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DAY SYMBOLS OF THE MAYA YEAR

By CvyrUs THOMAS

INTRODUCTORY

As the origin and signification of the day and month names of the
Maya calendar, and of the symbols used to represent these time periods,
are now being discussed by students of Mexican and Central American
paleography, I deem it advisable to present the result of my investiga-
tions in this line. The present paper, however, will be limited to the
days only, as 1 have but little to add in regard to the month names er
symbols, Asthe conelusion reached by Dirs Seler and Brinton in regard
to the order and sequence of the days of the month in the different
calendars appears to be satisfactorily established, it will be accepted.

As frequent allusion is made herein to the phoneticism or phonetic
value of the written characters or hieroglyphs, it is proper that the
writer's position on this point should be clearly nnderstood. He does
not elaim that the Maya seribes had reached that advanced stage where
they could indicate each letter-sound by a glyph or symbol. On the
contrary, he thinks a symbol, probably derived in most cases from an
older method of picture writing, was selected because the name or word
it represented had as its chief phonetic element a certain consonant sound
or syllable. If this consonant element were b, the symbol would be nsed
where hwas the prominent consonant element of the word to beindicated,
no reference, however, to its original signification being necessarily
retained. Thus the symbol for cal, “earth,” might be used in writing
Caban,a day name, or eabil, “ honey,” becanse cab is their chief phonetic
element.

In a previous work' I have expressed the opinion that the characters
are to a certain extent phonetic—are not true alphabetic signs, but syl-
labiec. And at the same time I expressed the opinion that even this
definition did not hold true of all, as some were apparently ideographic,
while others were simple abbreviated pictorial representations. In a
subsequent paper® I expressed substantially the same opinion, and
gave as my belief that one reason why attempts at decipherment have
failed of success is a misconception of the peculiar character of the
writing, which peculiarity is found in the fact that, as it exists in the
codives and inseriptions, it is in a transition stage from the purely ideo-
graphie to the phonetic. 1 stated also my belief that the writing had not
reached the stage when each sound was indicated by a glyph or sign.

Patudy of the Manuseript Troano, pref., p. viii.
? American Anthropolegist, Washington, July, 1503,
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206 DAY SYMBOLS OF THE MAYA YEAR [ETH. AN 16

This may further be explained by the following illustration: The eon-
ventionalized figure of a turtlehead 1s the symbol for a “turtle,” ak, ac,
or aae in Maya; and a conventionalized footprint is the symbol for
“step” or “road,” be, beil, in Maya. These may be brought together to
form the word akyab or kayab, which may have no reference to the orig-
inal signification of the combined symbols. These two glyphs are, in
fact, combined to form the symbol for the month Kayab.

These statements will perhaps suffice to make elear my views on this
question, which do not appear to have been clearly understood, possibly
because of my frequent use of the words * phonetie” and “ phoneticism,”
and perhaps rather loose reference to “letter elements,”

1t is proper, however, to add that I am inclined to the opinion that
modification in the form and details of a glyph which belongs to the
class which. for want of a better term, we may designate * phonetic,”
in many cases indicates a modification or change in the signification or
word valne. 1 say in “many cases,” becaunse these modifications are
due often to the greater or lesser accuracy with which the glyph is
drawn, the caprice of the scribe, and other canses which have no refer
ence to sound or signification. For example, the change of a rounded
or circular symbol to a face figure, as is often done, does not appear, at
least in the day signs, to have any significance, On the other hand, a
slight variation, it permanent, may be indicative of a difference in sig-
nification or phonetic value. This appears to be true, to some extent,
whether we consider the characters ideographic or as, in some sense,
phonetie.

The lists of the days in the Maya, Tzental, Quiche-Cakchiquel,
Zapotec, and Nahuatl, in the order usunally given, are as follows:

Names of the days in the different calendars

Quiche-

Maya Tzental Cakehiguel Eapotee ! Nahuatl
T e — - - e e — | — | £
Imix. I Tmox. Tmox. Ll (Chilla. ! [‘.'i;pﬂ.ct]i.
Ik. Izh. I Ik | Gui, Ni, Laa, | Ehecatl.
Akbal. Votan. [ Akbal. [ Guila, Calli.
Kan. | Ghapan. | K'at. Guache, Cuetzpallin,
Chicchan. | Abagh. | Can. Ci, Ziie. Cohnatl.
Cimi. Tox. Camey. Lana, Miguiztli.
Manilk. Moxic. (Jueh. China. Mazatl.
Lamat. Lambat. Canel. | Lapa. Tochtli.
Mulue. | Molo. Toh. Niza. Atl.
Oe. | Elab. Tzi. Tella. Itzenintli.
Clhnen. Batz, Batz. . Goloo. Ozomatli.
Eb. | Enolb, ! E, Ee. | Pija. Mallinalli.
Ben, Been. Ben. { AL, Quii, Acatl.
Ix, Hix. Hix. | Balam. | Eche. Ocelot],
Men. Tzigquin. | Tziquin. | Naa. Quauhtii.
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— —_— —

Quiche-

Maya Tzental Cakechiqnel Zapotec Naluatl
Cib. Chabin. Ahmak. Lo, Cozeaguanhtli.
Caban. Chie. Noh. Xoo. Ollin.
Edznal, Chinax. Tihax. Gropaa, Tecpatl.
Canac. Calogh. Caoe, Appe. Guiahnitl.
Ahau. Aghual. Hunahpmn. Lases, Xoehitl.

THE FIRST DAY
Maya, imix (or ymix); Tzental, imor or mor ; Quiche-Cakehignel, inox or morin ; Lapo-
tec, chilla or chiylla; Nahuatl, cipactli.

The symbol of this day, which is quite uniform in the day series of
the codices, is shown in plate Lx1v, 1.' In this the essential features
appear to be the black spot at the top, the semicircle of dots around it,
and the short perpendicular lines in the lower half. The form on the
right slab of the * Palenque tablet,” and also in the Lorillard City
inseription, copied by Charney, is given in plate Lx1v, 2, The only
particular in which this differs from the other is that the little circle at
the top is erosshatched. The form shown in LXI1V, 3,is found in the
Tikal inseription; it shows also the crosshatching in the little eirele at
the top. This character, however, when combined with other glyphs,
and when used otherwise than as a day symbol, sometimes varies from
the types given. For example,in the symbol of the month Mae it is as
shown in plate Lx1Vv, 4. In this a minate, divided oblong, takes the
place of the dark spot at the top, and a double curved line accompanies
the circle of dots. Another form is shown in plate LxX1v, 5. The oly
variation in this from the usual type is the introduetion of two or three
minute cireles in the enrved line of dots and the divided oblong., Dr
Seler 18 inclined to believe that these are essential variants from the
true imir symbol; nevertheless, as w is the chief consonant element
both in imiz, or moxr and mae, there appears to be a relation between
the form of the glyphs and their phonetie value.

Dirs Seler and Schellhas believe im to be the radieal of imir and imox,
which are dialectal variations of the same word. Dr Brinton, however,
basing his opinion on the fact that mox and moxrin are used sometimes
as equivalents, decides that the radical syllable is m-x. In this heis
probably correct, and if so, this furnishes additional evidence of the
close relation between form and sound, as in one case m-r are the chief
phonetic elements and in the other m-c. It is probable that Drs Schell-
has and Seler were led to their conclusion by the fact that the symbol
bears a close resemblance to the conventional form of the female breast,
which in Maya is ém. This, which was perhaps the origin of the sym-
bol, was probably selected simply because m is its only prominent ele-

IThe plafes are designated by Roman numerals, and the fizures Ly the Arabic numbers 1,2, 3, etc.
Hence LX1v, L, signities tigure 1 of plate LEIV; LIV, 2, figure 2 of plate LX1v, ete,
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ment, Nevertheless, it is worthy of notice that the symbol for the day
Ir is frequently represented as shown in plate L.XvI, 36, from Tro. 5*%c.
This is similar in some respects to the Imir symbol, and the name con-
tains the ¢ and & of the latter. If the writing is phonetie, the points of
resemblance may have some significance, otherwise they do not.

