine retreats of priests polished round stornesaled
across the floor to "call the thunder,"” for thundecaused by the rain makers rolling the thundeesin their
ceremonial room. At many points in ceremonies tobamoke is blown to the six cardinal points "ttt
rain makers may not withhold their misty breathliefe are innumerable rites of this kind. Amongrtiest
conspicuous are the presence on every altar of\frate a sacred spring, "that the springs may asn\zg/
full"; the sprinkling of water to induce rainfathe blowing of smoke to produce clouds; the mixahgreat
bowls of yucca seeds to produce clouds; the robhintpe thunderstones (the Hopi device of stampimg
boards, and the use of the "lightning stick" se@tta be employed at Zufii); the planting of seedthe floor
of new houses to produce fertility; the conservatibashes and sweepings in the house during theemwi
solstice ceremony and finally throwing them outhatite prayer, "May you return as corn; may yourreas
meal"; the placing on winter solstice altars ofseaircorn for plentiful crops; and of clay imagdgeaches,
domestic animals, jewelry, and even money to seiogrease; the presentation of dolls to pregnamhero
for safe delivery; the use of bear paws in mediceremonies "to call the bear"; and finally, theoleh
practice of masking in order to compel the presearicbe supernaturals in their other bodies, ias.fain.



The list might be greatly amplified. Many of thgsactices have been analyzed by Doctor Parsongdse
by Magic, American Anthropologist, vol. 21, p. 203ere is a certain elasticity in these practices rrew
ones based on this principle may be readily intcedu

These techniques, despite their mechanistic clardilong distinctly to the realm of religion, sinthey
require a special setting to be effective. The Zwie yucca root for washing the hair, and greatdof the
suds are mixed in much the same way they are opribsts' altars. But a woman does not bring raere
time she washes her hair, nor a man every timenuokes a cigarette. These everyday arts become ahagic
techniques only when performed by special persbatated times and places, in the presence ofigerta
powerful fetishes and to the accompaniment of egtqys, songs, and other ritual acts. Sorcery stnsi
largely in using these and other magical techniqueside of their legitimate settings.[19]

This brings us to another type of magical compulsitich is less apparent but perhaps more fundahient
the development of Pueblo ritual, which might bikech for lack of a better term, formulistic magikhis is
the use of apparently irrelevant formulae or actiimngroduce a desired result. The efficacy of thentila
depends upon its absolutely correct repetitionr¥Ewerd, gesture, bit of regalia is part of the thaHence,
the great perturbation in Zufii if a dancer app®aearing a feather from the shoulders instead obtkast of
the eagle, if a single gesture before an altamidted, or if the words of a prayer are invertedveXy large
part of Zufi ritual is of this type; in fact all itative magic has its secret formula

[19. A common type of love sorcery, practiced bynirie to get control of a woman's person by pogsgsmeself of a fragment of
her clothing, a bit of the fringe of her shawl @ltband carry it about constantly in the pocketied to the headband. Should this
fail as a love charm, the sickness or death ofittm can be caused by exposing the fragmentshigla windy place. Prayer
sticks may also be used for sorcery.]

to give it validity. These formulae comprise theajnmass of esoteric practice. To this categoryrgetduals
for setting up and removing altars, prayer-sticlkimg, all songs and dances, and most importanil,of a
practically all of the so-called prayers.

PRAYER

Prayer in Zuiii is not a spontaneous outpourindnefiteart. It is rather the repetition of a fixedrala. Only
in such prayers as those accompanying individdatiofys of corn meal and food is a certain amodint o
individual variation possible, and even here varats restricted to the matter of abridgment @tusiveness.
The general form of the prayer, the phraseologythadature of the request, conform strictly toetyjor
other prayers. All more important prayers are fikedontent and form, and great importance is h#ddo
their correct rendition. The rigidity increasegmoportion to the importance of the occasion. Tioeds of
these prayers, like the fetishes themselves, angk2*anapkoa, "according to the first beginninghiat the
desired undeviating repetition claimed for praysnsot always achieved is illustrated by a studyarfants
to be published in the Journal of American Folklavlich shows also the very narrow margin of valigbh
That a long prayer should have changed so littthé50 agitated years since Cushing's time igyreal
remarkable.

There are definite fixed rituals and prayers foerg\ceremonial occasion, and any moderately wédFmed
Zuii can identify any of them even when removednfits proper setting. As a check upon informamtsatl
all the prayers | had collected to another infortnaryoung woman who herself was not actively assed

with any major cult, but who was generally wellarrhed through her family connections. In every cse



could identify the prayer after about five lineslli@een read. "It belongs to A:'ciwani--to P?ekwihis is
what he says when he first goes in in summer"jtas ‘the prayer for planting prayer sticks. Anyaras use
it." The same woman, however, asked me to copy dowher the prayers for offering the monthly pnaye
sticks, and for offering corn meal, so that shea@dearn them, for she knew no prayers for thesasions:

"l never learned any prayer for the prayer stieks] so | just put them down and sprinkle corn metiout
saying anything. My husband belongs to a societlylkarows these prayers but he would not teach me his
prayers. | would have to go to my ‘father' (the méuo initiated her) to learn them and | would h&vgive
him a present for teaching me."” This same womaidagpeat long prayers when they occurred in t@lest
was not lack of knowledge.

This brings us to another important point, namelgt not only must a prayer be repeated verbatibeto
effectual, but it must have been acquired by legite means. It must be learned according to definit
technique from someone who has the right to ussd,it must be paid for. Otherwise "maybe you sait
but it won't mean anything, or maybe you'll forgetvhen the time comes to say it." Hence the canfus
concerning just what is and what is not "esotand®ueblo ritual. Knowledge of the details of "egat"
ceremonies is widely diffused, but the power tdqren any ceremony effectively is restricted. Andcs
there is an indefined feeling that in teaching pray"giving them away," as the Zuiis say, theheatoses
some of the power over them, men are "stingy" withr religion.[20] Therefore a man who win teladly
enough a long difficult prayer that he has learmetof curiosity, or as an investment against tme twvhen
the present owner dies, will balk at telling a sienpommon little prayer for offering corn meal teetsun,
which everyone knows, but which nevertheless "lgdtmo him in a way that the other does not. Hehee
paradoxical situation that the very last persoasio for an a:ciwani prayer is one of that grougs;Th
incidentally, is one of the reasons why Christiaesionaries are ludicrous in the eyes of Zuiis.e{Th
throwaway their religion as if it weren't worth ahing and expect us to believe it." Such conduabisonly
ridiculous but irreverent.

There are other formulae at Zufii besides prayersangds. Many ritualistic acts, such as offeringhaoeal
or prayer sticks, are of this character. Once theencaused considerable perturbation by sprigkdiarn
meal upon a Zuiii altar. "Because sprinkling corralnelike a prayer; even if you don't say anythyog are
asking for good luck, and because you are strorenwiu go away you will take all our good luck wytbu
to your country.” Similarly no one at Zuii would keame a prayer stick to offer with the offeringsnoy
family at the solstice, although many connived gtanquiring prayer sticks for scientific purposes.

SINGING AND DANCING

Singing and dancing by large groups hold an impbgéace in public and secret rituals. Many ritaetis are
accompanied by song. There are special song sesgifarcsetting up and taking down altars, for ngxin
medicine water or soapsuds, for bathing the headtettions, to accompany various acts of curifigese are
all special songs of the curing societies. likeypra, they must be

[20. This was made painfully evident to the writethe death of one of her best informants who, rgrather things, told her many
prayers in text. During his last illness he reladedteam which he believed portended death andrkeha' Yes, now | must die. |
have given you all my religion and | have no waytotect myself." He died two days later. He waspgeted of sorcery and his
death was a source of general satisfaction. Andtteerd of the writer, a rain priest, who had alwayithheld esoteric information,
remarked," Now your friend is dead. He gave awayréligion as if it were of no value, and now hdésad." He was voicing public
opinion.]



learned ritualistically. They are in the naturerafantations; many of them are in foreign languagdsave
no intelligible words. In addition to these sondish@ medicine societies, there are many indivigualvned
songs of magical power, especially songs for ptaptior "dancing the corn":[21] individual medicisengs,
or songs associated with personal amulets. Castamen also have grinding songs in addition to tke#-w
known songs of the men. These esoteric songs, ieipéose connected with curing, are very valeal®ne
man paid a pair of moccasins, a blanket, and als#oida song to be used as a love charm. The Gieat
Society has a song for delayed parturition but dwly old men of the society know it and they arentg/”
with it. It is the knowledge of songs of this kimthich makes the great medicine men of the tribe.

The more patent musical literature of the tribtheslarge body of dance songs. These are of manug kthe
songs of the katcinas, the songs sung by the nmedsacieties for such katcinas as do not singhemselves,
the songs of the medicine societies for the gemardakr curing ceremonies, for initiations, and $pecial
dances. Katcina songs differ rhythmically and miglaltly among themselves, those, say, of Kok?Olkei ar
quite different from those of Hemucikwe, or thdl stiore divergent Kumance, and all katcina songs ar
sharply differentiated from medicine songs. Thegsoof the various societies differ, and a man carally
classify any song he hears. With the exceptionfefiasecret songs, all songs are songs of sequsunocg by
groups, the leader holding the sequence.

Katcina songs are made new for each dance. Songgnaitobably is usually the setting of new words to
traditional melodies, according to fairly fixed fenhs of structure. The dance step is a simplariggaf time
with the foot, the body movements being synchrahizéh the song rhythm. Rhythms are simple, but the
melodic structure is subtle and complex. A fullec@unt of katcina dancing is given on page 896.tMos
katcinas use only rattles to accompany the song.dboup uses a bundle drum, the Koyemci use albarre
drum, and one set uses the pottery drum of thesmedsocieties.

The dance songs of the societies are more vigonotnythm than those of the katcinas, and almosags
employ the drum in addition to rattles. A chorugrgunding the drum sings for the dancers. The date®
also is more energetic. Sometimes choirs from tediome societies sing for certain katcinas, anthat case
the rhythm and dance step are those associatedodgtéty rather than katcina songs. The societigs Bong
sequences for each of their ceremonies. Most skthee traditional in tune and words, but

[21. A ceremony performed by the women of each &ébolsl at the winter solstice when the corn is takatand "danced” so that
it will not feel neglected during the ceremoniahsen.]

innovations in words are introduced in specifiegicels. These innovations, as well as those of ttoinka
songs, are frequently social comment. The societyrs are led by the drummer who holds the sequétee
is a permanent officer of the society, althoughdfige is not sacred like that of the medicineegtar fire
maker.

The following partial list of the song cycles ottlsreat Fire Society is some index of the wealtimosical
endowment at Zufii:

Chief song cycle.[22] Dance songs used in generahg ceremonies in December. This contains 6 sexpse
containing, respectively, 29, 15, 16, 17, 14, ahd@&ngs.

Thunder songs. Twenty songs for the first dancingatcinas at New Year.



Dancing songs (for the dancing of katcinas at tbesNear). Seven sequences, the number of songs not
known.

Katcina songs. For dancing of katcinas at wintercésseries and at Ca?lako. Number of songs nothknow
Medicine water songs. Eight songs for making meeievater; no drum.

Fire-making songs. Four songs used for making NearYire; no drum.

Purificatory songs. Four songs for purification gt the conclusion of dancing; no drum.

Storm-cloud songs. Twenty-two songs without drumgsior rain on first night of winter solstice. Very
esoteric.

Songs of blessing. Sung for increase on elevegght f winter solstice. Number not known, "a bigibh."
Esoteric.

Dawn songs. "Two big bunches" sung at closing odtimgs during solstice. Very esoteric. No drumyslo
rhythm.

Prayer-stick songs. Four songs for blessing prsiyek bundle before planting. Very esoteric.

A number of special songs sung at the new yearingeet "going out song, " a "coming-in song," agon
calling by name the appointees to sacred officesng welcoming the New Year.

This does not include the songs of the special imgebf the society used at their public danceamuary and
February, individual curing ceremonies, and inibias. The informant died before the list was cortgale
Some of these songs are used only once a yedgkemitiation songs, at intervals of several yearsd their
content and sequence must be kept by the drummer.

With the exception of a few lullabies and childsgplay songs, there is no secular music at Zur@. drily

work songs, those for the grinding of corn, arege@csince everything connected with the handliihgpon is
sacred activity. There are two sequences of sargsefemonial grinding; the most popular are thee-|
songs, taken out of the dance songs of the Coroedamd retaining the characteristic ritard at tbeecwhich

is found in all dance songs. These songs are syngeh accompanied by drum. Women have songs which
they use during summer when drumming is taboo.

Group dancing is regarded as a pleasurable actplgasing alike to gods and man. Joy is pleasirige
gods and sadness is a sin against them; therédothe common man dancing is the most readily ssibée
and effective form of worship. Usually it is a b®¥irst voluntary participation in ritual. He dasc@ mask
before he learns the simplest prayer--some peaplerriearn prayers--and long before he learns teeras
own prayer sticks. The dance, particularly the redsikance, is preeminently the province of the young
although many men continue to dance in old age.ofiggn myth of katcina dancing stresses its plezsie
side. It relates that when the people first setitiedllages and increased in number they did maivk how to
enjoy themselves.[23] So their priests made praiyeks and sent them to their lost children who baen
transformed into katcinas, and the katcinas cardedanced for their people. But they were the daad,so



when they came someone died. Therefore the peaie wstructed to copy their masks and dance with
them. "When you dance with them we shall come &aldsbefore you,” the katcinas promised, and also
promised that it would not fail to rain. Katcindimre abounds in tales of the devices used byikascto
enable them to come to Itiwana to dance. There imyth to explain the origin of unmasked dancing,the
same ideology of summoning the supernaturals srttanner is current. And during the winter solsticeen
all the ritual groups are holding their ceremonibe, heads of households take six perfect earsrofand
hold them in a basket while they sing for them sTikicalled "dancing the corn,"” and is performeat the
corn may not feel neglected during the ceremomiassn.

The principal occasions for dancing are the saiesimmer and winter katcinas, the culminating weneies
of the Ca?lako, the retreats of the medicine seseluring the solstices, initiations, and the gckince.
Certain societies hold special ceremonies in whacing by members and outsiders figures promipethid
winter ceremonies of the Wood Society and Big Seoeiety; the Yaya, the dance of the Shuma?akwe. The
so-called Corn dance and the Santu dance are aghemnonies in which dancing is conspicuous. Ithai$e
cases dancing accompanies less spectacular stes]yuextending over a longer period than the darself.
Frequently the dance is subsidiary to these saakpotent rites. Usually it is the younger ang les
responsible members of the group who dance, tlestgrand leaders meanwhile remaining in retresittorg
quietly behind their altars. Even in katcina danedgsere the dance itself is the essential rite ptitéern of
dancing for the priests is preserved. In summek#teina dances are held during the season when the
priesthoods are in retreat, and the katcina gréupys dances in front of the house where the it "in."

In order for any rite to be efficacious the protaigb must "have a good heart,"” or, to use morelfami
phraseology, he must be in a state of grace. Joyraadom from care are the chief requirementsstate of
grace, second only to physical purity. Therefoedhstom of dancing for the priests while theyianetreat,
and of various groups visiting to dance in one e house during synchronous periods of retBaaing a
katcina dance that lasted for several days a gobtiitle dancers"[24] came one night to dancéha kiva.
"Because the dancers could not go home to theiesyiand were lonely in the kiva. Therefore theberst
came to dance for them so that they should noate s

Connected psychologically as well as ceremonialth wublic dancing is the practice of clowning. Thare
organized groups of clowns who assist at all katdances and amuse the populace by obscene aradatir
childish pranks. There are masked and unmaskedstawe masked clowns, the Koyemci,[25] are thetmos
feared of all the katcinas. The Ne?we:kwe sociity are clowns, and are regarded as the most paiwerf
medicine men, and potential witches. They are farioulove magic.