In a previous paper® I suggested that the probable signification of the
character LX1v, 7, from Dres. 14¢ and 46b, is maax, “monkey, ape, imi-
tator.” Below the text in each case is seen a dark male figure (or deity),
to which it undoubtedly refers, as is conceded by Drs Schellhas and
Seler. The face character, which forms part of the glyph, may be only
a determinative; at least I am unable to assign it any other value in
this econnection, and the necessity for such determinative is apparent.
DBrasseur, under akab-maar, speaks of a phantom or hobgoblin of this
name, which he says signifies “the great monkey of the night.,” Perez
gives as definitions “duende” (elf or hobgoblin) and “mico nocturno.”
Henderson, who writes the name alkabmar, simply says *“sprite, phan-
tom.” It would seem, therefore, that among the superstitious beliefs
of the Maya was that of a night phantom or deity, which took the
form of a monkey. But this black figure appears to be different from
those on Tro. 34*-31%, with which Seler connects it and to which he
applies the name Ekchuah.®

In the paper above referred to, I have interpreted the symbol shown
in plate LXIV, 8 (from Dres. 35¢) maach, ¢ the crow,” assuming the bird-
head to be a determinative. Seler concludes that the bird which this
represents is ‘a substitute, colleague, or symbol of the Rain god Chae,”
the so-called Maya Tlaloe so frequently represented in the codices.
Although there is i this ease no bird figure below to confirm our
interpretation, yet it appears to be justified by the comparisons given
and by its agreement with the phonetic value of the imix symbol. It
is also further confirmed by the two glyphs shown in plate LxvIIL,
13, 14, which oecur together in Dres, 38b. In this case the two charae-
ters, which are combined in plate LX1V, 8, are separated, yet must have
the same signification. Here the bird figure (a man with a bird’s head
or bird mask) is seen below. In both instances rain is represented,
showing that the bird is supposed to bear some relation thereto. But
it is more likely that it has direct reference to the wind which accom-
panies the rain storm rather than to “froitfulness,” as Seler snpposes.
Be this, however, as it may, our rendering of the imix symbol in this

LAmerican Anthropologist, July, 1893, p. 254.

SThere appears to bs much confusion amoeng writers who have referred to this sulject in regard to
the * Black Deitics of the cwlices. Dr Brinton’s remarks on this subject in his late work, A
Priner of Mavan Hisroglyphics” does not clear up the confosion. Apparently he has not discovered
that quite a pamber of theas are merely black figores of wail-récognized deitios not thus wsually
coloredl. It appeara also, judging by his statements, that Dr. Brinton has failed to identify the charae-
teristics by which the different deities of this closs are to be distinguished. Tir Schellhas, in his
excellent paper * Die Gottergostallen der Maya Handschriften,” faila also to properly distingnish
between these deities. T Seler, whose profonnd stodies have thrown much light on the Mava hiero-
glyphs, fixes quite satisfactorily the characteristics of some of these deities, yet hoe confounds others
which shonld have been separated.
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counection appears to be justified, and indicates that the symbol is used
here for its phonetie value rather than with any reference to its primary
sigmfication,

Dr Seler also refers in this connection to the lower line of symbols
on Dres, 20-30b (three of which are shown in plate LXVIIL 15, 16, 17);
to those shown in plate Lxvii, 18, 19, from Tro. 14e; and tlm.aL shown
in plate LxviIIr, 20, 21, from Tro. 11a. He remarks that “in a number
of hieroglyphs the character imir stands as an equivalent of a peculiar
animal head which bears as a distinetive mark the element alkbal over
the eye. Thus in the hieroglyphs enumerating those above mentioned
which, standing after the hieroglyphs of the cardinal points, seem to
express the deities presiding over them, indeed there appears here on
the same animal head, on oue hand the charaeter imir, on the other the
element figure 165" (our plate LXIV, 3).

Althongh 1 am unable to interpret satisfactorily the imir symbols
in the places above referred to, I think it ean be made apparent that
Dr Seler’s explanation is without foundation. For instance, by refer-
ring to the plates of the Dresden and Troano codices mentioned, it will
be seen that there is nothing whatever that refers to an “ammal head
which bears the element akbal over the eyve,” unless we suppose it to be
in plate LxvII, 16 (from Dres, 20b) and Lxvir 21 (from Tro. 1la).
There is no fignre below or connected with either series to justify this
comclusion, It is also certain that plate Lxvir, 21 (Tro. 11a) is not an
animal head. Possibly plate Lxviir 16 (Dres. 29b) may be intended
for an animal head, but this is not certain and, moreover, it is not
repeated in the series,

Leferring to Cort. 27a it will be seen that the compound glyph shown
in plate LXVIIL, 22 (apparently the same as that on Tro. 11a) is repeated
four times in one line, each connected with a cardinal point symbol, and
each standing immed l"tl‘t'l} over and evidently referring to a large vessel.'
It is stated that it was a custom among the Maya during certain reli-
gious ceremonies to place a vessel in their temples at each of the four
cardinal points.* As cum and xamach are Maya words signifying ves-
sel, we still find in these the m sound. It is therefore possible that the
similar glyphs on Dres. 29b and Tro. 14 and 15 also refer to vessels,
The supposition seems to be strengthened by *he fact that connected

'Dr Brinton (Primer of Mayvan Hieroglyphies, p. 92) claims to have discovered that this hitherio
aupposed *vessel ' is, in Teality, “adrom.” A8 the four (Cort. 27a) are withont any acconpaniments
to indicate their usn as drums, and a5 ench has above it one of the cardinal point sizns, there is noth.
g, uniess it ba the form, to lead {o the supposition that they are droms.  Tn the samedivision of the
two preceding and three following pages we see vessels of different kinda represented.  In the lower
divisions pages 20 and 20, are vesscls somewhat of the same elongate, cylindrical form, borne on ths
backs ol imdividuals; and alse in the lower division of page 40 are four tall eylindrical vessels, in
each o which the arm of a deity figure is thrust. This seetion is copied in Dr Brinton’s work with
the subscript ** The beneficent gods deaw from their stores.” A.qlllil:lmm] proof, if any s needed to
show that these are vessels, is found in the Tro, Codex, Omn plates 6* and 7* are tall cylindrical vesse ]
with the same inverted ¥ marks on them; moreover, one of them has the upper portion margined by
the same tooth-like projection na thoss in the Cortesion plate, That these are vessels of some Lind is
apparent from the use the pictures show is made of them.

*5e0 Brasseur's Lexicon under bacab, also the mention below, under the duy TE of four vessels,

16 ETH 14
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with the former are figures of the four classes of food animals—guac-
rupeds, birds, reptiles (iguana), and fishes, The latter refer to the
hunter's occupation, being accompanied by fizures of the deer. Landas
in his deseriptions of the various festivals, repeatedly alludes to the
four Chaes or Bacabs which represent the four cardinal points, and to
the different classes of food animals presented where vessels were used.
It is therefore more likely that the symbol is used in the places men-
tioned because of its phonetic value rather than as a substitute for the
heads of lightning animals, for which suppesed substitution Dr Seler
admits he can not account. ;

Dr Seler refers also to the glyph on which the long nose deity is
seated, Dres, 44a, shown in our plate LXvIi. 23. The prefix he inter-
prets by “man, human being,” and supposes the whole glyph refers to
the attributes of the Rain god. As the deity holds a fish in his hand,
and is seen in the lowest division of the same plate in the act of seining
fish, is it not wore likely that this symbol should be rendered by cayom,
¢a fisherman™? This is appropriate and retains the phonetic value of
the imir symbol.

In the compound glyph 24, plate Lxvirr, from Dres. 67b, to which Seler
also refers in the same connection, we see in the figure below the same
deity wading in water in which a fish is swimming., The right portion
of the symbol is the same as the last (plate Lxviir, 23) and presumably
has the same signification—eayom, “a fisherman,” or cayomal, * to fish.”
I am unable to interpret the first or left-hand character; possibly it
may be found in one of the terms chucay, or saucay, which Henderson
gives as equivalents of cayomal. The latter—oaucay—would give to
this prefix precisely the phonetie value I have hitherto assigned it.

The next character Dr Seler refers to in this connection is that shown
in plate Lxvir, 25, from Dres. 40e, where the long-nose god is seen
below rowing a boat on the water. The adjoining symbol in the text
is a fish. It is probable therefore that substantially the same interpre-
tation is to be given here.

The group shown in plate Lx1Vv, 9, consisting of an Fmir and Kan
symbol, is of frequent oceurrence in all the codices. The relation of the
characters in this combination varies, the order being frequently the
reverse of that given in the fizure, and again one being placed on top of
the other, They frequently follow deity symbols, especially the symbol
of the so-called “Corn god,” and in these instances seem to refer to some
attribute of the divinity indicated. However, they are by no means
confined to these relations, being found guite fregquently in other con-
nections. The combination is oceasionally borne upon the back of an
individual, as Dres, 16a, and on Tro. 21b it is on the back of a dog. Dr
Seler eoncludes ¢ that it denotes the copal or the offering of incense.”
However, he subsequently’ expresses the view that it may signify * beans
and maize.” In aprevious work® some reasons were presented by me for

I Zeitachrift fir Ethnologice, p. 115
7 A Study of the Manuseript Troane, pp. 80 and 56,
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believing this combination was intended to denote bread or maize bread.
This belief is based on the statement by Landa in his account of the
sacrifices at the beginning of the year Mulue, that they made *images
of dogs, in baked earth, carrying bread on the back,” and the fact that
in plate 21 of the Codex Tro., representing the sacrifices of this year,
we see the figure of a dog with this Kean-fwir group on its back. This
figure (plate LXIv, 10) probably represents the images of which Landa
speaks, and the symbols on the back, bread or food in the general sense.
Further notice of this combination will be given under the fonrth day,
K.

The character shown in plate Lxviir, 26, from Tro. 20%d, is erroneously
given by Seler as an example of the kan-imir symbol. The two glyphs
on the mat fisure are unquestionably imir symbols, though of the two
different types shown in plate Lx1v, 1 and 5. He suggests that here it
replaces the deity symbol, but this is contradicted by the fact that in both
groups where it appears the deity ag.‘mbnlir:p"resnnt. The mat-like figure,
which is probably a determinative, shows that it refers to the sack, bag,
or kind of hamper which the women figured below bear on the back,
filled with corn, bones, ete. As mucue signifies “portmantean, bag,
sack, ete,” mucuwd “a bag or sack made of sackeloth,” and mucubeuch
“to earry anything in a sack or folded in a shawl,” it is more than
probable we have in these words the signification of the symbol. The
duplication of the imir symbol may be to denote the plural; or, as the
words come from a root signifying “seeret, hidden, covered,” it may be
to intensify. It is noticeable also that the latter or right-hand I'mix
symbol is similar to that used for the month Mac.

In the right section of Dres, 41b is the glyph shown in plate Lx1v, 11,
which, aceording to the phonetic system that appears to prevail in this
writing, may be translated yulpolic, from yulpol, “to smooth or plane
wooid,” or. as given by Henderson (MS. Lexicon), “to smooth, plane, or
square timber, to beat oft’ the log,” This interpretation, which is given
here merely because of its relation to the symbol which follows, is based
in part on the following evidence: The left character, which has y as its
chief phonetic element, is the same as the upper character in the sym-
bol for the month Yex (plate Lx1V, 12), and also the upper character of
the symbol for the month Yeaxlkin (plate Lx1v, 13). Other evidence of
its use with this value will be presented farther on, and also in reference
to the right character of the above-mentioned symbol (plate Lx1v, 11),
which has been given p as its chief phonetic element. By reference to
the figure below the text the appropriateness of this rendering is at
once apparent, as here is represented an individual in the act of chipping
off the side of a tree. This he appears to be doing by holding in his
left hand an instroment resembling a frow, which he strikes with a
hatchet.

The character immediately below the one above mentioned aund
belonging to the same series is shown in plate LX1v, 14. It may be
interpreted mamachah, ** to make flat by repeated strokes.” The phonetic
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value of the parts is obtained in this way. The upper character with
two wings is Landa’s ma, except that the circular wings contain the lines
or strokes which the bishop has omitted, and which appear to indicate
the m sound and are observed in the Imir symbol. Colonel Mallery,
comparing this with the sign of negation made by the Indians and that
of the Egyptians given by Champollion (our plate LX1v, 15), concludes
that it 1s derived from the symmetrically extended arms with the hands
eurved slightly downward. This will furnish an explanation of the
strokes in the terminal cireles. The left of the two lower characters is
almost identical with the symbol for the month Mae (plate Lx1V, 4),
omitting the ca glyph. The lower right-hand character is similar to the
symbol for the month Chuen. We thus obtain legitimately the sonnds
ma ma-ch, whether we consider the parts truly phonetic or only
1tkonomatie.

For further illustration of the use of this symbol and evidence of
phoneticism, the reader is referred to the article in the American Antlro-
pologist above mentioned. '

The fact that a symbol is used to denote a given Maya day does not
prove, supposing 1t to be in any sense phonetic, that the Maya name
gives the original equivalent. It may have been adopted to represent
the older name in the Tzental, or borrowed from the Zapotec calendar
and retained in the Maya calendar for the new name given in that
tongne, However, the symbol for this first day, which has substan-
tially the same name in the Maya and Tzental, appears to represent the
name in these languages and to be in some degree phonetie, m being
the chief phonetic element represented by it. The crosshatching in
the little cirele at the top, seen in some of the older forms found in the
inseriptions, may indicate, as will later be seen, the x or ¢h sonnd, thus
giving precisely the radical m-r.

It may be said, in reference to the signification of the names of the
day in different dialeets, that no settled or entirely satisfactory conclu-
sion has been reached in regard to either.

The Cakchiguel word imox is translated by the grammarian Ximenes
as “swordfish,” thus corresponding with the usual interpretation of the
Mexican cipactli. Dr Seler thinks, however, that the Maya names
were derived, as above stated, from im. Nevertheless he concludes
that the primitive signification of both the Maya and Mexican symbols
is the earth, “who brings forth all things from her bosomn and takes all
living things again into it.” If we may judge from its nse, there is no
doubt that the Mexican cipactli igure is a symbol of the earth or under-
world., The nsual form of the day symbol in the Mexican codices is
shown in plate Lx1v, 16, and more elaborately in plate Lx1iv, 17. As
proof that it indicates the earth or underworld, there is shown on plate
73 of the Borgian Codex an individual, whose heart has been torn from
his breast, plunging downward through the open jaws of the mouster
into the shades or earth below. On plate 76 of the same codex, the
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extended jaws open upward, and into them a number of persons are
marching in regular order. These apparently represent the thirteen
months of the sacred year. One has passed on and disappeared from
view, and the other twelve are following with bowed heads. It would
seem from these to be not only symbolie of the earth or hades, but also
to have some relation to time.

For positive proof that it is sometimes nsed to denote the earth, or
that from which vegetation comes, it iz only necessary to refer to the
lower right-hand figure of plate 12, Borgian Codex. Here is Tlaloc
sending down rain upon the earth, from which the enlivened plants are
springing forth and expanding into leaf and blossom. The earth, on
which they stand and from which they arise, is represented by the
figure of the mythical Cipactli.