OFFERINGS

Offerings of various kinds are included in all Zuifiuals. The principal offerings to the supernatsiare
food, tobacco, prayer meal (coarse cornmeal cantaground white shell and turquoise), and prayieks.
The usual food offering consists of a bit of foooinh each dish that is set out, thrown into the direnerely
dropped on the floor with a brief, perfunctory peayThe supernaturals nourish themselves on theuspi
essence of the food. All priests and the wivesriggbs make such an offering before eating of asly.dAlso
women in houses where fetishes are kept offer findlde fire before serving a meal. These offeriagsmore
formal at quasi-ceremonial feasts, such as thefemsompanying house building, harvest, etc. Meind
participation in ceremonies also make offeringéoofl in the river, where it is readily accessilddlhe gods.



Food offerings are made especially to the ancegidisacina:we) and the katcinas. On the day ofited
large quantities of food are sacrificed in the rigad the fire (see p. 621).

[24. The "little dancers" are the children of tledinas. One or a group may come to play pranksimection with any katcina
dance. They are impersonated by young boys.

25 For fuller accounts see p. 946, and Parsorz29]

Meal is offered to the sun each morning by all méie hold any permanent or temporary sacerdotatipasi
and by many other individuals, both men and wonveal is sprinkled on prayer sticks when they are
planted, and on masks, fetishes, and other satjedts when they are taken out for use and whenares
returned to their places. It is sprinkled upon kets by onlookers, and their leader sprinkles rhe&dre them
"to make their road." Handfuls of meal are throwtoithe air through the kiva hatchway to welconerbw
year. A bowl of corn meal stands on every sociégr and everyone who enters the room to partieipathe
ceremony sprinkles corn meal on the altar befddagghis place. In addition to the use of meal mgfering
it is also used for delineation of sacred symhigery altar is set up upon a painting of white meal
representing clouds, and from the center of thilsearuns out toward the door of the room, or thetfof the
ladder. This is the road of life and along it p&xsentering the room walk up to the altar. It soahe road by
which the supernaturals enter. Colored sand pasitisimilar in technique to those of the Navahe,used in
initiation ceremonies. A cross of corn meal maHesplace prepared to receive a sacred object,naeah is
used to mark the walls of a house at its dedicatod marks of corn meal are made on the hatchitneo
kivas to indicate the duration of a ceremony. Gueal is rubbed on the head and face of the newdnmiron
the body of the dead. In short, there is no cereahorcasion on which it is not used.

The most important and valuable gift to the godfésprayer stick. This is a small stick, carefdigoothed
and painted, to which various feathers are attaghtdcotton cord. The length and form of the stittle
wood of which it is made, the color of the pigmeartd the feathers are all definitive of the chamaof the
offering, and vary according to the beings to whors offered, the sacerdotal position of the gjard the
occasion upon which it is given.

The whole matter of the varieties and manufactifgayer sticks is too complex to go into here.etvf
outstanding points can be mentioned. The wood casamonly used is the red willow. For certain ocoasi
other shrubs are required. When wood for prayeksis gathered corn meal is offered to the shroim f
which the twigs are cut. Only perfectly straightsts are taken. Generally the bark is removed. &l s
four common prayer stick measures; from the tithefmiddle finger to the base of the finger, todkater of
the palm, to the wrist, to the inside of the elb&nequently faces are indicated by notching one sfdhe
stick. The feathers are attached to the back otibk and are thought of as constituting its dlegh The two
upper feathers are the most important and charstitetJsually they are from the turkey and eagle,
respectively; or they may both be from the eagéatkers from the breast or back of the turkey aeel wn
sticks for the ancestors and the katcinas, taihéga of the turkey on certain sticks made by tloeanii.
Sticks for the sun, moon, and the Uwanami havevengieeagle feather in this position and the usdisf t
feather entails particularly stringent taboos ugf@ngiver. Sticks for the war gods, and for thecket priests
(the Ca?lako sticks) have an eagle tail feathénigposition. The second feather is almost alveayes from
the shoulders or back of the eagle. After this comduck feather, and feathers of the "summer bialishe
brightly colored birds: jay, red hawk, oriole, bhikl, humming bird, road runner, etc. Birds areredar
shot for their feathers, and the feathers are alyddept, wrapped separately in paper and laidyanwanative
wooden boxes with sliding covers. The feathersasteched with commercial cotton cord. The sticles ar



painted after the feathers are attached. The dearacd manufacture of the pigments are describatother
place. Most sticks are painted black, but thosehfersun and moon are painted blue and yellow ectsly,
and these colors have sex associations. Pairechbtigellow sticks are symbolic of fecundity.

The principal occasions upon which prayer sticlesadfered by large groups of people are at thdisels On
these occasions persons of both sexes and albffigeso the ancestors and to the sun (if malejpdhe
moon (if female). Furthermore, at the winter sakstall members of the katcina society make a second
offering to the katcina and members of the medism&eties to the tutelary gods of their societhdseach
full moon all members of societies offer to theestors, to the katcinas (if males) and to the anyeyjods of
their societies. At the winter dances and at tiile@rCa?lako each man makes a prayer stick fokahenas,
but does not himself plant it. Furthermore, a lgvgg of the ritual of every ceremony concernsrttaking
and offering of special types of prayer sticks lbyse participating. Prayer sticks are sometimesr edif
individually and sometimes the offerings of manysoas are bundled together into a k"?&-atcin:ehwisic
deposited by someone delegated to plant it. Pistieks axe buried or deposited in corn fields hia tiver
mud, in shrines in the mountains, in springs, ica@ations in or near the village.

Prayer sticks provide the clothing of the supemads$u Just as the supernaturals nourish themsefvése
spiritual essence of food offered in the fire @ ttver, they clothe themselves in the feathengrayer sticks.
This is especially true of the katcinas, whose bddieathers form their most conspicuous ornaree(for a
treatment of this idea in folklore, see the taléetsitulu, p. 1048.)

The offering of prayer sticks is one of the mospartant acts of Zuii ritual and four days after mglkany
offering of prayer sticks the giver must refraiarfr sexual intercourse, and from quarreling. Theee a
additional restrictions connected with special offgs after the offering to the sun at the wintastsce one
must eat no meat or anything cooked with greas@fardays.[26] The same restriction applies to the
a:ciwan:i after offerings to the uwanam:i, and #ekwin after his various offerings to the sun. Aisall
novices, including boys initiated into the katcswiety, after their initiation. (They plant prayticks as the
final rite in the initiation.) [27] After the plaimgs of the Ca?lako party the members and theisélooids
must refrain from trade for four days. There isr@striction on work for wages. No one trades duthegfirst
four days of the winter solstice--many people dotraxle for 10 days--and the households of prigstsot
trade while these priests are in retreat. Therigedbout trading at these seasons seems to bartbatthese
are periods of magical power, during which forthaagrevents are preordained, if property passeabut
one's hands during this time all one's wealth waoloh melt away. Therefore, during these periods,
necessities are purchased at the store on cretimogpayments are made.

Prayer sticks are especially male offerings. Algifowomen frequently offer prayer sticks they newake
them. Their male relatives (actual or ceremoniakenthem for them. So also, although men offer faodi
corn meal, it is always prepared for them by thenen. This division in ritual is a reflection of tgeneral

economic pattern, in which the females supply fand the males the clothing of the household. So als
women furnish the food of the gods and men theithahg.

TABOO AND ABSTINENCE
The special restrictions which follow the plantimigprayer sticks is part of a general feeling dicta directed

toward all things sacred. The Zuii word for tab®teickwi. An altar is called teckwin:e (sacred thijra
person upon whom there is any ceremonial restadsotis teckwi. It is almost impossible to reduce list of



Zuiii taboos to any sort of system. Some of thermsaeen more fortuitous than their magical formutame
prohibitions are dictated by fear or repulsion, sare designed to preserve the power and sancttityals
and objects, others are rites of purification, ankeast is designed to provoke the pity of thesgdak vigil of
the priests before the coming of the corn maids (sgth, p. 914). The following activities are akckwi" in
Zuiii terminology:

Foods.--Members of the ci:wana:kwe society must not aek jabbit, nor a common purple-flowered herb.
This is felt so strongly that a member of this sbcwill not even touch a jack rabbit nor permitatbe
brought into the house in which he lives. No Zudiiseor touches meat or grease during the firstdays of
the winter Solstice;[28] priests refrain from egtimeat and grease for 10 days, find during theogsrof
their retreat; p?ekwin does not eat meat and giagféeseoffering prayer sticks to the sun; initiatesnot eat
meat for four days after their initiation; warriok$o have taken a scalp do not eat meat, gredsegrsany
hot food for one year; mourners (especially widanwd widowers) do not eat meat, salt, or hot foodsdur
days following a death.

Objects.--All sacred objects are taboo to all people whadt "belong” to them. The strength of this feglin
varies according to the power of the fetish. No woelld dare to touch one of the priest's fetisheept the
chief of the priesthood, and no one will enterrbx@m where it is kept except the chief priest drelfemale
head of the house. This is true also of the permtamasks and society altars. When the people whp kee
of the Ca?lako masks moved to a now house thegdctie head of the kiva whose mask they kept tstea
it, "because they were afraid to touch it." Cortistees, prayer sticks, ceremonial garments areaaitiled
with great respect, and no more than necessary.[29]

Places.--The rooms where sacred things are kept are tabootsiders. All shrines are taboo except when
visited officially. There is one War God shrine Ptlmuwayallakwi) which may be visited by those whigtw
to pray for good luck in war or gambling. Otherwisis not permitted for individuals to visit shes even for
purposes of prayer.[30] Rooms where retreats @neenies are being hold, unless the ceremony is
specifically public, are taboo to those not beloggio the ceremony. If any one crosses the thrddimis
"caught,” and must be initiated into the groupwbere this is impossible (like meetings of the kaic
priests), must be ceremonially whipped and mak&icepayments to his "father.” Altars are alwayscezd
on the side of the room away from the door, "thieafale place." Strangers are always seated neaiotbre
by the fireplace and away from the "valuable plaburners and warriors who have taken scalpsasiay
from the fire."

Sex taboos.--Sex relations are forbidden between memberseosame clan or the same medicine society.
Relations with members of the father's clan arevfied upon. A man may not have relations with thie wf
a member of his kiva or medicine society (his bedthwife, hence his sister).[31] These are prilpaocial
taboos but the punishment for them is of the saime &s punishment for breaking of strictly religsotaboos.

Sex relations are taboo during the 10 days of tiéewsolstice, for four days following the plargiof prayer
sticks, and during participation in dances or ottegemonies.[32] Warriors who have taken a scalgtmu
refrain from sexual intercourse for one year andgtngo through a ceremony of purification at the ehthat
time before they may again sleep with their wiv&3][The same rules apply to the widowed who wish to
remarry.



Other tabooed activities.--Priests, and others holding temporary or permaredigious offices, must not
engage in any quarrels or disputes with fellowesitnen or outsiders. Hence, they are not appoiotenyit
offices. One must not quarrel for four days follagiplanting of prayer sticks. Priests and appostee
religious office must not leave the Zufii Valley thgy the terms of their office. (This is a taboottisa
frequently broken to the distress of the orthod@kis prohibition against going about may be amresion of
the retreat to the daily life of those who are rdgd as "working for their people all of the tim&Here are
no taboos upon labor, except in the case of ifotiat when the novice must do no work, and espgcralist
lift no heavy weights during the four days betwé#®sceremony at which he receives a new heart snd h
final initiation. No one must sleep during attenckaat religious ceremonies, but there seems tmbe n
restriction on conversation. There are certainroerges in which speech is forbidden to participants
especially the 24-hour vigil of the priests, whalgaiting the arrival of the corn maids on the ey of the
Ca?lako ceremonies. There are a number of spatiabs relating to the wearing of masks a man while
wearing a mask must not speak, he must not givinagyaway, he must not engage in any defilingvésgti
A man wearing a mask or katcina body paint is tedckvothers, and must not be touched, approachred, o
stared at. There are also special taboos concedeiitp, mourning, and the scalp dance which incatps
all the purificatory rites of mourning. For fourydathe widow or widower (also the scalper and tloenan
who has touched the scalp) must not approachrenfiust not touch or be touched by anyone, must no
receive anything directly from the hand of anotherson, must not talk, and must sleep very liitlat all.
The food and sex taboos observed at this period Almgady been mentioned. There are also spebmbdsa
relating to death by violence, by lightning, or gvisom home. There are no strictly religious tabapsn
pregnant or menstruating women. There are, of epunany taboos that belong to the realm of folklataer
than that of religion.

To all of the foregoing prohibitions, as well ab@ts not mentioned, the Zuiiis apply the word teckwi it is
obvious that they embrace many different attitudesard the tabooed object or action. There areaheos
relating to death and mourning, sacred objectggeslaand rites. In all these cases the prohibrigas out of
the mingling of fear and reverence in the attittmeard the sacred. Fear is the predominant fealatgating
the rites for the dead, and the fear of the deadtisnded to those intimately associated with mife.
Hence, the widow is untouchable during the peribérvthe malice of the dead is active. Those whe hav
killed an enemy in warfare are similarly threater@dce they have cut off a man before his timehén
taboos against touching sacred objects and traagass sacred places the feeling of fear is legaamt but
none the less present, for sacred things are damnger proportion to their power. Whereas deatkased as
the result of violating taboos of mourning, in ttese of other violations the fear is vague and igén@nd the
results of infringements are less clearly foreseen.

On the other hand, there are a number of perseatithints which are forms of abstinence rather thboos.
To this class belong the sex prohibitions, the fimitibns on certain kinds of foods at certain timasd the
restrictions upon the activities of persons pgstting in ceremonies. The general purpose of afi¢h
restrictions is withdrawal. That they are not pniitygpurificatory is shown by the fact that in maogses they
follow rather than precede the approach to the ;gagldor instance, the sexual taboos followingpiaating
of prayer sticks. A man approaching the gods witbcuest cuts himself off from the world in ordeatthe
may concentrate all his thoughts upon wrestinglbsre from the supernatural. For this purpose all
distracting activities are denied him.

Relations with women are forbidden, also tradinggreeling, moving about. The fullest expressiothig
spirit is the retreat which forms the basis ofimlportant ceremonies. The retreat is practiced bgym



ceremonial groups, but the more important retraggghose of the priesthoods who "go in" in turnimyithe
summer, and those of the medicine societies avihier solstice and at initiations. The katcinaepts hold
retreats before the public ceremonies of the CalRlketreats are always practiced by groups. Theichatl
retreat is not found at Zufii. A retreat alwaysrisgeded by the making of prayer sticks. In the engethese
are made into kaetcine and planted somewhere eutsgvillage. When the emissaries return, thegrou
"goes in" in the house where their sacred possessie kept. The men have brought their beddirnigiso
house, for they are to sleep there during the gesfdhe retreat. Usually the sacred things arertadut and
an altar is set up. During the retreat the roontaiamg the sacred objects is taboo to all outsidEhe men
do not leave the room (except in the case of thdicimee societies, where men may go out in the dag aind
eat at their homes). They sleep in the house @f tbigeat, and their meals are served by a wonfhamab
house, the wives of the men contributing cookedlfdiere are frequent sessions of song, prayer, and
meditation, especially at night. Retreats usualbf four or eight days. The Koyemci (see p. 946)if for
14 days, and brief retreats of one night are hgldrlests at the solstices and at other times eatsr
frequently end with a second prayer stick plantimigh the usual restrictions on conduct for therfou
following days, which make of this period a modifi®rm of retreat. The main priesthoods open their
summer retreats with a period of strictest retreaaddition to the usual restrictions they foredjcanimal
food. On the fourth day they make a second offeoiingrayer sticks, and, although they remain irluston
for four days longer, the food restriction is Idtelrhey do not plant prayer sticks again on conoing The
minor priesthoods disband on the fourth day, algfotney are still under restrictions. The bow fges
although they plant prayer sticks and are "in,'hdbremain in their house. The "poor man" who Hastpd
prayer sticks is in much the same position as tve firiest. Although not confined to his house he is
somewhat withdrawn from life and is "sacred."

Priests live always under certain restraints, anthis restriction of activity of certain individisamay be seen
the germs of a monastic life. However, it is na siexual prohibitions that are made lifelong fa ltoly men
of Zufi. Celibacy as a way of life is regarded wettireme disfavor by the community. Mrs. Stevenstates
(Zuii Indians) that p?ekwin although married iseotpd not to cohabit with his wife, but | coulddino
evidence that this is the case. He is expectetigerve rigidly the long periods of sexual contiresnghich
his elaborate ceremonies require, but continenoghat times is not considered necessary or désirab

There is, moreover, a marked difference in attitoelieveen the Zufi priest and the Christian or Bigtdh
monk. Zufii ideology does not oppose matter andtsgsrconflicting or mutually exclusive principleBhe
priest, therefore, does not renounce the worldflésh, and the devil because the world and trehfae evil.
Rather he strips his life of trivial, irrelevanhdadistracting matters in order to leave his miee ffor his
great work--the material and spiritual welfare & people.[34]

PURIFICATION

In addition to these taboos and restrictions winiety be regarded as secondarily purificatory thezeakso
certain positive rites of purification. Among thdssthing, especially bathing of the head, holdd fitace.
Bathing of the head is obligatory before partidipatn any ceremony and usually at the conclusicthe
ceremony. For important festivals everyone in tilage bathes his head. The head of the newboaming
bathed before he is presented to the sun. In meilps a name is given at this time, but not ati.ZBdthing
of the head with name-giving forms the culminatiitg of initiations; after important participatioirs
masked ceremonies the head and body are batheatdiyal aunts. The purpose of ritual bathing after
ceremonies is to make the participants safe foraruoontact. The ceremony at which the Koyemci aré p



for their year's work by their paternal clan isledl"washing." At this the head is bathed symbdliyoaith
water and corn meal. Curiously enough, the swehtibanever used ritualistically at Zufi, althougis used
therapeutically and forms an important part ofaisuof all surrounding tribes, including the Navaimal the
ancient and modern peoples of Mexico. One cererhgroap (lhewe'kwe) bathes in the frozen river dgri
its ceremonies. As in other North American triqas,ges and emetics. are used for ceremonial patiiic.

Ashes are used for purification after childbirtidat points in the ceremonies of medicine socieR&%on
gum is burned and the smoke inhaled as a rite wiigation after a death in the household or asagetion
against witches, whenever sorcery is suspected.

There is a special form of purification called "wg off " (cuwaha) used in connection with war doedling.
This consists of expectorating into cedar barkasndusk (on a prayer stick in some cases of cunes)ing
the packet four times over the head in counteralasx circuits and throwing it down, or, in the cage
healing, taking it out toward the east to be buried

During the initiations of boys into the katcina mig property is destroyed for purification. Katagwvisit all
the housetops in the village, and from each a lmowlasket is thrown down and destroyed. This asmlled
cuwaha.

Whipping, never used as a means of punishmergsesved for purposes of purification. During irtibas
katcinas go about the village whipping everyong tineet unless they carry corn or water, "to takayathie
bad luck."” People call upon the katcinas at otimees to whip them to cure them of "bad dreams" f(see
481). The whipping of the initiates is probablycafirificatory.

CEREMONIAL PATTERN

A full ceremony at Zufi utilizes all of the foregg techniques. The usual ceremonial pattern isreate
followed by a dance. Frequently the dance is publlie retreat, of course, always being secret. 8oras,
also, the dance is not performed by the same dimtghold the core of the rite, but by some codjrega
group or by an organized group of laymen (e. @ dances by girls and youths during the scalp Jambe
relative importance attached to the esoteric aadfectacular approaches varies among the diffeudst
The ceremonies of the katcina society are weigbtethe side of the spectacular. In the summer katci
dances only the leaders offer prayer sticks andrebscontinence, and even for them there is nodbrm
retreat. The priesthoods, on the other hand, carateron secret rites and dispense entirely withlipu
dancing, unless some katcina group chooses to luoeoof the priesthoods by dancing on its "middig.d

A retreat usually opens and closes with offeriniggrayer sticks. Sometimes there is a public annement
of the opening of the ceremony such as the annoueraes by p?ekwin of the solstices, of the openinh®
scalp dance, and the beginning of the Ca?lakovédsiihere is some kind of set-up of sacred objescts
formal altar, fetishes, masks, medicine water;ted much of the ritual of the retreat is concdmth the
manipulation of these objects. Those participaitintipe retreat practice various forms of abstinesexual
continence is always required. Sometimes theréasi@os on certain foods or, rarely, on all fooderehis a
variable amount of seclusion. At intervals througihibie retreat there are recitals of prayers andsolhe
rest of the time is spent preparing paraphernalidhfe final dance, if there is to be one, rehegrsand telling
tales, especially the origin myths in the rituatisorms appropriate to the particular ceremonyrgat deal
of instruction in ritualistic affairs is given dag these retreats.



The form which the concluding ceremonies takesiigest to unlimited variation. Each ceremony has it
characteristic features, of which the most congpisus always group dancing. Dancing always coesnu
with brief intervals for many hours; the emotioe#fect is cumulative, although there is no defimlienax.
The dancing itself is always reduced to its baggsentials-the rhythmic repetitions of a singleybod
movement. Although impersonation is common ther®islramatic representation. Whenever myth is
suggested it is in a highly stylized and symbatiari. Great importance is attached to correctnegds an
uniformity in costume and regalia, which are defua for each dance. Dancing may be continuous, thie
initiation dancing of the societies, or may be l@oky intervals filled with clowning, jugglery, other
rituals, like the summer katcinas, or two or moreugps may dance in turn.

Dancing is always semipublic. Sometimes, for exanible last right of the winter ceremony of the roiee
societies, specially privileged outsiders (thabigiside the active group) may attend. Other daaces
performed in lay houses or outdoors and are fredl tsho wish to come, including whites.

Despite the enormous complexity of Zufii ceremosimlthe elements of which it is built and the unged
patterns are comparatively simple. The ideologiifficult of comprehension because it is monisgiostract,
and impersonal where we tend to be dualistic, aiacand personal, but the philosophical ideas in
themselves are neither abstruse nor involved. 8othe complexity of ritual is more apparent theal.rAll
ceremonies have five principal aspects--the maatpmul and veneration of sacrosanct objects; offgrin
purification, abstinence, and seclusion; recitabbsacred formulae; public celebration. Each offihe
approaches is itself subject to little variatioheTtexts recorded in the following pages illustiatey little
complexity has been introduced into prayer. Prayeg be long or short, condensed or expandedhbut t
content, outline, and phraseology are always thees&o, too, with other techniques. The complexitfunii
ritual is a complexity of organization rather thmmtent. The baffling intricacy of ceremonies ltke winter
dance of the Wood Society and associated groupsthaninitiation of boys into the Katcina societg @ue
chiefly to two processes in organization: The dsfezation of function and the piling up and telepmg of
distinct ceremonies. It is characteristic of Zufuals that their different parts are not necesgaerformed
by the same individuals or the same groups. Theptioat makes offerings and goes into retreat naag Imo
control of the sacred object in whose honor theeattis being held. Everything connected with taediing
of fetishistic objects may belong to a second grawgle a third group holds the sacred words ofdhants,
and yet a fourth group manages the public cerersoBi@ch of these groups has its own organizatiadem
of succession, and minor rituals, so that the cetegbicture of any major ceremony, such as theaka?|
with all its ramifications, gives an impressionb&wildering and baffling complexity.

It is more difficult to uncover the ceremonial att in ceremonies which are the products of coatese
The winter solstice ceremonies, thought of at Asia unit, are clearly a synchronization of indelean
cults. In other cases the essential separaten@sstefof a ceremony is somewhat obscured. Theedairitie
Wood Society and other groups is undoubtedly arigan@ation of at least two factors: A snow-making
ceremony comprising a retreat of the keepers oflirger fetishes," with a dance in their honoe thuaiye,
combined with a war ceremony of the bow priesthimocbnjunction with the warlike societies. We asxén
not necessarily dealing with a historical procd$se ceremony is certainly now conceived as a urdtraay
always have been as it is at present, althougkein of the complex history of Zufi as shown
archaeologically there is no reason to doubt thgtcremony may have been derived from severalshkve
sources. But however diverse the sources, thetiggyiroduct has been well pruned to fit the Zudidit@rn.



The public rituals constitute the most importarihesc expression of the people. Not only are tlaatistic"
in the superficial sense, in that they embraceaypes of behavior which we arbitrarily lump togeths "the
arts"--ornament, poetry, music, the dance--but fireyide the satisfaction of the deeper esthetieedZuii
children do not mind being whipped by the Salimgp?because they are such pretty dancers.” | haasdh
women say of the mourning ceremonies of the Ca?l&Ke all cry. It is so beautiful that our heartgthi' |
have watched the faces of old men as | read to thertexts of their prayers. Zuiii rituals haveydesof their
own that belongs to ritual as an art. They arer@dland formal; they are well designed; they bagin
quietness and end in serenity. Their quality i€igtas and benign. They have moments of splendaithiey
are not gorgeous or "barbaric” or frenzied. AllZaiiii life is oriented about religious observanag] atual
has become the formal expression of Zufii civil@atilf Zufii civilization can be said to have a stythat
style is essentially the style of its rituals.

CEREMONIAL ORGANIZATION

The basis upon which all Zufii ceremonialism resthe cult of a:'lnacina:we, the ancients or theeators. In
their worship all participate, regardless of age, ®r affiliation with special cults. Nor are tadhacina:we
ever omitted from the ceremonies devoted primaoilihe worship of other beings. The special and
characteristic offering to the a:'lhacina:we isdoét the great public ceremony devoted to theniuesxeely,
Grandmothers' Day[35] (Catholic All Souls Day), théstanding feature is the sacrifice of great tjtiaa of
food in the fire and the river. They receive otb#erings, too-prayer meal, smoke, and, of coupsayer
sticks. The prayer stick for a:'lhacina:we is a kisteck painted black, the principal feather befngm the
back of the turkey. Offerings of food to a:'lhacime form a conspicuous part of all public ceremsnénd no
prayer omits to mention them. So pervasive is¢hlsof the ancestors that other classes of bdigs
katcinas, for instance) tend to merge their idgntithem.

The a:'lhacina:we are, in Zuiii terminology, a:'waevidona, "the keepers of the roads"; that is, geiwho
guide, protect, nourish human life. They are, tfegse as a group, beneficent beings. They are iitkshivith
the greatest of all blessings in this and landcthads and the rain. In prayers they are refetweas "those
who have attained the blessed place of waters,wdaah they return they come clothed in the rainewlon
summer afternoons, the great cumulus clouds pil@lapgy the southern horizon, a Zuii mother willrpoi
them out to her children, saying, "Look, there gn@ndfathers are coming!" However, this identificatwith
the rain is not restricted to the a:'lhacina:wd,dppears also in beliefs concerning other superakst
especially the U'wanam:i, the so-called rain makansl the koko or masked gods or katcinas. Even the
A'hayuta and the We:'ma:we walk in the rain. Raian attribute of divinity, and all the divine oreesne
clothed in waters. The dead are, in general, tshbers of all blessings for which the Zuiis astelold
age, rain, seeds, wealth, power, fecundity, heatitd,general happiness.[36] Despite their prevgiin
beneficent character, toward individual dead pessand especially toward the recently dead, thiziaét is
strongly ambivalent, mingled of tender reverenag faar. This fear is not due to the evil natur¢hef dead,
but to the fact that so long as they remember huifeathey will long for their dear ones left beldim this
world. Therefore they come to trouble them in dreamd day dreams, until the living man sickensriafg
and dies. Therefore the recent dead must be cutloéir road is darkened with black corn meal, &y are
implored, with offerings of corn meal and prayeclst, not to trouble the living.

There is nothing esoteric in the worship of theestars. In this all individuals are on an equalifapand
have direct access to the supernaturals withountiation of priests. There are no fetishes oerth
permanently held paraphernalia used in their wprstor are there special places sacred to therassinl



perhaps the river bank, especially the point calléde River, where offerings of food are customaniade.
No man stands in any special relationship towageththt is quite clear that there is no ancestorsiwigrin the
restricted meaning of the word. A man prays toaheestors, not to his own ancestors. Certain grotipgen
have special relations to certain groups amongl#ael-priests invoke deceased priests, medicine men
deceased medicine men, impersonators of the kattwear predecessors in office, but never theigpnitors
as such. Such special relationships belong ingakr of special cult activities which will be codered.

Against this background general nonesoteric raligjiactivities have developed a large number ofeeisot
cults, each devoted to the worship of special swgtarals or groups of supernaturals, and each gavin
priesthood, a body of secret ritual, permanentggssens of fetishistic power, special places ofshir, and
a calendrical cycle of ceremonies. | distinguishrsgjor cults of this type, which might be nameahirthe
supernaturals toward whom their principal ceremeaire directed: 1, the cult of the Sun; 2, the authe
Uwanami; 3, the cult of the katcinas; 4, the ctilthe priests of the katcinas (a distinct but clpselated Cult
[37]); 5, the cult of the Gods of War; 6, the afithe Beast Gods. The functions, activities, aaspnnel of
these groups overlap and interweave in a bewildentricacy that baffles analysis. The p?ekwin wso
speaker of the sun is also priest; he has cenaaifically priestly functions. Some activities be to one,
some to another, of his affiliations. This is talso of the bow priests, leaders of the war cutip \as
guardians of secret rites are associated withrfriiees; the fraternities or medicine societiesjchhare
devoted primarily to the worship of the Beast Gagtsls of life, medicine, and witchcraft, have orescnony
devoted entirely to the invocation of the UwanaBume are of distinctly warlike character; othersggss
masks and take part in masked rituals. Howevespite of this interlocking, there is no difficulity assigning
any major ritualistic group in Zufii to one or thier of these cults on the basis of supernaturaltsm,
method, and tangible possessions.

THE CULT OF THE SUN

The sun is the source of all life. Indeed the wiordife is t?ek?ohanan:e, daylight (t?e, time pace;
k?ohana, white; n:e, nominal suffix). The sun erdéfiore "our father,"[18] in a very special serimg,not in
the sense of progenitor. He is associated in wpnsith the moon, who is "our mother." However, ligenot
thought of as springing from the union of these.tiWoe moon is "mother" by courtesy only. The aningat
female principle of the universe is the earth mthat there is no cult of the earth.[39]

Each morning as the sun sends his first level besinksng across the houses his people come auieket
him with prayers and offerings. Men and women stagire their doors, facing the east,

38. "Father" in Zufii is a term of respect appliedti supernaturals and to all human beings whe ey claim to one's respect or
affection.

39. The phallic element is not absent from the wiprsf the sun and moon. At the solstices adultemalant blue sticks to the sun,
females yellow ones to the moon. The sticks plaitede Ca?lako homes, which are specifically &arundity, are double; one
stick is painted blue, the other yellow, and theymale and female, respectively. Like the sun@raticks, they are made with
downy feathers of the eagle.]



their hands full of corn meal which is offered @ tsun, with prayers for long life. Every priesiappointee
to ceremonial office and every man during the thre@s engaged in any ceremony must observe thisingpr
ritual. But many others, "poor people,” never oinieven on the most bitterly cold winter mornings.