It is quite probable that the monster on plates 4 and 5 of the Dres-
den Codex, which appears to be of the same genus, is a time symbol,
and also that on plate 74 of the same codex. [t is therefore more
than likely that the animal indicated by the Mexican name of the day
is mythical, represented according to locality by some known animal
which seems to indicate best the mythical conception. Some figures
evidently refer to the alligator, and others apparently to the ignana;
that on plates 4 and 5 of the Dresden Codex is purely mythical, but
contains reptilian characteristics,

Dr Brinton, probably influenced to some extent by the apparent sig-
nification of the Nahuatl name and symbol, explains the other names
as follows:

This leads me to identify it [the Maya nama] with the Maya mer or meer, which is
the name of a fish (the * pez arana,” * un pescado que tiene muchos brazos ™), prol-
alily so ealled from another meaning of mer, *“the beard.” . . . This identifica-
tion brings this day name into direct relation to the Zapoteec and Nahuatl names, In
the former, chiylla, sometimes given as pi-chifla, 18 apparently from bi-ehilla-beo,
water lizard, and Nahnatl cipactli certainly means some fish or fish-like animal—a
awordfish, allizator, or the like, though exactly which is not eertain, and probably
the reference with them was altogether mythical.

Dr Seler, in his subsequent paper, gives the following explanation
of the Zapotec name chilla or ehijlla :

For this I find in the lexicon three priocipal meanings: One is the cubical bean
{wurfel bohne). * Pielnjlla, frisohllos o havas eon gone echan las snertes los sorti-
legos™ [beans used by the sorcerers in casting lots or telling fortunes]; another
muﬂniug ig ff the vidge ™ (picliajlla, Iﬁt!llij“.‘h chijllatani, loma o cordillera de sierraj ;
another is ““ the crocodile” (cocodrille, lagarto grande de agua) ; and another © sword
fish ™ (pella-pichijlla tao, espadarte peseado). Finally, we have chilla-tao, “the
great Chilla,” given again as one of the names of the highest being. Here it seems
to me that the signification ‘“ crocodile” is the original one, and thus far suitable.
For the manner in which the first day character is delineated in Mexican and Zapotec
picture writing [onr plate 1x1v, 16] shows undoubtedly the Lead of the crocodile
with the movable snapping npper jaw, which is g0 characteristic of the animal,

Attention is called to the apparently closely related word as given
by Perez—mech, ivmech, “lagartija.”
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It will not be out of place here to refer to a superstition pervading
the islands of the Pacific ocean, which seems strangely coincident with
the conception of the physical symbol of this day. This is a mytholog-
ical monster known in some sections by the name Taniwha, and in
others as moko or mo'o.

Dr Edward Tregear! speaks of it as follows:

Taniwha were water monsters generally, They mostly inhabited lakes and
streams, bt sowetimes the gea.  Sometimes the beast was a land animal, @ lizard,
ete, but the true tanicha is o water kelpie.

Mr Kerry Nichols,* speaking of these monsters, says:

With the other fabulons ereations of Maori mythology were the tanimhas or evil
demons, mysterions monsters in the form of gigantic lizards, who were said to inhabit
subterranean caves, the deep places of lakes and rivers, and to guard tabued dis-
tricts. They were on the alert to upzet canoes and to devour men. Indeed, these
fabnlons monstera not only entered largely into the religions superstitions, ot into
the postry and prose of Maori tradition,

The Hawaiian Mo'e or Moko appears, from the following statement
by Judge Fornander, to have been applied Eﬂlllet-llllﬂ‘i to this mytholog-
ical monster:

The We'e or Meke mentioned in tradition—reptiles and lizards—were of several
kinds—the me's with large, sharp, glistening teeth; the talking me'o, meo-olelo: the
creeping mo'o, meo-kolo ; the roving, wandering mo's, moe-pelo : the watehful mo'o,
moo-kaala ; the prophesying mo'o, sies-kanla ; the deadly mo'o, mos-make-a-kane. The
Hawaiian legends frequently speak of me's of extraordinary size living in caverns,
amphibions in their nature, and being the terror of the inhabitants.?

According to the Codex Fuen-leal, at the beginning of things the
gods made thirteen heavens, and beneath them the primeval water, in
which they placed a fish called cipactli (queses como caiman). This
marine monster brought the dirt and elay from which they made the
earth, which, therefore, is represented in their paintings resting on the
back of a fish.

A similar conception is found both in Malay and Hindu mythology,
differing somewhat in details, but always relating to some monster rep-
tile. In the Manek Maya, one of the ancient epics of Java, Anta Boga,
the deity presiding over the lowest region of the earth,is a dragon-like
monster with ninety nostrils. The same conception is found also among
other peoples.

In the Tonga language moco is “a species of lizard;” in Hawaiian
mo’o or moke is “the general name for lizards,” and the same word =ig-
nifies “lizard” in Samoan; moke-moko is the New Zealand (Maori) name
for a small lizard. Taylor* says that moke-titi was a “lizard god.”

It is therefore evident that a superstition regarding some reptilian
water monster prevailed thronghout the Pacific islands. 1t is trone
also that the Nahuatl mpm:m certainly means some amphibious or

. e =

IJour _.\nlhrup ‘Inxt . B, amd TI., Novembeer, 1885, p. 121.
? [bid., 1885, p. 199,

1 Polynesian Race, vol. 1, pp. 76-77.

4 Kev. Richard Taylor, Te-Tka-a-Mani; London, 1870,
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water animal—a swordfish, alligator, or something of the kind, though
exactly which is not certain—or, what is more likely, the reference was
altogether mythical.

It i3 possible, and perhaps probable, as stated above, that the Maya
symbol of this day was taken originally from the conventional method
of representing the female breast.  Drs Seler and Schellhas appear to be
of this opinion. But it does not necessarily follow from this that the
character used for the name of the day has any reference to the female
breast, as it is more likely nsed in this relation for its phonetic value
alone, m being the chief phonetic element indicated thereby.

If the supposition herein advanced that the combination shown in
plate LX1V, 9, denotes bread or food be correct, it is possible that the
symbol is also sometimes unsed to indieate “maize,” frim or rim, on
account of its phonetie value. As will be shown farther on, the kan
symbol is not only nsed to denote the grain of maize and maize in the
general sense, but it appears to denote in some cases bread or the
tortilla.

THE SECOND DAY

Maya, ik; Tzantal, igh; Quiche-Cakehiquel, 187 ; Fapotec, gui, wi, laa, leals or lioe;
Nahuatl, efrecatl,

The form of the symbol of this day presents a number of minor vari-
ations, the more important of which are shown in plate LxXIV, 15-26.
Symbol 18 is the form given by Landa; 19-24, those found in the
codices; 25 is from the left slab of the Palengue tablet or altar plate,
and 26 is from the Tikal inscription.

So far as this character can satisfactorily be interpreted, where used
otherwise than as a day symbol, tlhe signification appears to be wind,
spirit, or life, whether considered phonetic or not. As illustrations
of its use, the following examples are presented :

At the right side of Dres, 72¢ are the three characters shown in plate
LXIV, 27, 28, and 29, which follow one another downward, as shown in the
figure, the three forming one of the short columns of the series to
which they belong. From the lowest, which is the ik symbol, waving
blue lines, indicating water, extend downward to the bottom of the
division. If these glyphs are econsidered ideographic and not phonetie,
it is still possible to give them a reasonable interpretation, The tall.
ing water shows that they relate to the rain storm or tempest. The
uppermost character, which appears to be falling over on its side, we
may assume to be the symbol of a house or building of some kind;' the
dotted lines extending from its surface may well be supposed to repre-
sent rain driven from the roof. There is, however, another possible
interpretation of this character which appears to be consistent with
Mexican and Central American mythology. It is that it indicates a
housze, vessel, or region of the heavens which holds the waters of the

- I American Anthropologist, July, 1803, pp. 263-261.
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upper world. The turning on the side would, in this case, denote the
act of pouring out the water in the form of rain. This supposition
(although T am inelined to adopt the former) appears to be supported
by the fact that this charaeter is used in the Dresden Codex as one
of the cloud or heaven symbols, as, for example, on plates 66 and 63,
According to Ramirez, the Mexican wind and rain gods oceupy a large
mansion in the heavens, which is divided into four apartments, with a
court in the middle. In this court stand four enormous vases of water,
and an infinite number of very small slaves (the rain drops) stand
ready to dip out the water from one or the other of these vases and
pour it on the earth in showers.! As the lowest character in the group
mentioned is the ik symbol, its appropriate rendering here is beyond
question “wind;"” therefore, as two out of the three characters, and the
rain sign below, indicate the rain storm, we may take for granted that
the middle eharacter probably refers to lightning or thunder.