But the great ceremonies at which the sun fathieom®red are in the keeping of his special prigbyse
title, p?ekwin, means, literally, speaking placbe p?ekwin is the most revered and the most holyima
Zuiii. Even in this society which diffuses power aeasponsibility until both become so tenuous aseto
almost indiscernible, the p?ekwin is ultimatelychedsponsible for the welfare of the community.hdéds
his power directly from the Sun Father, with whoenltas a very special and intimate relationship. The
p?ekwin performs many duties in no way connectdl is office as priest of the sun. He is the activ
member of the priestly hierarchy and the officigtpriest at all ceremonies at which the priestgtion
jointly. It is he who sets up the altars for theseemonies and even the altar for the scalp déinsehe who
meets the priests of the katcinas when they visiti And "makes their road"; it is he who instaksvrpriests,
including bow priests, and formally appoints to@dfthe impersonators of the katcinas.

As priest of the sun he is the keeper of the caertde sets the dates for the solstices, from wallcbther
ceremonies are dated. His calculations are basethssrvation of the sunrise in winter and the suimse
summer. These observations are made at shrinad@ofshe village. When the sun rises (or set§)rigk
certain landmarks, the date for the solstice lsaatd. However, the calendar is disarranged by ¢sealto
have the celebration of the solstice coincide withfull moon, and the p?ekwin is the subject tEbi
criticism when the sun fails to oblige in this neattit is at the solstices that the sun is celeratith great
public ceremonies. For some period before the pite&inserves fasts and continence and makes frequent
offerings of prayer sticks to the sun and moontaedancients. In winter the public ceremonies aened by
the p?ekwin's announcement made from the housétigna. At this time he orders the people to make
prayer sticks for their sun father and their moasthrer.[40] For 10 days the p?ekwin "counts days'hie
sun father. Then on the tenth day all people dffeir prayer sticks to the sun or moon, along witters for
the ancients, and special society offerings. Thetise ceremonies continue for 10 days longer thefpart of
the sun in them is finished on the tenth day.

In summer the announcement by the p?ekwin takes g@ht days before the planting, and the whole
celebration is less elaborate.

As in the winter, there are other ceremonies atttme but in different forms."

The p?ekwin has, furthermore, a great public cergmihe Iha:hewe or Corn Dance, which should be
performed every fourth year in midsummer. It hasbeen performed for many years. This ceremony
commemorates the departure of the corn maids dabreges their return. It follows the usual cererabn
pattern of periods of retreat spent in prepardiornhe public ceremony of the last day. On thisasion the
e'tone of the priests are exposed in public ancttisedancing alternately by two groups of girls.

The writer has not seen this ceremony. It has aenlheld for many years, and very little is knowoua it
save that "it belongs to p?ekwin.” Since it is sowiarly his dance we may assume that it is caedeo
some way with the worship of the sun, but what toisnection is, toward what blessing it is direciat
what techniques it employs are by no means clean the only description we have, and further infation
Is lacking.



THE CULT OF THE U'WANAM:I

The U'wanami, a term generally translated rain maft2] are water spirits. They live in all the e of the
earth, the four encircling oceans and the undergtavaters to which springs are gateways. Cumutusis
are their houses; mist is their breath. The frbgs $ing from every puddle after the drenching semmains
are their children. The ripple marks along the edliggitches washed out by heavy rains are theitpioats.

The worship of the U'wanami is enormously elabatated is in the hands of the priesthoods, of wihelne

are 12.[43] Each priesthood contains from two xonsembers. Several have women associates. Mempershi
in the main, is hereditary within matrilineal fagngroups the family in whose house the fetish efdhoup is
guarded. Each group operates with a fetish. Thetgghés, the e'to:we, are the most sacrosancttelgeZunii
worship. They were brought from the innermost deihthe earth at the time of the emergence anlege

in sealed jars, from which they are removed ontytlie few secret rites in which they are employedhese
e'to:we rest the power of the priests. (For deionpof e'to:we see Stevenson, p. 163 ff.) Besides'to:we
various other objects are

[41. See p. 537.

42. The term rain maker is a very misleading on&ufii thought all supernaturals are rain makeh& Wwanami are definitely
associated with the six regions and are probalelyilfii equivalent of the Keresan shiwana, or stdouds. The bow priests of the
Uwanami, K*alhawani, Tsik*ahaiya, Kopctaiya arecagsted with thunderstorms and sudden tempests.té&és, p. 664.)

43. | have omitted the p?ekwin and the bow pries$ts occupy the fifth and sixth places in the oroeretreats, because they are
not, strictly speaking, priests, but function mgrek officio. They do not possess e'to:we. (Seesff, 592, 660.)]

included in the sacred paraphernalia of the prigxits of sacred black paint, round stones, "thustines,"
obsidian knives, and other objects, all of whiclreMerought from the lower world. The e'to:we thelvse
are each in two parts, k"?a'etow:e, water fetisl,tau'e'to:we, corn fetish. The rain-making fuoutis
decidedly the more important.

In addition to the objects on the altar of thetreat, the chief priesthood is said to maintairea@anent altar
in the fourth underground room of their house.ddition to the usual objects on priestly altarss #itar
contains two columns of rock, one of crystal and ohturquoise, a heart-shaped rock which is "tertof
the world,” with arteries reaching to the four ¢aadl points, and various prayer sticks, including t male
and female, which are "the life of the people." @jects on the altar, including the e'to:we, agdd to be
petrified. This altar is the center of the worlakg tspot beneath the heart of k"?anastep?a wheretehsd
out his arms. Only the high priest himself has aste this chamber.[44]

The priests, as such, hold no public ceremonidisoadh their presence is necessary at many ceresohi
other groups. Their own ceremonies for the Uwaremiheld in secret in the houses where their fesisine
kept.

At the winter solstice the priesthoods observeamight retreat. Following the planting of the peagticks
to the sun is a taboo period of 10 days, duringtvimmany rites are celebrated. On the fifth or sitjiht
(depending on the phase of the moon) each priedthoes into retreat in its ceremonial house. Dutireg
day the priests make prayer sticks for the U'wanarthe different directions. Before sunset these a
deposited at a distant spring. When the messengfeirs from the spring the various sacred objecs a



removed from their jars and placed on a meal pagnalong with cars of corn, clay models of peaebd,
animals, even money, upon which the blessing okase is invoked. All night prayers are chantedsomd)s
sung. The ceremony ends at sunrise. This cerensapeated by all the priests in their respectogshs at
the two full moons following.

The great ceremonies of the priests occur aftestinemer solstice. At this time rain is urgently cee for
the young corn plants just rising out of the graufge rainy season starts about July 1. Shouldains be
delayed beyond that date great hardship is suffered

Four days following the summer planting of prayesks the priesthoods begin their great seriesiofraer
retreats which last from

[44. Information concerning this altar was securedh a fairly reliable informant who gained accés# and made a very
remarkable painting of it. The author does not mersthe information quite beyond question, butegiit for what it may be
worth.]

the end of June well into September; that is, thhowt the whole rainy season. The four chief phiestls,
associated with the north, east,[45] south, and,wgesin for eight days each. They are followee lat July
by the p?ekwin and the Bow Priest, who go in farrfdays each, and later by the minor priesthoods
("darkness priests"), who also go in for four dagsh. As in the winter, the day preceding the attieespent
in making prayer sticks, which are deposited inafternoon at the same sacred spring. The altatigp that
night. Since the sole preoccupation is with rairgimano corn or peach trees are used on the suraltaer
For four days following the planting to the U'wanathe supplicants refrain from eating meat or gegan
addition observing the usual requirements of camoe and kindliness. Throughout this period theyaia
night and day in their ceremonial room. No outsielgers but the woman of the house who serves their
meals. There are frequent sessions of prayer arg] sspecially during the hours between midniglkit an
dawn. The U'wanami are invoked, and the deceasestpof the order are called upon by name. All are
believed to be present. On the fourth day, at d@nayer sticks are offered to the ancients, aret #fiat the
minor priests are free, except for the restricbarsexual activity for four days following any afifeg of
prayer sticks. The four principal priesthoods remaiseclusion for four days longer. At dawn on éighth
day they come out, and that same evening the getmerder goes in. (For order of retreats, sex&tson,
p. 180.)

The purpose of these retreats is to secure raimeinate rain for the thirsting young plants. Shablel days
of any group fail to be blessed with rain it rees\the censure of the community, and one of its Ineesnwill
surely be suspected of laxness in the observaniors dities.

The rain priests are, like the p?ekwin, holy memeylare expected to keep themselves aloof fromdiyorl
affairs. In former times they did no manual laldmut lived on contributions from the people, bustis no
longer the case. The priest should be gentle, heynalld kind. Above all, he is supposed to eschearels.

Associated in worship with the Uwanami is Kolowisie horned water serpent who inhabits springs and
underground waters. With the characteristic Zuésetity he is variously conceived as individuadlan
multiple. One folk tale collected by the writer debes Kolowisi's village with all the serpents aggd in
masked dances as at Kolhuwala:wa.



Kolowisi is the guardian of sacred springs and glies trespassers, especially women. In an unpadlish
song recorded by Cushing,

[45. The usual cycle of north, west, south, eastversed in this instance.]

Kolowisi is associated with flood, although the fhan Hopi myth of Palulukong has not been recoréad
Zuii. He also figures in myths of magical impregoat This is in harmony with his role in ritual wieehe
appears at the initiation of small boys, a cerenaesigned to impress the youngsters with the paoivire
katcinas. At this ceremony he vomits forth wated aaeds which are given to the children to takeeéhorhe
water is sprinkled on their corn, and the seedéeduor planting.

The effigy of Kolowisi which is used at this ceremyp46] is kept by the Kolowisi priesthood, a group
belonging to the Corn clan which stands ninth emdider of retreats according to Mrs. Stevensoffii(Zu
Indians, pp. 167, 179). Although this group is in&aly called the Kolowisi priesthood, the assaoiatwith
Kolowisi may well be secondary like the associabthe priests of the west with the Koyemci masksf
the twelfth priesthood with the K*ana:kwe.

The public ceremony of Kolowisi takes place in cection with the initiation of little boys.

The effigy of Kolowisi enters the village accompaohby the initiating katcinas at sunset on thethiglay of
the ceremony.[47] He spends the night in Hek™ap&iwawhere he is suckled by Ahe?a, the grandmather
the katcinas. The following morning the head ofd¢kgpent is thrust through the kiva wall, while Ka¢cinas
dance for him. In the afternoon he vomits water emrth, fertilizing talismans for the novices.

THE CULT OF THE KATCINAS [48]

During their search for the middle the Zufiis hafbtra a stream.[49] The first group of women toss,0
seeing their children transformed in midstream fmgs and water snakes, became frightened angddop
them, and they escaped into the water. The bereae#iters mourned for their lost children, so thatw
heroes were sent to see what bad become of thesgy.fdand them in a house beneath the surface of
Whispering Waters (hatin k”?ai'akwi). They had b#ansformed into the katcinas, beautiful with \zdile
beads and feathers and rich clothing. Here thegtgheir days singing and dancing in untroubledjmness.
The twin heroes reported what they had seen, atitefudecreed that thereafter the dead should ¢orties
place to join the lost children.

The identification of the dead with the katcinasas complete. When men offer prayer sticks, thi#égrdo
the ancients and to the

[46. Pictured in Stevenson, pls. xiii and xiv.

47. For abridged description of this ceremony,se®75. Fuller but incomplete account in Stevenppn65-102, the portion
describing the part of the Kolowisi being foundgm 94-96, 100, and 101.

48. Katcina is a Hopi word, which has become statided in the literature of the pueblos. The Zéfint is koko.

49. Origin myth, text, p. 595.]



katcinas, and their sticks are different--thosthefkatcinas contain, in addition to the turkeytlieg, that of
the duck, for the katcinas travel between thelag# and the village of their fathers in the forhadocks.
There is great confusion in regard to the destinatif the dead. Those who in life are intimatelyoasated
with the Beast Gods at death join them at, theméa Ci'papolima, in the east. There is some atda that
the priests join the U'wanami. Only those who atemately associated with the cult of the katcirihat is,
members of the kotikan:e (katcina society), anceisly officers in this society and possessorsagks,
can be sure of admission to the village of theikag: There seems to be no clear idea of what besoin
people without ceremonial affiliations--women arnildren, for instance.

The lost children pitied the loneliness of theiopke and came often to dance for them in theirgdand in
houses prepared for their use. But after eachthisit took someone with them (i. e., someone died).
Therefore they decided no longer to come in perSorthey instructed their people to copy their eos and
headdresses and imitate their dances. Then thelgdweuwvith them in spirit. (See text, p. 605.)

These dances, in which the katcinas are impersonate the most spectacular, perhaps the mostitudaoit
all Zuiii ceremonies. Instituted according to traditsolely as a means of enjoyment, they have bedbm
most potent of rain-making rites, for since theim@ones no longer come in the flesh, they contheir
other bodies, that is, as rain. The mask is thpareal substance of the god and in donning it tharer,
through a miracle akin to that of the Mass in Ror@atholic ritual, becomes the god.

Therefore the masks with which this cult operatessacond in sacredness to the fetishes of therists
themselves, They are the property of individudieytare buried with his other possessions four dégs
death. The possession of a mask is a blessing tiodhse; it guarantees the owner admission toaheed
house of the gods, and is the means by which tinié cgn return after death to delight his belowsks on
earth and assuage his own loneliness. Therefosasas a man can afford the very considerablersep
involved, be will have a mask made for himself. 3dhenasks are carefully guarded in the back rooms of
houses, protected from the eyes of children. Lileefetishes of the rain priests, they receive dafilgrings of
food from some female member of the household. Whey are to be used they are repainted by someone
whose special office that is, and redecoratedpoesent the special god to be impersonated.

The organization which performs the rites of theckes is the ko'tik*an:e or katcina society, whose
membership comprises every adult male. In exceplicmses females may be initiated.[50] The indiati
includes two separate ceremonies frequently segghlgt several years. Until the rites are complededbout
the age of 10 or 12, boys are expected to be geprant of the mysteries of the cult, and to belithe
dancers are indeed supernatural visitors from ilfege of the gods. At the first ceremony they segerely
whipped by the katcina priests[51] to inspire thaitih awe for these creatures. There is anothemaore
severe thrashing at the second ceremony. Whippitigei prerogative of the katcinas. It is employgad
other ceremonial group at Zuiii and as a mechanigavenile punishment is unknown. The American
method of establishing discipline by switching istrat Zufii with horrified contempt. The katcinasipvto
instill awe for the supernatural, but also to remesickness and contamination. The whipping of kakis a
blessing. It is administered with the formula, "Mgu be blessed with seeds" (t?0? t?owaconan aatikic
Therefore outsiders are never whipped.

The katcina society has a set of officers, theikatchief (ko'mosona), his p?ekwin (ko'p?ekwin)] &mo
bow priests, who act as hosts when the gods comartice. They receive them, lead them into the pléa
their performances, sprinkling corn meal before@rth&€hey are the arbiters in all matters pertaincmmasked



rituals. The society is organized into six divisqapa:we), associated loosely with the six dioagi Each
group has a house of special construction set &sidbe use of the katcinas-the so-called kivay.[b early
days these were men's clubhouses, but their usnvideing abandoned, even in ceremonies, in falvorooe
modern and spacious dwelling houses. Memberstopénor another of these six groups is determineithidy
choice of a ceremonial father at a boy's birthabthe latest, at the time of the preliminary atiton. His
association is lifelong, unless he is expelledstaxual transgression or severs his connection beazu
disagreement with the leaders. In either case hé&ireceived gladly into another group. Each grbas a
number of officers--from two to six or more--whanrits affairs. They decide upon the dates for daacel
the particular dance to be performed; they compesesongs, decorate the masks, assemble the castume
and rehearse with the participants. Upon themfaltothe more vital task of performing the secretals

that will insure success. They prepare and plaaygarsticks and observe

[50. "To save their life" if they suffer from hadlinations, the mental sickness caused by supegidixings.
51. See p. 521.

52. Kiva is a word which has been adopted intolseest literature to denote the subterranean or-sabterranean chambers
found in all modern and prehistoric pueblos, Thedie of Hopi provenience. The Zufii term kiwitsisgorobably derived from
it.]

all the ritual requirements attendant thereon. T¢msecrate new masks and bless all the dancenselibey
leave for the plaza.

The dances themselves are large group dancesimpeddy one or of dancers in formation, frequentiy
solo performers. The costumes, including masksbalteant, picturesque, often of workmanship; gags
are varied and striking. The performances proce#utive spirit and precision of a well-trained cestra.
The dance groups in summer frequently number od@&Hmany as 90 have been observed.

Each kiva group is required to dance at least ttinees during the year--once in the winter, oncthin
summer, and once in the fall, during the five daylewing the departure of the Ca?lako gods.[58adidition
to this they may dance at any other time they choescept the 4 days following the close of thel&@as?
festival and the 10 days of the winter solsticee @lances of the winter series are performed indatongyht
but may be repeated outdoors on the following d&g summer dances are performed outdoors and in the
daytime.[54]

Eight days after the close of the winter solstiee kiva which is to inaugurate the winter seriggdsan two
katcinas to announce the dance on the fourth madlbiving.[55] On the appointed night society aftare set
up in the six houses which fill the réle of kivasd society choirs are summoned to provide musithio
dancers. The various groups of dancers make thelsoof these six houses. The kiva presenting theeda
will perform one of about six traditional dancesis group brings seeds to be distributed among the
populace. On the same night any other kiva that@gago participate will prepare dances which maintibe
traditional style or some new variant, fancifulpgsque, or amusing. The hilarity of the occassinc¢reased
by the presence of isolated groups of dancerscedlyethe "little dancers,"” the mischievous chddrof
katcina village, and dance of masked or unmask®adrd. At the indoor dances not all participantsdnee
masked, and where no mask is used the same mpgieal resides in the face and body paint. If thecdas
repeated outdoors where it can be viewed by theittated masks are obligatory.



In contrast to the light-hearted gaiety of the wirdances, those of summer are marked by greansitie
and intense religious devotion. At this time ramrgently needed, and the whole religious mechasisains
to the task of compelling it.

Eight days after the summer solstice and on theldhai(i. e., fourth day" of the retreat of the ffipsiesthood,
the gods, accompanied

[53. See pp. 702, 941.

54. Except the first dance of the summer seriegrwvdil-night ceremonies are held in the kiva onrtigét preceding the outside
dancing.

55. At least, so it used to be. At present the dasitield "when they get ready."

by the Koyemci[56] and officers of the katcina sigj appear at sunset, marching across the plagy T
come from the village of the katcinas.[57] From nonvuntil they are sent home in November, the kati
are believed to be present in the village, lurkmthe kivas. After dancing in all the plazas tlaacers retire
to the home of the Katcina Chief where an altarbiesen set up. After all-night ceremonies they dance
throughout the day in the four plazas while soc@tgirs continue to sing in the house of theiraatrand the
house of the Koyemci. This first dance is a motgrea occasion. Until rain falls the participantsynauch
neither food nor drink, nor engage in any unneggssaversation. They must, of course, observeaexu
continence. At later dances continence is requorey of the leaders who have offered prayer starks of
the Koyemoci.

After this first dance other kivas follow as thegnoget ready. It is considered desirable to perfiwese
dances as rapidly as possible while rain is nedBletwith characteristic Zufi procrastination tree put off
and finally performed in rapid succession in Seftemand the resulting deluges play havoc withctops
already ripe for the harvest.

The gods remain in the village until they are demhe in the fall. In November, after the regulareseof
dances is over, and it is evident that no moreagddnces are to be interpolated, the gods ardneard. The
Koyemci are generally the first to go. One nigteiythvill be heard singing in the yard before thaube.
After making the rounds of the plazas they go ouiard the west, and whoever dares stick his hettbors
while they are about will surely be drawn alonghatitem (i. e., he will die). After the Koyemci hagene the
others follow within a few days.

They all return again to Zufi with the Katcina Bteewhen they come for the Ca?lako ceremoniesr Afee
Katcina Priests depart for their home the othemsaia to dance for five nights in the houses theyeha
dedicated and in the plazas of the town. Certantesare regularly performed during this time a1
may be introduced. On the fifth day they departifiereast to visit the supernaturals who dwelhat t
quarter. On that day every man who owns a masls kit to the east of the village. Here he offaesyer
sticks and food in one of the six holes dug bykiva heads. Setting down the mask and making aobad
meal toward the east, he sends him out. For foys thee masked gods are visiting in the east, and
consequently no masked dances may be performeg.réhen after four days, and from that time onilunt
the beginning of

[56. See p. 946.



57. Every fourth year there is a pilgrimage by phiests, officers of the Katcina Society, and thesen impersonators of the priests
of the masked gods to the home of the gods, a8ékailes west of Zufii. On other years the offeriags made at Rainbow Spring,
17 miles to the southwest.]

the winter solstice any of the dances performeer &a?lako may be repeated by request, or newrnagbe
presented.

THE CULT OF THE KATCINA PRIESTS[58]

Intimately associated with the foregoing activitses those rites and ceremonies which form theatuhe
katcina priests. This cult also employs, as itagpal technique for controlling the supernatural,
impersonation by means of masks. But the beingeisgmated are of a different order. The masks are
differently treated and the character of the ribeshich they function, arid the personnel and cdfecal
cycle are quite independent. Like all supernatuthksy are bringers of rain, but the special blegsvhich
lies within their power to bestow is fecundity. Tkegtcina priests also live at Ko'lhuwala:wa (kacuillage)
and form, indeed, the priestly hierarchy that rikest village. But they are definite individualsithvpersonal
names and distinct personalities. There are, &tance, the Koyemci--they are the fruit of an itwess
union between brother and sister, and displaytdna sf their birth in their grotesque appearanoe ancouth
behavior. They are the sacred clowns, privilegethéck at anything, and to indulge in any obscejig].On
them fall the most exacting sexual restrictionseyrare the most feared and the most beloved @il
impersonations. They are possessed of black miagieeir drum the have the wings of black buttedlihat
can make girls "crazy."[60] In the knobs of theiasks is soil from the footprints of townspeople][6@he
who begrudges them anything will meet swift andiliée retribution. But everyone goes in hushed remee
and near to tears to watch them on their last mgiten they are under strict taboo. At this timemir
sundown until midnight the following day, they tduceither food nor drink. They neither sleep naadp
and in all that time they do not remove their ma3kss truly heroic self-denial earns them the sgthptic
affection of the people, an affection manifestethm generous gifts that are given them on this thst day
in office.[62]

P?autiwa, chief of the masked gods at Ko'lhuwalaisva truly magnificent person. His prestige isremous.
He possesses in unlimited measure the three mostextiqualities-beauty, dignity, and

[58. The term is awkward, but it is a literal trkt®n of the Zufi term.

59. They are, however, surpassed in obscenity dd?we:kwe. The presence of white people at Auf@idulting in the gradual
suppression of these practices. The word obscamei advisedly since their practices are univigrsalregarded at Zufi. Here the
proprieties are meticulously observed. It is astycdf strong repressions. Undoubtedly the greliglaten the antics of the clowns
springs from the sense of release in vicariousgiaations in the forbidden.

60. I. e., sexually.
61. A widely used love charm.

62. The very deep affection that is felt for theymci is by no means extended to the impersonatenwe is released from
office.]

kindliness. In folklore he appears as the succebsfar of mortal maids. Literature is full of tlexploits of
his illegitimate offspring, to whom he is unfailigggenerous. His two brief appearances at Zufii rharkas



a prince of gods and men. The moment he apped#hns plaza at the close of the solstice ceremotties,
hilarity which has prevailed subsides in an instam is replaced by hushed reverence. The two\ghds
have been making merry on the housetop to the dedigiht of the populace suddenly pale to insigaifice
before the newly risen splendor of P?autiwa'’s heand stateliness.

His p?ekwin, K"aklo, is very different. He is a Hug, officious, self-important individual, someah
ridiculous in spite of his great power. In the ntidkhis most sacred ceremony he engages in nangetatle
horseplay with the Koyemci. His speech is an incehigumble.

Sayataca is more austere. Like P?autiwa, he hagm@ous dignity and prestige, but he lacks P?aistiwva
charm. When he speaks--and he speaks often andratlible length--his voice booms with authoritglan
importance.

One might continue to enumerate the personalitistod the individual katcinas. The Sayalhia, avensgand
exorcisers, hideous and terrible; the Ca?lako,tgargoyles, terrifying but not unlovely; the S&tip?ia,
youthful and beautiful, and impetuous with the armlioyouth; and many others.

Each of these appears at Zuiii to perform a speerainony which he alone has the right to perforon.eiach
of these katcinas there is a permanent mask udgdnoms rites. This is tribal property. It is tmeask given
by the Divine One himself, and has been passed diorengh the generations like the fetishes of e r
priests. Like them, these ancient masks are keptgreently in jars in definite houses, from whicbyttare
removed only for use and with elaborate ceremounythErmore, connected with each is a cult grouglvhi
preserves its secret ritual, including the wordpralyers and chants.

The mask of P?autiwa is kept in a house of the @agirclan. The cult group in charge of his ritual
comprises all who have ever impersonated the gbdatppearance in the winter solstice. These mast m
each year to select the impersonator. He learngrehyers and rituals from some older man of theigsaand
is thereafter permanently associated with this gi6a3]

The masks of the Cula:witsi, Sayataca, Hututu,thedwo Yamuhakto are kept in another house of the
Dogwood clan. The custodians of their cult arelamspetuating group of four men of various clan
affiliations. The impersonators of the gods areseimoby the priests and go to the cult heads to what they
must do.

[63. Certain members of the Sun clan form a subsidiult group, whose function is to dress P?autiwa
This knowledge--that is, the power which it confass"given back™ at the end of the year.

The Koyemci masks are kept in the house of the \WMéssthood. Their cult is in the keeping of fouogps
of men who themselves impersonate the gods. Eaclpdrolds office for a year and returns again déter
years. The head of the group, who impersonatefather, is appointed by the priests and he choloises
associates, filling any vacancies which may havwioed since the last incumbency.

The six Ca?lako masks, associated with the sixskiaee kept in six different houses and each has a
permanent group of wo:we,[64] who instruct the ingp@ators in the duties of their offices. The
impersonators are chosen by the officers of thaskand hold office for a year.



The mask of K*&@'klo is kept in the house of thekp#e of the Katcina Society. His rites are knowrato
group of four men, who take turns in impersonathggod. The head of this group receives from tiests a
crook summoning him to appear.

The 12 Salimop?ia masks, two of each color, ar¢ ikegix different houses, along with other masks
associated with them in the principal ceremony mcl they appear, the preliminary whipping of &tboys.
Each kiva has a Sélimop?ia wo?le who is trustebesf ritual.

At the new year ceremony which terminates the caten of the solstice P?autiwa comes to give hieis
for the coming year. He leaves with the priesterothe roofs of the kivas the feathered sticks wilkhich are
appointed those who impersonate the gods at ttze fgneility ceremony of November, the so-called?@&o.
He leaves one stick for the father of the Koyerang for each of Sa'yataca group, one for eacheo$ith
Ca?lako. There is also a stick for Bitsitsi, who@ a katcina, but who plays an important roléhim
ceremony of the Corn Maids which follows the Caldk this P?autiwa himself appears.

The impersonators are chosen immediately--the isgmetors of the Koyemci and the Sayataca groupdy t
priests, two impersonators for each of the six &a?by the officers of their respective kivas. Eaubnth at
the full moon they plant prayer sticks at distdmirges, visiting them in a body in fixed order. &ftOctober
the plantings take place every 10 days, and asntigefor the ceremony approaches, each group goes i
retreat like priests, in its ceremonial house. gleat public ceremony is held in the houses of jpnent
citizens who volunteer to provide this costly seeviThere should be eight houses, but in recems yba
expense involved has become so great that not Brmaeg volunteer. In that case the groups doublat tipe
last moment. The house is newly built or completelyovated for the occasion, and the visit of theésgs

the

[64. Literally servant or domesticated animal, advihat defies translation.]

dedication and blessing of the new dwelling. Thegasit prayer sticks under the threshold and inrabé
symbols of fertility. The sticks are double, pathtdue and yellow, and they are male and female
respectively. They plant seeds in the center ofltoe and on the altar leave a basket of seed wobe used
by the host in his spring sowing. The burden oirtheyer is that the store rooms may be filled to
overflowing, and the house so full of children ttisy jostle one another in the doorway. (Seedégta?lako
prayer, pp. 718, 773.)

The gods depart after all-night ceremonies butrdutine following days each kiva presents a maskedel
They may present more than one if they so chodsesd dances are performed for five nights in all th
houses and on the fifth day in the plaza. On thisttle Koyemci, who have remained in retreat thinowd
this period, are rewarded for their services bisdifom the members of their fathers' clans. Lataght,
after visiting every house in the village to bes@tinal blessing, they are released from theivaus duties.

The Koyemci, in addition to participating in thigate of ceremonies, are required to attend upomthsked
dancers during the summer dance series. On thesa@mces they play the réle of clowns; and martlyesf
games are of frankly phallic significance.[65] Ireir drum they place the wings of black butterfli@potent
love charm.

Every fourth year[66] P?autiwa leaves a featheteff for K*a'klo, by whose order is performed the
preliminary whipping of the small boys. K*&'klo doeot himself perform this rite. He comes twice at



intervals of eight days to inform the priests affeters of the kivas that this is the wish of thedg. They in
turn appoint the gods who administer the whippibg-Sa'limopia, four Sa'yalhia and 10 other god® Th
ceremony, held the day after K*@'klo's final vistpne of the most elaborate and spectacular i@t Zhe
boys are severely whipped in the plaza. They &entanto the kiva to have feathers tied in their ha a
symbol of their novitiate. The writer has nevernggsed this ceremony, and can only guess at itgisance
on the basis of the description given by Mrs. Stewa.[67] The point seems to be exorcism. The bogs
whipped "to save their lives," and previous to tkhere is general whipping and destruction of prop
throughout the village, "to take away bad happenihghe Sa'limopia and Sayalhia appear as exogcisor
during the winter solstice ceremony. And whenewsrtaboo of the masked god cult is broken the Sagyal
appear to administer punishment and to whip

[65. See E. C. Parsons, Notes on Zuiii, pt. 2, . 22
66. Due to recent disintegration this ceremonyrftadeen held for more than six years.

67. Twenty-third Ann. Rept. Bur. Amer. Ethn., p.]65

all present in order to counteract the contamigatifiluence of the transgression. At the Ca?lako tw
Salimopia are present to perform this service.

The final whipping of the boys is performed by Beyalhia by order of the priests, some time duitireg
Ca?lako festivities. This also seems to be a fiexorcism, and is followed by general whippingémove
bad luck.

Another masked ceremony held at irregular intenaisl by express order of P?autiwa, is the danteeof
Kra'na:kwe or white gods. This is a group dance the kiva dances but is performed by a specitl sel
perpetuating cult group owning ancient masks aotees ritual. The beings impersonated are of feckht
order. They do not live at Koluwala:wa. They arsessially hostile, and therefore must not remaieroight
in the village. Their rites have no place in thgular cycle. They bring with them seeds, whichgiven to
the priests, and large quantities of food, whiaytthrow away to the people, so the purpose of titeimay
be assumed to be fertility.