Additional reasons for this interpretation are given in a previous
paper?® and need not be repeated here, as the only object now in view
in referring to them is to show that the ik symbol is there used to denote
wind.

[n the third and fourth divisions of plate 16* Codex Troano, five per-
sons are represented, each holding in his hand an ik symbol from which
arises what appear to be the sprouting leaves of a plant, probably maize
(plate nLx1v, 30, 31). This is interpreted by Dr Seler as the heart
just taken from the sacrificed victim, the leat-shape fizures represent-
ing the vapor rising from the warm blood and flesh. It is unnecessary
to give here his reasons for this belief, as the suggestion presented
below, althongh whoelly different, gives to the symbol in this place sub-
stantially the same meaning that he assigns to it, to wit, life, vitality.
It is probable that the figure is intended to represent the germination
of a plant—the springing forth of the blade from the seed—and that the
ik symbol indicates plant life, or rather the spirit which the natives
believe dwells in plants and canses them to grow. Seler's suggestion
that in this connection ik may be compared to kan is appropriate, but
this comparison does not tend to the support of his theory. Take, for
example, the sprouting kan symbols on Tro. 20b, to which he refers,
There can be no doubt that the symbol represents the grain of maize
from which the sprouting leaves arve rising (plate Lxiv, 32). In one
place a bird is pulling it up; at another place a small quadroped is
attacking it; at another the Tlaloe is planting (or perhaps replanting)
the seed.

In the lowest division of the same plate (Tro. 29) are feur individuals,
three of whom, as may be se:n by studying the similar fizures in the
division above, are anthropomorphic symbols of corn; the other an earth
or underworld deity. One of the former holds in his hands a kan symbol,
which is colored to signify maize; the others hold ik symbols. There

| Historia de los Moxioanos, a8 quoted by Brinton.
* American Anlhropologiat, July, 18K,
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are two interpretations which may be given this symbolic representa-
tion—one, that the ik glyphs are intended to denote plant life, that
which canses plants to spring up and grow; the other, that they denote
wind, which in that country was often destructive to growing corn.

Very distinet reference is made in the ¢ Relacion de la Villa Valla-
dolid "' to the injurions effects of winds on the maize crop. It is
related in this report, which appears to have bheen of an official char-
acter, made in 1579, that—

From June till the middle of August it rains very hard and there are strong winds;
from the latter date the rains are not copions and the wind blows strongly from the
north, which ecanses much mortaiity amomg the natives, and F-!ulni:lrllﬂ as well, for
they contract catarrh and barvige (dropsy?). This north wind destroys the maize
crops, which form the main sustenance of both natives and Spaniards, for they use
no other bread.,

There can be no doubt that most, if not all, of the figures on this plate
(Tro. 29) are intended to represent the injurions and destruetive agen-
c¢ies to which maize and other cultivated plants were snbject. DBirds
and gquadrupeds pull up the sprouting seed and pull down and devour
the ripening grain; worms gnaw the roots and winds break down the
stalks, one out of four escaping injury and giving full return to the
planter. The latter is therefore probably the eorrect interpretation,
the only difficult feature being the presence of the Earth god, which
agrees better with the first snggestion.

It is to be observed that the series on Tro, 29¢ really commmences with
the right-hand group on 30e. The fignre here holds in his hand an ik
symbol. Following this, the left group on 2%9¢ shows a bird pecking the
corn; the next, a small quadruped tearing it down; the next, a worm
gnawing at the root of a plant; and the fourth, or right-hand group, a
corn figure holding a kan symbol, indieating the mature grain, the
uninjured portion of the crop. It would therefore appear that the ik
symbol in this series denotes wind.

As additional proof that the symbol is nsed to indicate * wind,” ref-
erence is made to Tro. 24a. Here the long-nose Rain god, or Maya
Tlaloe, is seen amidst the storm, elothed in black and bearing on his
arm a shield on which are two ik symbols (plate Lx1v, 33), doubtless
indicative of the fierceness of the tempest. In front of him is the Corn
god, bending beneath the pouring rain. On plate 25, same codex, lower
division, the storm is again symbolized, and the ik symbol is present
here also.

It seems from these facts to be quite certain that the value of the
symbol in the codices, so far as it can be satisfactorily determined,
corresponds in signification with the Maya name.

Referring again to Dr Seler’s theory that the plant-like figures on
Tro, 15*, 16* indicate the freshly extracted heart and the vapor arising
therefrom, the following additional items are noted: He says that in
the text the scene below, or at least these sprouting-plant figures,

ICong. Inter. dos Americanmtes, Actes de la Coarta Ronnion, Madrid, 1581, tom 2 P 173174,
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are expressed by hieroglyphs 27-29, plate Lxvir His comparison
with the so-called heart figures from the Mexican codices can seaveely
be regarded as convineing, for there is hardly any resemblance. More.
over, he omits to furnish an explanation, on his theory, of the fact that
someof these vising “ vapors” are erowned with blossoms or fruit (plate
LXIV, 31).

I think 1t quite probable that Dr Seler, although not aceepting the
theory of phoneticism, has been influeneed to some extent by the form
of the right-hand character of the glyph shown in plate nLxvim, 27.
This is mueh like Landa’s o, and ol in Maya denotes * heart, ete.”

According to Brasseur, oloh signifies *a germ™ and “to germinate;”
fokol also has about the same meaning. This furnishes a consistent
and appropriate explanation of the figures, and gives at the same time
the phonetic valoe of the glyph. I have not determined the prefix
satisfactorily, but presnme it is some word having ¢’ or {27 as its chief
phonetic element, which signifies *little,” * plant,” or something
similar.

I have not determined the other symbols to which Seler alludes in
this connection, but some of them, as may be seen by comparison with
other passages, do not have special reference to the plant-like fignres,

Whether the little sharp-eorner square seen in the npper right-hand
character of the compound symbols shown in plate Lxvr, 28 and 55, and
others of similar form, are to be taken as i\ glyphs is yet an undecided
question. Dr Seler appears to have excluded them from this category
in his paper, so frequently referred to, though he subsequently brings
them into this relation, But in these places he gives the glyph the
signification “fire” or “flame.” 1t is possible that in some of the cases
to which be refers he is correct, as, for example, in regard fo the figure
shown in plate Lxviir, 30, from Dres. 25, where it is in the midst of the
blaze. If so, the word equivalent must be kak, as it is seemingly a
variant of ik, and hence may be snpposed to have the &k sound. This
will agree with his interpretation of plate Lxvr, 29, by kiniehkalkmo;
but in this case we must give ich as the value of the so-called ben
symbol. This, however, is not so very objectionable, as there are other
places where the chief phonetic element of the ben glyph appears to
be i. Itis also to be remembered that it is much like Landa’s 4. It is
likewise troe, as will hereafter be shown, that the valune ben does not
appear to hiold good where it ocenrs in combination with other symbols.
However, until a satisfactory rendering of this little four-corner ik ( ?)
symbol in some other place than the fire is found, I am hardly prepared
to give full acceptance to Dr Seler’s supposition.

The Zapotec names are somewhat diffienlt to bring into harmony
with the others. Dr Brinton's solution is as foliows:

In that tongue we have wii, air, wind; chiic, breath; which we may bring into
relation with gei; and we find gediebes, wind-ani-water clomil (nube con vient y
agua). Dr Seler prefers to derive gui from quii, fire, flame, the notion of which is
. often associated with wind,
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It was probably this notion and the fact that the little four-corner
ik ( 7) symbol is sometimes seen in the flame, which caused this authority
to believe the symbol denotes *fire,” “*flame.” In the manusecript
Zapotec vocabulary by E. A, Fuller, “wind " is bii,

I Brinton thinks that wi is the radieal of wnici, to grow, increase,
gain life. He says:

Laa, or laala, s a word of many meanings, as warmth, heat, reason, or intelli-
gonce.  The sense common to all these expressions seems to be that of life, vitality.

The form of the Mexican symbol for the day Fhecedl (wind), shown in
plate LxXIv, 34, and also of the mouths of the female figures on plates 26
and 28, Troano Codex, which are emblematic of the storm, appear to
be taken from the urd bill. The bird, as is well known, is a wind
symbol with many peoples. It has been so esteemed among several
tribes of American Indians, and also by peoples of the Old World.
As nii or me signifies “nose, beak, point™” in Maya and several cognate
dialects, 1s it not possible that in this is to be found an explanation of
the second Zapotec name?! In this case, however, we must assume
that the term i1s borrowed, as in this language xi or wie is the term for
“mose.” I notice, however, that the name for bird is given as viguini
amd piguiini, If pi (vi) 18 a prefix, as seems probable from the word
for “hen,” guitii, then we have some ground for believing that the
first Zapotee name has the same fundamental idea as the Mexican
symbol,

It therefore wonld seem that it is not difficult to nnderstand the
origin of the Mexican symbol. Examining plate 10, Borgian Codex,
which appears to represent the home of the winds, we see that, thongh
mostly furnished with human bodies, they have bird claws as well as
bills. But the origin of the Maya symbol 15 more difficult to account
for, Dr Seler remarks:

It iz difficult to determine the original idea of this character. Figure 210 [onr
plate Lxrv, 247 and the forms on the relicfs—1f we have correetly interpreted these—
lead us to think that the wind cross, or the fisure of the Tan resalting from it, was
the origin of the eharacter. However, the forms of the Cod. Tro. are not easily
reconciled with this.

D Brinton! asserts, without heeding Dr Seler’s caution, that it is the
gign of the four directions or four winds—the wind eross—evidently
allading to the sharp-corner square seen in our plate Lxvi, 28. DBut
he seems to have overlooked the fact that it is never thus represented
in the day symbol.  Moreover, no satisfactory proof has been presented
showing that this form has this signification. Seler gives it in some
places, as above stated, the signification “fire,” “flame;” and if his
interpretation of plate LxvI, 29 by Kinich-Lakmeo be correct, as Brinton
seems to think itis, his interpretations are consistent. However, Seler’s
assertion that “the forms of the Cod. Tro. are not easily reconciled with
this” must be admitted. In the codices this glyph, as thiz anthor

VPrimer of Mavan Higroglyphics, p. 115,
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remarks, “rather brings to mind the idea of hanging,” often resembling
a bunch of grapes.

1 take for granted the symbol, when standing for the day, is not
pictorial or ideographie, but is adopted for its sound value. If this
supposition be correct, then it must be o conventional representation
of something the Maya name of which is ik or that has substantially
thiz phonetic value., The form of the Mexican symbol, as above indi-
cated, shows that in selecting it reference was had to the bird bill, to
which possibly may have been slded the idea of blowing foreibly from
the mouth, & common method of indieating wind.  (See for example the
bird-mounth female, Tro. Z5b, where the Ik symbol is present.) DBut
it seems impossible to find in the symbol any reference to the bird,
bird bill, or the act of blowing, or in fact anything indicating, even by
a conventionalized figure, wind, air, spirit, or breath. Hence it is
reasonable to conclude that it has been selected only becanse of the
resemblance in sound of the thing it represents to the name Ik I
would be inclined to believe that the most usunal form is the represen-
tation of a tooth or two teeth, the name being used for its phonetic
value only, but for the very troublesome fact that I can find no name
for tooth in Maya to sustain this view. If we conld sappose it to be a
conventionalized ideogram of an insect, we wounld obtain the desired
sonnd, as Perez explains ikel by “bicho, insecto, polilla, gorgojo.”
It must however, be confessed that none of these sun'gpthna are
satisfactory.

The following additional references to the bird as a symbol of the
wind are appropriate at this point.

Not only is the day FEhecat! represented in the Mexican codices by a
bird’s head, but we see a bird perched npon a tree at each of the cardinal
points on plate 44 of the Fejervary Codex. Birds are also perched on
three of the four trees representing the cardinal points on plate 65 of
the Vatican Codex,

In speaking of the myths of the Muyscas, Dr Brinton' says:

In the cosmogonical myths of the Muyseas, this [allnding to 2 certain name] was
the home or sonrce of light, and was a name applied to the demiorgic force. In
that mysterious dwelling, so their account ran, light was shut up and the world lay
in primeval gloom. At a certain time the light manifested itself, and the dawn of
the first morning appeared, the light beiug carried to the four quarters of the earth
by great black nrds, who blew the air and winds from their bealks.

The Javanese also assigned a bird to each of the cardinal points,
doubtless with substantially the same mytlmlogical concept,

Commenting on a passage of the Popol Vuh in which the name Voe
is mentioned, the same anthor?® says:

The name Foe is that of a species of bird (Cakehiguel Fakw). Coto describes it as
having green plumage, and a very large and curved bill, apparently a kind of parrot.
Elsewhere in the myth (page 70) it is gaid to Le the messenger of Huorakan, resting
neither in the heaven nor in the nnderworld, bot in a moment flying to the sky, to
Hurakan, who dwells there.

" American Hero Myths, p. '2"2...
* Names of the Goda in Kiche Myths, p. 22,
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This is unguestionably the wind symbolized as a bird. The name for
wind in Malay is bayu, and Vaya iz a Wind god in Hindn mythology.
Garud, the Bird deity of the Hindu Pantheon, who plays such an
important role in the Mahabharata, and is so frequently termed therein
“the foremost ranger of the skies,” is apparently the Storm god, the
equivalent of the Maya Hurukan.

We may remark incidentally that a curious coincidence is found in
the fact that there appears to be a relation between the wind and
monkeys in the mythology both of the Hindu and of the natives of
Central America, or at least of Mexico. Hanuman, the Monkey god,
who plays such an important part in the Ramayana, was the son of
Pavana, the chief Wind deity. According to Brasseur, in his introdue-
tory essay to the Popol Vuh, it is stated in the Codex Chimalpopoca
that the men were, on a day Ehecatl, changed by the wind into monkeys,
On what peculiar mythological conception this idea is based I am
unable to state,

THE THIRD DAY

Maya, akbal; Trental, votan; Quiche-Cakehiquel, akbal ; Zapotec, guéla: Nahuatl
calli.

The form of the Maya character as given by Landa is shown in plate
LXIV, 33; those usnally found in the codices are presented in figures 36
and 37 of the same plate. A slight variation which sometimes occurs
in the Dresden Codex is given in plate Lx1v, 33, In figure 39 of this
plate cirenlar dots take the place of the teeth. In another variant,
shown in fizure 40, there is & row of dots immediately below the broken
cross line.  The forms shown in figures 41 and 42 are from the inscrip-
tions. As will be seen by comparing figures 36 and 38 with plate Lxv,
6i4, this glyph, in some of its forms, resembles somewhat closely the
chuen symbol, but is generally readily distinguished from it by the wavy
line across the face and the absence of the little divided oblong at the
top, which is mostly present in the ehuen symbol. The lower triangle
is usually sharp and extends to the top in the akbal symbol, while that
in the chuen glyph is broad or ronnded and does not extend to the top.

The signification of the Maya and Cakechiguel names, and also of the
Ziapotec, is “night” or “darkness.” The Tzental name is that of a cele-
brated hero, which, according to Dr Brinten, is derived from the Tzental
word uodan, “heart” or “breast.” This explanation is accepted by Seler,
as Bishop Nunez de la Vega, the principal aunthority regavding this
mythological personage, says that “in every province he was held to be
the heart of the village.,” Dr Seler also adds that ¢ ‘heart of the village’
is in Mexican called tepeyollot!, and that is the name of the deity of the
third day character, ealli” (plate LX1V, 46).