THE CULT OF THE WAR GODS

The war cult of the Pueblos, as in other tribegr&atly in abeyance at the present time due toreed
peaceableness. Although the Pueblos probably vesrer mggressive warriors, intertribal warfare waseoan
important part of life, and was accompanied by @late ceremonies.

The gods of war in Zufi are the A'hayuta, twin dreh of the Sun begotten of a waterfall when thgigu
wandering in search of the middle, were in diredhefemilitary leadership.[68] They led the peopevictory
and gave them the rites of war. They are the patodicontests of all kinds, including foot raced games of
chance. In folklore the A'hayuta appear as two/dirhcouth, cruel, and disobedient children, magkineir
great powers behind obscene and ridiculous exgeridrey live on the mountain tops, they are lofdhe
high places, and their shrines are on all the pmentimountains about Zufi.

The cult of the A'hayuta, the gods of war, and ézaldip of war parties, is delegated to the Bowd®sieand
several less important groups, the priests who ke@gton:e, a war fetish, the priests of the gleell and



the scalp chief, who takes care of the scalpséarsttalp house, and the men who carve and decbeaigdls
of the war gods.

Membership in the bow priesthood is restrictechtwse who have killed an enemy. No matter what the
circumstances of the killing, no escape is posdiol@ the burden of membership, for the slayer

[68. See text of origin myth, p. 597.]

must seek magical protection from the vengeand¢beofhost. The bow priesthood supplies this prmtect
He is initiated in the course of the scalp dandacivcelebrates the victory and propitiates thesgfgg]

The bow priesthood is organized in somewhat sinfidshion to the medicine societies a circumstanuetw
led Mrs. Stevenson to include it among them. Tleeesociety chief and a battle chief. They have a
ceremonial chamber in a house in the eastern predown, where certain of their ceremonial paspalia
is kept. Pa?ettone, which is used only in war ritekept in another house, and has its own hengdit
priesthood, members of which are not necessarily Baests. The great shell also has its own proesthlt
is brought out for all war ceremonies. The Scalpe€Chas a male and two female associates, whodadee
of the scalp from the time it is brought into thkage until it is placed in the scalp house. Han$ prayer
sticks each month for the scalps. At the wintestsog and at the scalp dance idols are made altlee and
younger War Gods. They are carved, respectivelynéy of the Deer and Bear clans. These are hengdita
offices, and each has several associates, maltearade.

The Bow Priests are leaders in war and defendefpantectors of the people in times of peace. Eontlffalls
the task of policing the town, in the religious Imat the civil sense. In this capacity they mustjgvaonstant
warfare against the insidious inner enemy--nantbky witches-whose secret power causes sickness and
death. Of this activity, too, they have recentlgbatripped. They are furthermore the defendergtaand
executive arm of the religious hierarchy. They pcotheir altars from desecration, carry their ragss, and
execute their orders. To perform these duties towo priests are assigned to the priestly hierarthg,to the
katcina and two to each of the medicine socie@$.[

The great annual ceremony of the Bow Priests i3 &elhe winter solstice. Six days after the p?akwi
announces the solstice a man of the Deer clan amaheof the Bear clan and their associates stanade the
images of the War Gods to be used at this cerent@nyhe tenth night following the p?ekwin's
announcement these images, together with pa?ettengreat shell, the e'tow:e of the chief priestsl all
the paraphernalia of the war cult are taken tacthef kiva. In the kiva are assembled the priesth®
council, the priests of pa?ettone and the gredk she image makers and their associates, antuthe
membership of the bow priesthood. At

[69. See texts, p. 674.

70. That is, this used to be the pattern. The bo@sfhood is how reduced to three members--onehalsmo society affiliations
serves the priests, one is Bow Priest of the kag;iand associated also with the Rattlesnake $othetthird is associated with the
Hunters and the Little Fire Society, and formegyv&d the priests.]

this time the Bow Priests sing comato:we.[71] thiegs given to the Bow Priesthood at the foundinthef
order by A'hayuta. At dawn the ceremonies end atet in the day the images are taken by the Boes®ri



and the priests of the council to two of the moumshrines of A'hayuta. This is the day on whiclkergyene
plants prayer sticks to the sun.

At the full moon in March the Bow Priests make magticks for A'hayuta. At night they meet in their
ceremonial room, where their altar is set up.[72¢rE are no images of the gods of war at this thgeain
during the night comato:we are sung. Four days there is a kick-stick race under the specialqgratge of
the gods of war. After this it is safe for peogdeptant corn. Spring wheat is planted before tinef but corn
is planted only after these ceremonies. The prew@sare of the connection between the War Godsk sti
racing, and planting is obscure.

There are no ceremonies for the War Gods at thergursolstice. However, the two Bow Priests whoeserv
the priests of the council have their place ingages of summer retreats for rain. The day th&yiPecomes
out they plant prayer sticks to the U'wanami Bove$ts. For four days they observe all the requirgmef
retreat, save that they do not remain in seclusiaheir ceremonial room. Instead they visit eaali d distant
mountain shrine of A'hayuta where they offer comairand turquoise. They have no altar at this time-
probably because all their fetishes are for wadl, therefore can have no place in these purelytpries
activities.[73] The bow priesthood does not convahihis time.

Formerly the bow priests held a great public daafter harvest in the fall. This was an occasiogreft
festivity, as always when there is dancing by tilks.g ike the scalp dance, it was accompaniedexyual
license. However, the dance has not been perfonm2@ years, since two girls of a good family wkileed
by a stray shot from the housetops. The Bow Priestsin their ceremonial room, but there was narahd
no offerings of prayer sticks.

The scalp dance is held at irregular intervals,vewver an enemy is killed. Its purpose is to indbetscalper
into the Bow Priesthood for his own protectionstop the dead enemy of his power and develop his
capacities as rain maker, and to celebrate fitgimgth all manner of festivity the destruction bktenemy.
The principal events are outlined in another pladg.

There are other groups which have definite assoomtvith war. The Ant society figures prominentiyjthe
ceremonies of the scalp

[71. The word means "spiral." It is accompaniedalnjrcle dance. Approaching spiralwise toward aeeis characteristic of war
dances throughout North America. See text of ongyth, p. 597.

72. This ceremony has never been described. Therkias not withessed it; merely knows that it saflace.
73. Or perhaps because of the association betwéayu#ta and wind, snow, and cold weather.

74.p. 674]

dance and the O'winahaiye. The Wood society hotg@mony in which the Bow Priesthood participates.
The Great Fire society is privileged to wear theagfeather, part of the war chief's regalia. Tineva order

of this society uses the body paint of the warfshi€he Hunters' society is also a war society. fieebers
of this, as well as those of the Cactus society, e be inducted into the bow priesthood, bec#usg are
already warriors. Members of the Cactus societgrgéfayer sticks to A'hayuta. The Hunters' and @act
societies have male members only.



All these groups, however, are devoted primariltheworship of the Beast Gods and receive frormthe
their sanctions and power.

THE CULT OF THE BEAST GODS

To the east at Cipapolima live the Beast Gods (@&st@ or we'ma a:'ciwan:i). These are the beagtseyf
and partake of their rapacious nature. They arenibet dangerous and violent gods in the Zufii pamthe
They are the priests of long life (onaya:nak~&"a&n:i, literally road fulfilling priests). Theyra the givers
of medicine, not only medicinal plants, but the magpwer to make them effective. They are the soaiso
of black magic or witchcraft. Their leaders areoassted with the six directions, as follows: Norfhountain
Lion; west, Bear; south, Badger; east, Wolf; abdtr@fe-wing;[75] below, Gopher. Of all, the mostwerful
is the Bear. He is compelled through impersonaditocuring ceremonies. The symbol of his personaitire
bear paws which are drawn over the hands and haveaime properties as the masks of the gods. The
worship of the beast gods is conducted by 12 desiet fraternities. Membership in these sociages
voluntary and is open alike to males and femalé$ All offices are held by men, and only they hake
ultimate magical powers--the powers of impersomgtite bear, the use of the crystal, the powernore
sickness by sucking, and the use of magical s@wse knowledge of therapeutic plants is hereditary
certain matrilineal families. Except for midwifemyhich is practiced independently, all medical piczcis in
the hands of these societies. They are, in faajecakguilds, closed corporations which guard tiseicrets
jealously. The combined body of esoteric knowledge ritual held by these groups is enormous, aisdgh
genuinely esoteric. To collect it one would havééoon terms of utmost intimacy with all the offieén all
the societies. No knowledge is more closely guatted this.

[75. A mythical monster with wings of knives. M&tevenson names eagle as god of the upper regiothishrew for below. The
present list is quoted from a prayer of the Gread §ociety.

76. Except the Cactus society, a war society, amutéts which have only male members. The Cactustyomures wounds made
by bullets or by any pointed object, including eesctThe Hunters have no curing rituals.]

Each society in addition to practicing general roedi has a specialty--one cures sore throat, anothe
epilepsy, another has efficacious medicine forykgparturition, yet another cures bullet wounasl so
forth.

Initiation into the societies is a precaution takesave one's life. If a person is desperatelyalls given by
his relatives to one of the medicine societies.[l17¢ officials of the society come in a body toechim.
They bring with them all their ceremonial parapfadianand lend the whole force of their ritual todar
defeating the disease. If the patient recovers Ine@i necessarily cured. He has been granted eerempd
until he fulfills his pledge and receives a newrhaad places himself under the direct protectibthe Beast
Gods through joining the society which cured him,ltie is in jeopardy. Since initiation involves@®in great
expense, frequently many years elapse beforedngleted.

The societies have, perhaps, the most highly dpedloitual of all the cult groups. They possesbaiate
altars which are kept in the houses in which theyitially meet. These consist of carved wooderetabl
stone fetishes, and various other sacred objehtseélaltars are set up on a meal painting at r@hueanies in
which the society takes part. On the altar are pllaced feathered ears of corn, the personal &gish
members of the medicine order of the society. Tdtish (mi?le) is made for the novice by his fathethe
time of his initiation; it remains his personali$étuntil he dies, when it is dismantled and bubgdnembers



of the society. If a man is compelled to be ab&emh any meeting of his society he or some membéarso
household takes his mi?le to the society room tplaeed upon the altar.

All members of medicine societies plant prayerkstieach month at the full moon. The offering inésd
besides the usual sticks for the ancients anchokatcinas, sticks for the Beast Gods, made ih saciety
according to different specifications. These stiakes planted either in cornfields or at Red Bangoiat on
the river bank east[78] of town. These are offeseplarately by each individual.

The collective ceremonies of the medicine sociedtresheld in the fall and winter. During the summer cult
of the Beast Gods is in abeyance. As a symbolisf tine drums of the societies must not be toucheihg
this time, not even to beat out the rhythm for dimig songs. At the full moon in October (in someistes
November), the members are summoned to their ceraimuse. They make

[77. In less serious cases an individual medicia@ i called. He removes the cause of sicknesssgrald for his trouble. At the
winter ceremony the recovered patient has his ba#tked in the society room and exchanges gifts mittifather."

78. The Beast Gods live in the east. Thereforeeatmonies of the curing societies are orientectdvhe east, in contrast to
ceremonies for the ancients and the katcinas, wdrietoriented toward the south and west. It is@stiing to note that historically
the medicine cult is undoubtedly of Keresan, iEastern origin.]

their prayer sticks here during the day. At sunddlenaltar is set up. Female members, who do terdt
this meeting, send food and leave their miwe feraliar. After dark the drum is taken out and sarfghe
Beast Gods are sung. The gods are present inltagevat this time, much the way the katcinas aesgnt
throughout the summer.

The great meetings of the societies are held awihier solstice. On the ninth day following theeR®in's
announcement society members meet early in theingoat their ceremonial houses. The day is spent in
prayer-stick making. The solstice prayer-stick daaaf the societies are the most elaborate anatibda
products of this highly developed art. They contioks for the ancients, for deceased membeiiseof t
society, and for Paiyatamu[79] gods of music, podtlowers and butterflies. Included in the bundie the
crook, symbol of old age, and twigs of various negwdil plants. There are no offerings to the Beasd<zat
this time.

At sundown the altar is set up. Women memberbgy are not planning to attend the night meeting)e
bringing food and their miwe and sprinkle corn maalthe altar. Late at night, about 2 or 3 o'clocthe
morning, the Ne?we:kwe visit the kiva where the@gtis have been waiting in silence before the aftdre
Gods of War. Here they perform a rite of exorcisnthout which the ceremony can not proceed. Wheun th
have left the Bow Priests start their song. As saotheir drum is heard the society people, whe lzdso
been waiting in their own houses, start their oitesr The songs sung at this time are for the UananThey
are among the most beautiful and sacred of all Zafigs, and are known only to the most learned reesnb
of the societies. The ceremony ends at daybreaknmidmbers come home, each bringing with him higemi?
his bundle of prayer sticks, and a bundle of sd\eaes of corn that have rested all night on t&rallhe corn
is kept for spring planting and the prayer stickeslauried that afternoon, along with each man's/iddal
offerings to the sun and the ancients. After thasifing all society members except the Sa'niakakmebthe
Ci'wanakwe must abstain from all animal food fanrfdays, in addition to the usual requirement of
continence. The food taboo obligatory for sociegmmbers is optional with others. For them, toosidito be
obligatory and is probably related to the offeringhe sun.



This ceremony is for rain and fertility. It has hioig whatever to do with curing, and in it the Be@sds play
no réle, it is quite

[70. Paiyatamu is the Keresan word payatyamu, tybide is associated with all things gay and yauithfie is another romantic
adventurer in folklore. His prayer stick, signifithy, is double, and is painted blue and yellove, tolors associated with sex. The
flutes of Payatamu are played at the phallic rinfaD'lolowickya. (Parsons: Winter and Summer DaBeees.) They are important
in the Corn dance.]

distinct from the "going in" of the Beast Gods whimmediately follows it, and is so regarded by Zliis
themselves.

On the evening of the tenth day of the solstice day of the universal planting, the societies eom/for
their great retreat.[80] Female members sleep miehand return in the daytime to attend to theusedold
duties. Their attendance, even at the evening ngeetis not obligatory until the final night. Maleembers,
however, are in retreat; they sleep and eat at $oeiety houses, although they are permittedgi their
homes between times. This privilege is not accotdeafficers of societies who observe as strictteeat as
priests. The altar is put up on the first evenarg] remains in place until the conclusion of theg®nies on
the fourth morning following. The room is taboodtsiders, with the exception of members of the
household.

The days are spent making prayer sticks and prgpé#reir costumes and regalia for the great cergmbn
the last night. At night songs are sung for thesdB&ods. Each day at dawn the members go out upgrim
offer corn meal and to present their miwe to teeng sun. During the evenings tales are told asttuntion
in the ritual is given.

On the last night all the society members, malefanthle, assemble in full ceremonial costume, iicig

face and body paint. To the society house also dbose who wish to be cured of chronic ailmentsesi
curing during public ceremonies entails no obligaton the part of the patient.[81] About midnigHhtesh

altar is prepared. Sometimes there are demonstisabibfire eating and other tricks by qualified gps before
the chief business, the invocation of the BeastSsisdreached. The songs of the Beast Gods arevating

the accompaniment of rattle and drum, and sociembers dance. The dance is without formation, mesnbe
rising to dance whenever they choose and leavieadldlor when they are tired, usually after fouregght

songs. The purpose of this dancing is to creat®pep atmosphere in which to summon the Beast Gldus.
participants gradually work themselves into a stdt@mental excitement bordering on hysteria. Fintdibse
who are qualified to impersonate the bear,[82] doaer their hands the bear paws that lie on tlae,and

[80. The Lhe'we-kwe do not go in at this time. Thetreat follows six days after the close of thistce ceremonies.

81. The following ceremony of purification is hetdCochiti during the winter: "People may go to thant, flint, or cikame
houses. The ritual is similar. The shamans appreach person, touch him and draw out an objectllysa stone, which he is told
is a sickness. An altar is erected with cornme#iipand fetishes but the rainbow arch is not uséidr the sickness has been
removed each person is given water "medicine" frioenbowl. This is sprinkled over their bodies anelytare allowed to drink
some. This same formula is used in times of adichhess. The shamans sing and pray all night vitélgeople pray and walk
around the altar sprinkling corn meal to the anihedpers and protectors. (Goldfrank, p. 72.)

82 Only the oldest and most learned of the medigira. They acquire power to summon the bear omtdy #ie expenditure of
great effort and much property.]



in so doing assume the personality of the bearhnagdhe wearer of a mask becomes a god. Thetheter
cries of animals and otherwise imitate beasts,@aihethe bear.

In this condition they are enabled by gazing it ¢rystal to see the hidden sickness in thosepted/hen
they see sickness in anyone they draw from his bleelyoreign substance that has caused it. Dustest
bits of calico, feathers, fur or the entrails ofnaals are extracted from the mouth and other pdrtise bodies
of patients. Each article as it is extracted isilgitd to the company and dropped into a bowl talisposed
of the following day. Both practitioner and patiemé nude save for the breechcloth, which necéssita
considerable skill in sleigh t-of-hand, even thoatimsy tricks would pass in the prevailing stdte o
hysterical excitement. It is general knowledge thase "cures" are accomplished by sleight-of-hand.
However, such knowledge by no means decreasesspeat in which these tricks are held. These exti
have the sanction of powerful and greatly fearethdies and are performed directly under theirtcoln The
act itself is but a symbol of the relationship witie supernaturals. The efficacy lies not in thégsenance of
the act itself but in the god-given power to pariat.

As the night advances the excitement increasesigsrof medicine men and women selected by thetyocie
chief visit other society houses in response taations previously delivered with the customarfeahg of
corn meal. They dash through the streets simulatieg of animals. They are barefoot--practicalige,
although the ground may be covered with snow af88¢ In the house of their hosts they give
demonstrations of their curing powers.

The ceremony ends at dawn. The excitement suddeblsides. The miwe are once more taken out toutime s
On returning to the ceremonial room there are lmoeicluding ceremonies in a quiet vein. Then ther &
dismantled and the members depart to eat breadfdiseir homes. Meat is served for the first timéour

days.

In the afternoon male members of societies offay@r sticks to the Beast Gods.[84] For four days
continence must be observed.

The Lhewekwe observe their great retreat for thesB&ods after the winter solstice ceremoniestaaa a
end. The stick-swallowing order of the Great Fweisty also has a retreat at this time. The retexatinates
in a public dance by both societies with exhibisiaf sword swallowing. In connection with this thés a
retreat with a public dance on the last day foretmwe, a snow fetish. So that the whole ceremonmybaoes
functions of curing and weather control.

[83. The men are naked, and temperature on a miemmight may be below zero.

84. At the same time all initiated males offerie masked gods. There are also special plantingsatgs and females for
fecundity and wealth.]

We already alluded to the attendance of the Ne'weekivthe winter dances of the masked gods, and thei
summer ceremony, which is only rarely performedsTeremony comprises a four-day retreat with piaye
for rain, at which there is no singing to the drahthe songs of the Beast Gods. The retreat enithsaniall-
night ceremony the last night and a public daneddkt day. In this ceremony, as well as in theaition

rites, importance is given to various obscene andl practices. The dance may be repeated by redues
this ceremony they are assisted by the Ci'wanakwe.



The other ceremonies of the medicine societieshvaiie held at irregular intervals as occasion® ane
concerned specifically with curing and initiatig@uring ceremonies are very secret. Only officerthef
societies and those possessed of the required ahédiawledge and magical powers are present. Prayer
sticks are made and an altar is set up in thersmi and songs are sung. There is a general régatism
by spitting. Since disease is generally causedwidh injecting foreign bodies into the patiemite tmost
obvious method of cure is to locate and removddheign substance. The medicine man locates tleggior
substance either by use of the crystal or by pengadf a vision-producing drug.[85] The practitiorieen
removes it by the same sleight-of-hand that istprad at public healing ceremonies. Or, if the gattiknows
who has bewitched him, or learns it under the enilee of tenatsali, the Bow Priests are summoned and
attempt to extract a confession from the accusbkd.cbnfession strips him of his power and effents a
automatic cure. In former days witches were humgcesthis practice has been ended by the Uniteg$Sta
Government authorities witch baiting has declinedriportance in medical practice and greater weght
given to extracting foreign bodies.[86]

The ceremonies in the sick room are continuedduor hights, provided the patient lives that longre?y
therapeutic measures, massage, sweating, bloodyleind the administration of drugs may be emplg®
supplement and continue beyond the period devotetagical practices.

Should the patient recover he must eventuallylfiiis pledge of membership in the society, thuscplg
himself permanently under the protection of thedB€2ods. The initiation ceremony is held in Novembe
after the winter solstice ceremonies. The retregtris four days before the full moon, so that thal f
ceremony comes the night the moon is full. Thadtdn rites are in part public ceremonies. Tofthal
ceremonies other societies are invited in a bodg,ersons of no society affiliation may attend as
individuals. Frequently there are public dancesloats, as part of the initiation

[55. The men are naked, and the temperature omaimnier night may be below zero.

56. At the same time all initiated males offerlie thasked gods. There are also special plantingsaltgs and females for
fecundity and wealth.]

rites. In these there is great variability among different societies. In all, however, the cor¢haf ceremony
is the same. It is described in some detail inlzergplace.[87]

THE CALENDAR

Between all of these independent cults is the bme&iement of calendrical observances. Each cslt ha
ceremonies extending through an annual cycle jmgaitom the winter solstice, and returning agaitoithe
winter solstice. Their solstice ceremonies araiakly synchronized. They are fitted into a perad@0 days,
and so neatly arranged that there are no confeets for a man with varied ceremonial affiliations

The name by which the Zuiiis refer to the periothefsolstice is itiwana, the middle, the same ndratthey
give, esoterically, to their village. Mrs. Stevensnd others interpret this as being a contracifdahe
sentence yatoka i'tiwvanan te' ?tci "the sun reatttemiddle.” This is unquestionably correct, e term has
a more significant connotation. It is the middletloé year, the point common to all the differents;iand is
indeed the center of their whole ceremonial lifeefie is no doubt that the Zuiiis themselves thirkei
rituals as being organized about this focal pdiheir application of the term "middle" to it is fiafent



indication.[88] The linguistic identification of ogepts of time and space is characteristically Zufilhe
solstice is, therefore, the center of time, jusf@asi itself is the center of space.

The winter solstice ceremonies start when the pffeamnounces from the housetop that all men shallem
prayer sticks for the sun to be offered in 10 ddy® date is calculated by observations of theisarirom a
petrified stump in a cornfield east of the villay¢hen the sun rises at a particular point on theante the
southeast it is time for the p?ekwin to start M @lantings. If correctly calculated, then the g@h prayer-
stick planting will take place on the day when si@rise reaches its most southerly limit--thabrsthe 22d
of December. However, the Zufiis seem never to haea able to decide on the relative merits of sahar
lunar calendar, and the desire to have the obsenvat the solstice occur at the full moon disagesthe
calculations and naturally leads to dissention agrtbe various priests. However, the date is definiget by
the p?ekwin and the others, whatever their viealsjrfto line.

[87. See p. 701.

86. E. C. Parsons (Winter and Summer Dance Serisiii in 1918, University of California Publ., ¥7, No. 3, p. 171) designates
the winter dance series of the katcinas, koko adtiiaana, the itiwana of the masked gods. Theseesifollow at stated intervals
after the solstice, but are not actually part of his indicates the Zufii pattern that each culstnmave a center, and this center must
correspond to the centers of other cults. The Ratcdo not figure in the solstice ceremonies prpper

The ceremonies fall into two periods of 10 nighdaste[89] The first nine days are spent in prepanabf
great quantities of prayer sticks by all men. Insagkthe war gods are carved by men to whom thiseof
belongs. The great ceremonies begin on the tegtit.r®n this night the new year fire is kindledhe kiva
and the Bow Priests hold their ceremony for the Wads. At the same time all the societies holdroerees
in honor of the Uwanami.

On the following morning the images of the War Gadstaken to their shrines. The priests take thger
brother to Corn Mountain to a shrine the positibwbich is visible at the village. There the pregekindle a
fire, and the appearance of their smoke is theasiigm the beginning of the great fire taboo. Fo hext 10
days--that is, until dawn on the twentieth day-fin® or light must be seen outdoors, nor must amgepings
or ashes be thrown out. For the whole period wiebserve continence, eat no animal food, andahdy
their households refrain from trade of any desmiptOthers observe continence for eight days ¥ahg the
planting of prayer sticks, and refrain from anirfedd and trading for four days. The conservatiofiref and
especially the saving of ashes and sweepingseditty magic, that the house may be full of coas,it is of
ashes. Throughout this period a sacred fire is kapting in He'?iwa kiva.

The eleventh to the fourteenth nights 10 are goxesr to the retreats and ceremonies of the medicine
societies, with the great all-night ceremony endihdawn on the fourteenth day. On this afterncmuis the
second general planting of prayer sticks to theikas, the Beast Gods, and to the ancestors fdthwea

On the following day the priests again make prayeks for the Uwanami in preparation for theireet the
following night. This takes place on the sixteenidht. The prayers are for rain and fertility. Qe taltar are
placed clay images of animals and objects on whiebsings are invoked. The prayer sticks are plbate
springs the following morning.

Also late on the sixteenth night all the kivas assted by P?autiwa (called on this occasion Korhikavi,
"witch god") who throws into each a ball of fineroaneal to be used during the coming year by tHaka



impersonators in their morning prayers. His vigktds place late at night when none can see himritehe
seems to be one of exorcism.

On some night during the 10 days of the fire talgamerally the night of the priests’ retreats, daatily that
owns sacred possessions of any description emfieys in rites of fertility magic.[91] Clay

[89. In computing the dates of ceremonies only tsigiie counted. The p?ekwin's announcement is atadiawvn. The following
night is the first day. Taboo periods begin at sumd or late afternoon and continue through fouhtigending the fourth morning
at dawn. The days are not counted.

90. Sometimes called "the first four nights of kmnosona's count.” For 10 days the p?ekwin couays tbr the sun. Then he is
finished and the komosona counts days for Pautiwa.

91. Itsuma:wa, the ritualistic term for planting.]

objects, similar to those used on the altars optiests, are modeled by the women of the houses& are
set out at night along with ears of corn and tleeexhobject, mask, rain fetish, sacred medicin@ensonal
fetishes such as pebbles to which are imputed raggiioperties. For one night the family are ineatr They
remain awake until day and repeat prayers and sehgse burden is a request for fertility of cropd a
flocks, and the fecundity of women. The ears ohame set aside for spring seeding. The clay abpeet
later buried in the floor of the house, or throwrt on the twentieth day with the sweepings. Theythe seed
from which the real objects will grow.

On one of these days pregnant women, especialbetino have been unfortunate with previous balisi,
the shrines at the base of the rock pillars omtbst side of Corn Mountain. A woman undertaking thi
pilgrimage is accompanied by her husband and atpiiey deposit prayer sticks at the foot of tekr
pillars and she scrapes a bit of dust from the ek swallows it, from one side if she desiresy from the
other if she wishes a girl. In addition to thisjmstead of it, a pregnant woman may have madkdoat this
season a doll, similar to those sometimes givarhiidren during the winter dances of the katcifidse doll
iIs made by anyone who "knows how," that is, whothassupernatural power to make it effective. It wi
ensure a safe delivery and a healthy child.

Meanwhile the impersonator of P?autiwa for thelfdey has been chosen. On the nineteenth day igstr
of the council make the crooks of appointment tgiven to the impersonators of the katcina priehist
before sunset arrive Ci'tsukd and Kwe:lele, twokadgods from the east. They bring the new yean fitze
east. Their masks belong to the Great Fire Soaietlyappear, along with another mask, at certaingur
ceremonies of that society. | can offer no expl@madf the conspicuous part they play in the celgbn of
the New Year. They go to the chief kiva where asembled the priests of the council and the impetsos
of P?autiwa and the four Sai'yalhia. They dancaight in the kiva to the songs of the Great FioeiSty.
Late at night the Saiyalhia visit all the kivas &end out the old year." It is a rite of exorcigkhdawn the
new year fire is kindled. Before sunrise the katsiraccompanied by the p?ekwin, the chief of theika
Society and the guardian of the sacred fire, gdmthe east carrying fire brands and a lightedrtoAfter
brief prayers they return. The sound of their eatths they pass is a signal to the people. Théfgetaboo
is now ended and from each household the men antew@merge bearing live coals from the fire, ard th
accumulated ashes and sweepings. Soon the fieldsvihich night has not yet departed blossom with a
hundred piles of glowing embers. The masked gausiréo the kiva where they dance until day. Anyone



man, woman, or child, who desires good luck, mayogihe kiva at this time to receive the blessihthe
presence of the gods.

The day is one of great festivity and rejoicingl @dy the gods from the east dance on the rodiekiva,
throwing food and other articles to the populaceahivhile the bow priests summon to the kiva the men
chosen to impersonate the gods during the comiag Yéhen they have all arrived the wands of office
distributed by the p?ekwin.

The merrymaking continues in the plaza until sundlowhen P?autiwa appears. He visits all the ki@as.
the roof of each he lays down the crook of officethe Ca?lako god to be chosen from that kiva. Jdreof
the hatchway he marks with four lines of corn mealndicate that the masked gods will visit thikage.
Then using a twig to represent a scalp, he perferimsef ritual symbolizing the taking of an eneswalp.
Thus he brings the new year. After visiting all Kineas he departs for the, west, taking Ci'tsule
Kwe'lele with him.

After dark each house in the village is visitedTlmakwenaok”a, a female masked impersonation and the
special guardian of women in childbirth.[92] SheéEompanied by other masked gods. As the growhesa
each door live coals are thrown out of the hous rte of purification. Tcakwenaok”a comes onlg®to
bring the blessing of fecundity. The other godsnrefor four consecutive nights, in accordance \fiih
promise of P?autiwa. In early days the first daofcéhe winter series took place four days afteradbparture
of the exorcising divinities (Stevenson, p. 1419w\t takes place any time the leaders wish. Thises the
celebration of the solstice, unless the retreatdamte of the lhewekwe which follow 10 days after t
coming of P?autiwa be considered as part of tr&iselceremonies.

Theoretically the second half of the Zuii year egpe¢he ceremonial calendar of the first six maniissin
December, the summer solstice is marked by a cemain@eriod called i'tiwana, the middle. As in thimter,
this is a synchronization of independent cults. IB2re the resemblance ceases. The actual ceremandes
above all the relative weight of various elemeats, quite different.

Before the summer solstice the p?ekwin makes dbibgrvations of the sunsets from a shrine at M&#sa
ruin a few miles east of Zuii. When the sun seksrigka certain point on the mesa to the northwuest t
p?ekwin begins his plantings to the sun and tatiestors. On the morning after his fourth plantiag
announces that in eight days everyone shall makgepssticks for the sun, the moon, the ancients,

[92. In 1927 the visit of Tcakwenao'k*a was omitt€de man who owns her mask, a very dangerousamaeknows her ritual, was
in prison for burglary. No one else dared touchrttask. (See p.931.)]

and the katcinas. The prayer sticks are offerabdermafternoon of the eighth day, which should leesiimmer
solstice, June 22. The offerings are less elabdinatethose of the winter solstice, but their pgeciature is
not known to the writer. There is only one plantiRgayer sticks for the katcinas are offered togjettith the
others on the eighth day. There are no offeringhédBeast Gods. The offerings are made in codgidtor
four days everyone refrains from sexual intercourseling, and quarreling, but there is no restarcbn
food.