The Mexican name calli signifies honse. The method by which Dr
Brinton brings this and the Tzental names into harmony with the idea
of darkness or night is as follows:

The honse is that which is within, is dark, shuts out the licht, ete. Possibly the
derivation was symbolic. Votan was called ““the heart of the nation,” and at
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Tlazoaloyan, in Soconusco, he constracted, by breathing or blowing, a *“ dark house,”
in which he concealed the sacred objects of his cult, In this myth we find an
nnequivocal connection of the idea of *° darkness™ and ** house.”

Dir Seler’s explanation is substantially the same; he differs some-
what, however, from Dr Brinton in regard to the derivation of the
word votan (or wetan), as he obtains 1t from the Maya ol, uwol, *heart,
soul, will, ete,” and tan, “in the midst,” also *“surface, level, extent,
front.” He concludes, therefore, if no signifies heart, that wotan denotes
“the inmost heart” or “heart of the expanse.” It is proper, however,
to call attention to the fact that Dr Brinton’s derivation of the name
in his * American Hero Myths” is slightly different from that given in
his “ Native Calendar,” above mentioned. In the former he says uotan
#15 from the pure Maya root word fan, which means primarily ‘the
breast,” or that which is in the front or in the middle of the body ; with the
possessive prefix it becomes wian. In Tzental this word means both
‘breast’ and ‘heart.”” It must be admitted that these explanations
are apparently somewhat strained, yet it is possible they are substan-
tially correct, as they appear to receive some support from the fizures
in the Mexican codices.

Plate 75 of the Borgian Codex, which is in fact the lower part of the
figure on plate 76, heretofore alluded to, although having reference to
the underworld, appears to be 1 part a delineation of night. The
large black figure probably represents night, the smaller star-like
figures denoting stars, and the large one the night sun, or moon. The
house in the lower right-hand corner, with the black lining, is’ the honse
of darkness. The wind symbol above the roof indicates relationship
with the winds, Dr Seler interprets these star-like figures as sun sym-
bols, but the number found together on this plate forbids the supposi-
tion that they represent suns. Moreover, the association with the dark
figure renders it probable that they are here used to denote stars.

There is, however, a lack in these explanations of a connecting link,
which seems necessary to render them entirely satisfactory. The name
appears to be intimately associated with that for serpent; or perhaps it
would be more eorrect to say that this mythologieal personage appears
to be intimately conneeted in some way with the serpent. The title of
the Tzental manuseript containing the myth was, according to Cabrera,
“#Proof that I am a Chan,” which signifies **serpent.” His chief city was
Nachan, “the house of the serpent;” his treasure house was a cavern,
Simply designating him by *“the heart of the nation,” *heart of the
village,” does not appear to furnish a full explanation of his attributes
or characteristics.

As the symbol of this day is frequently connected with clond and
rain-storm series, as in Tro, 23a, where it appears to be that {rom which
rain is falling, its signification in these places would appear to be
‘“eloud,” which carries with it the idea of shade, shadow, and darkness,
Thiz being true, the most likely supposition in regard to the origin of
the symbol is, that it was designed to represent the clond breaking into
drops and falling as rain—in other words, the weeping cloud. Such
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appears beyond question to be its signification in Tro. 25a and in other
places in the same and other codices, This supposition 15 also consistent
with the fact that some of the symbols, especially those of the inscrip
tions (plate LX1v, 42), have dots along the broken line, which may indi-
cate the raindrops into which the clond is breaking., [ am therefore not
inelined to accept Dr Seler’s supposition that it is intended to repre-
sent the opening to a eavern, after the conventional method adopted by
the Mexican artists. It iz improbable, though not imposzsible, that the
older system may have adopted some features from the younger,
Moreover, this supposition on the part of Dr Seler is in diveet contlict
with his statement in the immediately preceding paragraph. He says:

It i to be observed as applying chiefly to the manoseripts and the reliefs, that
the two side points which project like teeth from the inner cirele of the charaeter
eould in nowize have gignified teeth. Such an interpretation is contradicted by the
occasional change of their position [plate Lx1v, 47] and the fact that they also
appear now and then exaetly like eyes [plate Lx1v, 39].

Now the Mexican cavern symbol, as shown in his figures and as
given in Penafiel's ¢ Nombres Geogrificos,” appears to be the open ser-
pent mouth with teeth and fangs. It is therefore more probable that
the symbol was derived as above indicated. Among the Indian picto-
graphs given by Colonel Mallery ' as representing elouds are those shown
in plate Lx1v, 43 and 44, An Ojibwa clond symbol ® is shown in plate
LXIV, 45, in which the cirenlar outline denotest he sky. It seems quite
likely that the Maya symbol is intended to convey precisely the same
idea. ©On the left (bottom) of plate 70, Borgian Codex, is a enrved or
arch-like figure somewhat on the same order as those given. It appears
to represent the sky—but darkened sky, indicating night or obseurity,
On its upper surface are nine heads, which probably signify the “Nine
Lords of the Night.,” Below it is a black figure. On each side are
two tigures, the color of the four differing—one blue, another yellow,
another black, and the ocher red. These are probably the regents of
the cardinal points.

It this supposition be correct, the symbol is purely ideographic and
not phonetie or ikonomatic: but this does not forbid the idea that when
used in other combinations it is used phonetically to give the chief
sound element of the word indieated by the ideograph. Dr Seler
claims, as corroborative of his supposition, that “all symbols which
are combined with the name of the third character are to be fully
explained through tlie word ‘ cavern.” DBut it is far more likely that
this (so far as it holds good) is due to the fact that the symbol 18 nsed
because of its phonetic value or its chief phonetie element, ak, which
is the same as the chief’ element of the Maya name for eavern—actun,
actan, aktan (Henderson, M5, Lexicon).

If this supposition be correct, it may furnish a clue to the name of the
deity whose symbol is shupru in plate Lx1v, 48. Here the left-hand

! Fourth Ann. Rep. Bor. Eth, (1832-830, p. 238,
Hchooleralt, * Lnlian Tribes, " ete, vol. 1, pl. 51, No. 10, p. 360
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character is the akbal symbol (thongh not complete) surronnded by 2 cir-
cle of dots. This cirele, Dr Seler contends, often indicates flames which
consume the object it surrounds, or light which emanates from that
objeet. Ifthewholeis butasimpleideogram,itmustbetaken,asa whole,
as indicating a particular mythological personage ; otherwise itisin part
phonetie, or given after the Mexican rebus method of denoting names.
If not a simple ideogram, this prefix is most probably used in some
sense phonetically with reference chiefly to the & sound. The ecirele of
dots is used here probably to indicate the vowel sound u or 0. But
in making this suggestion I do not by any means intend to suggest
that the Maya scribes had reached that stage of advancement where
they could indicate each sound by a character. All I wish to assert is
that I find in numerous cases characters accompanied by this cirele of
dots where the proper interpretation appears to be a word having as
its prominent vowel element » or 0. Hence the inference that there is
some relation between this ecirele and these vowel sounds—this and
nothing more,

In Dres. e is the symbol shown in plate Lxiv, 49. This, as I have
shown elsewhere,! represents the kukuitz or Quetzal figured below the
text. Here are encireling lines of dots, and in the Maya name the »
sound repeated ; and here also is Landa’s kv, In Dres, 47¢ the symbol
for the month Mol is given as shown in plate Lx1v, 50. Here again is
seen the circle of dots, and the vowel appears to hold good in other
places. We see it in Landa's first 0. It will also assist uyin giving at
least a consistent interpretation to the strange character shown in plate
LXI1V, 51, which oceurs repeatedly on plate 19 of the Tro. Codex. In the
pictures below are individuals apparently, and as interpreted by most
authorities, engaged in grinding paint or other substance or in making
fire. The right half of the glyph, ineluding the cirele of dots and eross-
hatching might, according to the value heretofore given these elements,
be rendered by huek, “to rub, grind, pound, pulverize;” which certainly
agrees with the interpretation usunally given the pictures below, Pos-
sibly the whole glyph may be interpreted by cecelluchah,  to triturate.”
While this, so far as it relates to the left portion of the glyph, is a
mere suggestion, it agrees with the fact that the ornamented or cross-
barred border is found in the symbol for C'ih, and the three dots with
Landa’s e.2