On the day preceding the offering the societiesgpikthe Wood Society,[93] meet in their housetaralare
erected, but there are no images of the Beast Gb@smembers remain in retreat overnight, and fraiyers
on this occasion, as on the night preceding th&tiselin December, are directed primarily towarel t&in



makers. There is no four-day retreat in honor efBleast Gods following this, and no general healirtpe
sick. This part of their activities is temporarifyabeyance.

On the third day following the solstice the imperators of the Koyemoci visit each house in the gidland
are doused with water by the female inhabitants sisggestion to the supernatural powers to do lgew
Then they go into retreat.

On the fourth day following the general prayerlsptanting the first of the chief priesthoods goes
retreat, to remain in for eight nights.

On the same day preparations are begun for theofithke summer rain dances. Every fourth year a
pilgrimage is made to the village of the katcireatgke about 80 miles to the west. On the fourth da
following the solstice the officers of the katcisaciety and the impersonators of all of the katginests,
accompanied by the chief of the Hunters Societyraad of the Deer and the Badger clans leave fohonee
of the gods. The lake is reached on the eveninlgeo$econd day. Offerings of prayer sticks are nade
various shrines and turtles are hunted. The pattyms next morning, arriving at Zufii the fourtly da
sunset, the seventh after the solstice.

On intervening years the same party leaves at dewthe seventh day to plant at a spring at Ojoetitdi, 17
miles southwest of Zufii. The spring symbolizesrttoge distant shrine. Since the date coincides thigh
monthly planting of the katcina priests, the impaiEors separate, some going with the others to Ojo
Caliente, some taking the offerings of his fellawshe spring at which they make their regular rhgnt
planting. Each person makes offerings for bothrgysri

[93. Stevenson, p. 150. This society does not mébtthe others in the winter rites. Its rituale @&specially potent for bringing
cold winds and snow. For it to function at thiseinvould be disastrous.]

Returning at evening, the party from the katcirllage is met on the plain by a group of katcinasrfrthe
kiva that is to present the first dance. The psibsing the gods back with them from their villageom now
until they are sent home in the fall they are pnestough invisible, in the village. After dancimgthe four
courts of the village the dancers retire to theseowhere they are to spend the night. Here oneecfdcieties
which has been invited to provide music has eretsealtar. The gods are welcomed and throughaunhtpht
dance for the delectation of the hosts. Their presés manifested by rain. Meanwhile the Koyemddho
similar rites in their own ceremonial house.

The dancers on this occasion abstain from fooddaim#t until they have made the round of the pldpas
times the following morning, or until rain falls§pEach round takes about an hour, and the outdiamacing
begins at sunrise. Dancing in the plazas contittuesighout the day, while in the two houses vishigdhe
gods the medicine societies keep up continuousnginégt sunset the dancers depart and the soceziplp
dismantle their altars and return home. With tleiemony the celebration of the summer solsticeeslos

The chief priesthood remains in retreat for foureneights, and comes out on the eighth morning. The
second priesthood goes in that same evening aneéshéollow in regular order.

The summer solstice observances are notable icotinglete absence of any ceremonies to secure the
blessings of the Beast Gods or the Ahayuta. Thesion of the Ahayuta is especially noteworthy.he t
winter they are appealed to for protection andramar, but more especially for snow and cold wirfelayer



sticks are offered at all their shrines in conjumtiwith the dance of the Wood Society, a potentrssmaking
ritual. The second calendrical ceremony of the Buigsthood is held in March, before corn planting &
preparation therefor. The ceremony has never biesereed nor described, nor, unfortunately, havembrels
of the prayers and songs been recorded. Howevaatrigsponds to the summer solstice ceremoniethef o
cults, in being a partial repetition, with variatg) of their winter observances. The writer hazéndsgguess,
in the absence of direct evidence, that this ia@eal for snow and violent rains to swell thergpfreshets
and prepare the ground for the reception of seeds.

If the winter ceremonies emphasize rites havinthes object medicine, war, and fecundity, the stanm
ceremonies are weighted

[91. At Acoma the summer dance of katcinas is kealdy in July, the public ceremonies consuming fibays, from about the 10th
to the 14th. These are preceded by a period ofigation lasting eight days. The participants ainsteom food and especially from
water from nightfall preceding the dance until nadoa day of the dance. (White, MS.) The date is dfithe Hopi Niman. In
certain Aztec ceremonies there is prohibition dnkdng from nightfall until noon.]

overwhelmingly on the side of rain, the most coagpus features being the retreats of the priestgten
dances of the katcinas. It is tempting to attrilibte pattern difference to practical consideratibime first of
July is the approximate date of the opening ofrétiey season in this semiarid land. At this time ¢torn
plants are about 10 inches high and desperatelged of rain. Two more weeks of drought and blahieat
will bum them beyond hope. Upon prompt and plehtiins in July depends the welfare of the tribbés,|
therefore, to this end that all the magical resesi@f the tribe are bent. The Ahayuta, associatgdwind
and low temperatures, are shunned.

On the other hand, in December the conditionsarersed. The crop is already harvested and whéresas
desirable to have heavy snowfalls in the mountiirieed the spring freshets, inclement weathehenwvalley
Is a great hardship and works ruin among the fldks&sform so large a part of Zuii wealth. Therefprayer
sticks are twice offered at the mountain shrinethefAhayuta with prayers for snow. The Uwanami toed
katcinas receive but very meager attention, an@fioets of the tribe are focused on rites diredtadard
war, medicine and fecundity. At both solsticesgbe father is appealed to in similar fashion fardrieat
blessing of life.

PERSONAL RELIGIOUS LIFE

The vast wealth of ceremonial elaboration whichharee been considering is notably weak on the dide o
what have been called "“crisis rites.”" In contraghe ceremonial recognition given to natural pmeeoa--the
solstitial risings of the sun, the alternation ofrsner and winter, the perpetual dearth of rainrsexiin
personal life pass almost unnoticed. The ceremaugsunding birth, puberty, marriage, and deagh ar
meager and unspectacular. There is sprinkling leésfor purification of the newborn. On the eigti#ty of
life the infant is presented to the sun with bpedyers, but the occasion is not one of any cereahon
importance. There are no ceremonies whatsoeveam@tage, and mortuary rituals are simple and undtem
in comparison with calendrical ceremonies. Relatiae summoned at death. The body is dressed fiat,bu
all present weep and sprinkle corn meal on the béé#te deceased with brief prayers, and the cagse
interred at once. Four days later prayer stickptaeted, and the property of the deceased, inutudertain
ceremonial possessions, is buried and additiorzglgorsticks may be offered to the dead after arvat of
time. But there are no public demonstrations andlaborate ceremonies of mourning.



On the other hand, initiations are always importantasions. The general initiation of all young @sahto
the Katcina Society corresponds in some ways tefqylzeremonies of other tribes, even though itvesg
little relation to the physical fact of adolescentke first "initiation" takes place at the agdmim five to
seven years. It corresponds to no physiologicahgband marks no change of status on the pareattihd.
The child who has been "initiated" in this prelimiy ceremony has no more knowledge or responsiltiléan
one who has not yet gone through the rite. Thd Geeemony at which knowledge is revealed takesepla
anywhere between the ages of 10 and 20, dependitigeanterference of schooling---in old days lpably
took place between the ages of 10 and 14--andredaiad either to physical maturity or the assuorptf
adult responsibilities. It is an initiation solehto the katcina cult and has nothing to do with $locial status
of the individual. Marriage, for instance, does depend upon it, nor participation in other cereresn
Although any initiated boy may, if he wishes, tgdeet in masked dances, he does not feel any ololigad
do so. It is usually many years before he assuwes the responsibility of making his own prayeclsi
Curiously enough, considering general North Americastom, no notice whatever is taken of the adeént
maturity in girls.

Initiations into medicine societies are more chgadremonial recognition of personal crises. Tligsite is a
patient who has been snatched from the jaws ohdeat his initiation into the group that saved srthe
ceremonial assumption of his new status. At higation he gets a "new heart,” and, as a symbtiehew
life he has begun, receives a new name.[95] Thisen&owever, is not usually used and does not aridin
replace his childhood name or names. The ceremayh® delayed for years--sometimes as long as 20
years--after the cure which it affirms. Like inti@n into the Katcina Society, it involves a minimu
requirement of attendance, and the privilege oftaxdl participation as the interests and abitifythe
individual may dictate. Children need not assumerasponsibilities upon initiation.

Religious participation starts among children whesninfants on their mother's backs, they are takevatch
the katcinas dance. The summer dances outdoolargety attended by small children of both sexasimy
the morning and early afternoon they constituteethi@re audience. Formerly children were not pdadito
attend night dances of the katcinas where therkadalance unmasked, but this rule is broken anfeng t
more lax parts of the population.

Children learn early to share the interest of tetders in the more spectacular phases of reliditeisThey
are keen observers of dances, they know songgiaa@dccurate and lively accounts of

[95. Contrary to custom in other pueblos, and reggbinformation from Zufi, naming is not a parttoé initiation into the Katcina
Society.]

ceremonies which they attend; they are interesteshcerdotal gossip; and they orient their acéisiabout
great religious festivals. In early childhood baysl girls are especially interested in religiouaies.
Sometime between the ages of 5 and 10 boys makditkedirect contact with the deeper aspects of
religion, on their preliminary initiation into th€atcina Society. This makes no change in a chitigious
life. It is only after his final initiation, whiclmay occur any time after the age of 10, that aqiaicipation
in dances begins. Boys of 10 or 12 take part insimeer dancing but rarely in the more strenuouscday of
the summer series. At about the same age girls thaueattention diverted from religious spectadtetheir
own adult activities.

Most adult men engage in other religious activibesides the required minimum of katcina dancirdytae
semiannual prayer stick plantings required of atlspns. The younger men, who find exhilarationanaing



and singing, dance many times a year, either \etir bwn groups or with others, and organize ed#aces.
As their knowledge of dance forms increases they aglwance to formal office in one of the six dance
societies. Those who display an aptitude in menmilong prayers, if of exemplary conduct, may be
appointed to impersonate one of the gods.

Membership in curing societies is not ordinarilgnatter of individual choice. Once initiated intoeoof these
groups a man may limit his activities to attendaaictne regular winter meetings and initiationsife has
sufficient intellectual curiosity to pay high fos@eric knowledge he may, by accumulating know|emigg
the supernatural power which knowledge gives hilwaace to a position of influence in his societyr &
successful career as a medicine man, intelligendeambition seem more important than piety andigirt
However, although a man of questionable moral adtaramay build up a good medical practice, he ts no
likely to be chosen for office in his society.

Membership in priesthoods is even less a mattéeefchoice than curing societies. Priesthoods are
hereditary in maternal families, and to fill a vacg the members select the least quarrelsome rétherthe
most intelligent of the eligible young men.

The priesthoods are the branch of religious seriaecarries the greatest prestige and heaviest
responsibilities. Because of the heavy respongéslihe office is avoided rather than sought, and
considerable difficulty is experienced in recrugtithe priesthoods. As one informant said, "The\ehtav
catch the men young to make them priests. Foeif tire old enough to realize all that is requirethem,
they will refuse.” She was not thinking of the tab@nd restraints of the priestly life, but of #emse of
responsibility for the welfare of the tribe whighad so heavily on the shoulders of the priests. Seime
informant continued: "Yesterday my younger brotlent with his uncle to the spring for water forithe
altar. He was dressed in his ciwan:i costume aokidd very handsome. As he went out, light rain &eid
everyone was happy that they had been blessedauthBut my heart hurt and my eyes were full @frgeto
see my younger brother. He is so young and yetkéls mind on these serious things."

Another and very different type of voluntary paggtion is to "take the crook" for the ca?lako ttisao
volunteer to entertain the gods in one's houses ifviblves the host in very great expense, andean
undertaken only by a man who is wealthy in his eight or who has wealthy relatives who are willtog
help him. This munificence brings to the houseltlessing of fecundity but is primarily a socialigity in
that it merely provides the background for a gtehal festival. Its rewards (to the individualeaio be
measured largely in terms of social prestige. ltmteers fail, the obligation to hold the ceremdalis upon
members of the religious hierarchy.

The religious activities of women are less variad picturesque than those of men. In early adotesca
girl's interest is diverted from religious affaiibout the time she assumes adult dress--or diokbdhe days
of the American school--she falls under a systerhaperonage that hampers her movements. Especially
running around to public dances is regarded asaambimg. So if she goes to dances at all she goeatith
discreetly from the houses of relatives who livetlom plaza, or gets very much dressed up and starttls
giggles on the corner of some housetop with a gadiggually dressed up and equally self-consciits |
girls. Furthermore, about this time she assumek egponsibilities in the household, and beyorat il her
interests are absorbed in mating activities. Adatinomic status comes later to boys than to dirlghe years
between initiation and marriage boys give muchefrtattention to dancing, while girls of the saage are
cooking, grinding, and caring for their sisterdies.



After marriage they become even more domesticyamain so throughout the period of childbearingt No
only is their time filled with domestic duties, btis displeasing to a man to have his wife gagdibout, and
Zuiii women, despite their economic and social sgguare careful not to displease their men. Furtiwe,
their avenues of participation are restricted. Taeynot, except in very rare cases, initiated inéoKatcina
society, the only democratic religious organizatiSome of the priesthoods have women membershbesét
positions are, it seems, even harder to fill thasitppons for men. One of the reasons is that hudbget very
restive under the long periods of continence regliaf their wives. A man will remain continent chgihis
own ceremonies but seems to think it is too muakxjmect him to remain continent during his wife's
ceremonies also. Here, again, the problem is thdae girl young enough. Women are initiated into
medicine societies on an equal basis and as frdguemen. They participate in the dances of tuiesy,
but they are debarred from holding office. Theytrently practice medicine and are "given" childi@n
their society, but they must call upon male membarassistance in cures and to perform many of the
initiation rites over their children. Women nevespess the ultimate medical power, that of cativegbear,
and do not usually possess esoteric songs. Howtinar knowledge of actual therapeutics is oftezatgr
than that of men. Most societies have "mothers" tttgov their medicines and jealously guard the seafe
the treatment of medicinal herbs.

Some women who are well endowed mentally exertoal gleal of influence indirectly upon religious af$a
Although their activities may be restricted, knogde is not taboo to them. There are women who know
prayers and rituals better than their men folks mmde men customarily consult their wives, motloers
sisters on matters of sacerdotal procedure. liOteva priesthood the member with the best verbatong
Is a young woman, not especially intelligent inesthespects. However, she has an aggressive, mgnagi
mother who, although not herself a member of thesgitood, is the head of the priestly household, an
contrives to run her brothers and children. Sevatfaér women have a reputation for their knowleadige
esoteric lore. One, in particular, is reputed taHseonly person who knows the prayers, songs aces
rituals of Anahoho, one of the katcinas comindhatinitiation ceremony.

Women are less active in religion than men, but #haivity is not essentially different in kindh& richness
of ceremonial tends to mask the fact that in artyalsuperficial sense, religious activity is lintiten scope.

The religious life of an individual is exclusivedyseries of participations in group rituals. Noraweis left
open for individual approach to the supernaturdlloger North America individual mystical experients
prized. On the plains such experience is valuecksinprovides one with a guardian in the supematu
world, or furnishes supernatural sanction for sgmecial exploit. Among the Pima of the Southweds, t
experience itself is regarded as the highest viallige. In Zufii the religious life is a highly deloped system
of techniques for producing rain and furthering ginewth of crops. Certain socially valuable attéadand
modes of behavior are regarded as more favoraltes@urpose, and much esthetic joy and enhandeofien
life are achieved through them. But these subjectalues are secondary and merely incidental tprineary
purposes of religious participation, which is afegcbve social good.