PAmerican Anthropolegist, July, 1833, pp. 238-250,

D Brinton (Primer, etc, p. 00} explaing it a8 the symbol of & drom.  He remarks that *'in a mors
highly conventionalized form we find them in the Col. Troane thas [giving plate LX1V, 51], which has
been explained by Pousse, Thomus, aod others oy making firs or as grinding paint. It is obvisnsly
the dracafan, what I have called the ' pottery decoration’ around the figures, showing that the body
of the drum was cartbenware,” Yot (p. 130 aud fig, 75) Dr. Brinton expluins this identical group or
paragraph as a regresentation of the precess of making fire from the friction of two pieces of wood,
1t seems (o me clear that this glyph represents something in the pictore, and not the personage, as there
s special glyph for this, A comparison of the groups in {he two divisions of thes plate {Tro. 19) and
plates 5 omd 6 b of the Dresden Codex aliowa that the glyph refers to the work or setion indieated by
thie pictores.  That ii refers Lo something in or indicated by the pictures, aud that no drom is figured,
1\.'|.'i|.|,|I I think, e admitted ||_1.' moat atiudents of thess codices.
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In Tro. 11%d is the character shown in plate Lx1v, 52. As the right
portion is the npper part of the symbaol for ehiliin, ** west™ (see plate L1V,
53), its phonetic value may be a derivative of kuch, kuchnaki, buchah,
“to spin, to draw out into threads.” Henderson gives chuch as an
equivalent. As the subfix in plate LXIV, 45, 18 the character I have
nsually interpreted by w, this wounld give us some of the elements of the
name Kulwlean and not Hzamna, as Seler and Sehellhas suppozge.  Pos-
sibly, however, the deity represented may be Balklum-Chaam, the god
adored at Ti-ho and usually eonsidered, thongh without apparent justi-
fieation, as the Maya Priapus.

The somewhat similar character, plate X1V, 53, from Tro. 158*¢, which
Dr Seler considers synonymons, is probably essentially distinet, as it
bears a somewhat stronger resemblance to the chuen than to the akbal
symbol.  In eharacter 534, plate Lx1v, from Dres, 17h, which denotes the
vulture or rapacious bird figured below the text, it probably indicates
the ¢ sound, as the most reasonable interpretation of the symbol is
hehom, “the sopilote” (Perez), or heliny, “a hawk or eagle,” If the
character shown in plate Lx1v, 54, isintended to indieate the bird figured
below, and is neither of those mentioned, it is probably one the name of
which begins with ch.

The symbol of the month Zos (Tz0z or Zoiz) also contains this sup-
posed akbal glyph, but in the varied form last above mentioned, which,
as we have said, bears a strong resemblance to the ehwven symbol.  This,
as will be seen by comparing, bears a very close resemblance to glyph
Lx1v, 54. If phonetic, we must assume that the ek (if the interpretation
of the former be correct) has been hardened to = or £2.!

The same character is also found in the symbol for the month Xwl
(see plate LXIV, 46, from Dres. 49¢). As Dr Seler refuses to accept the
theory that the characters are either phonetic or ikonomatic, he
concludes, in the following words, that resemblanee in the forms of the
symbols indicates relationship in the subject-matter:

Xul signifies the end, the point; zwwlul, to end; zulah, rulezab, to bring to an
end; wulnb (that with which anything ends), horns, or he who has horns, the devil;
xulbil, jests, tricks, deviltry. We see, therefore, that this wond contains donbtless a
reference to something nnholy, uncanny, demoniac, To the Central Americans the
bat was not merely o nocturnal animal. The Popol-YVuah speaks of a Zo’tzi-ha, “hat
honse,” one of the five regions of the nnderworld. There dwells the Cama-zo'ts,
“the death-bat,” the great beast that brings death to all whoe approach it, and also
Lites off the head of Hunapu.

Instead of having to surmise this faneied relation, I think the expla-
nation is to be found in the fact that similarity in the form of the glyph
is indicative of a similarity in the sounds of the words represented.
Here the ¢k becomes a (sh).

Dr Seler also ealls attention in this connection to the animal figures
in Dres. 36a and elsewhere, which are “represented as plunging down

1D Brinton {Primer, p. 117} érrs in reganding the superfix to this glyph as the bn or sun saymbol.

16 ETH—15
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from heaven with torches in their paws, and fire also issning from the
tassellike ends of their tails, which doubtless denote the lightning,
the death-dealing servant of the Chae.” Dy the mention of this last
word—elhae—Dr Seler has shown that correct reasoning by a different
line leads to precisely the same result as that which appeals to the pho-
netie or ikonomatic character of the symbol. Here again the ¢k sound
appears as the chief element of the character. The rainor field deities,
the chaes, are usually represented in the codices as dog or panther like
animals; and chuwae, *the tempest,” and, according to Henderson, chac
also, signifies lightning., But the relation of figures and phonetic
value includes also the animal; ehacbolay, “n savage tiger, a young
lion” (Perez); chacboay, “a leopard” (Henderson); chacoh, *a leopard ;”
chaeekel, “a tiger, jaguar;” chac-ikal, “the storm, the tempest,” The
similar figures in Tro. 32¢ probably symbolize the dry burning season
which parches and withers the corn. The word is probably choco,
chocon, or some related form.

THE FOURTH DAY

Maya, kan or kawan; Tzental, ghanen; Quiche-Cakehiguel, Fat (Fafe, Patie, gatu);
Fapotec, guache or gueche; Nahuoatl, cuetzpallin.

The Maya symbol of this day is subject to but few and slight varia-
tions. The principal forms are shown in plates LIV, 57, to LXV, 3.
That given by Landa is presented in plate Lxi1v, 57. The forms in the
codices are shown in plates LXIV, 53; LXV, 1, 2, 3, that with the eye
(LXV, 3) being the usual form given in IPeresianus; LXV, 4 represents
it as found on the right slab of the Palengue tablet.

The significations of the Maya word kan are various, as * yellow,”
“rope,” ¢ hamae.” ete, and, according to Dr Brinton, the Tzental ghanan
is the same word under a slightly different form. However, he con-
tends that the original sense is to be found in the Cakchiguel word
Fan, as given by Guzman (in 2 manuscript work in his possession), who
says it is the name applied to the female ignana, or tree lizard. This,
it is true, brings the signification into close correspondence with that
of the Nahuatl term, but it is more than probable that the Maya and
Tzental terms were in use before the application mentioned by Guzman
was made by the Cakchiquel. It is noticeable, however, that in the
list from Taylor's “ Te-Ika-a-Maui,” presented in the appendix, “lizards”
are given as symbolic of one of the New Zealand days.

This interpretation, however, savors too much of an effort to bring
the signification into harmony with the Mexican name. Moreover, it
is difficult to explain the use of the Maya symbol on this theory, as
it is undonbtedly frequently employed to denote the grain of maize.
For example, it represents the seed from which a eorn plant is spring-
ing, as on Tro. 20b (see plate LX1V, 32); and one figure in the same divi-
sion represents a bird plucking it up, while another shows some small
quadruped seizing it. 1t is also frequently represented in all the codices



SIXTEENTH ANNUAL REPORT PL. LXYv

BUREAU OF AMERICAN ETHNOLOGY

GLYPHS FROM THE CODICES

COPIES OF






THOMAS] THE FOURTH DAY 227

as on a platter or vessel placed as an offering to some deity, and is often
given a yellowish tint in these places. That the plant which arises
from the symbol in these instances is the maize stalk is admitted by
Drs Schellhas and Seler, although they do not seem to recognize the
fact that the symbol represents the grain of maize which gives birth to
the stalk, However, Dr Seler, in his subsequent paper above referred
to, concludes that it refers to the seed, dropping his former interpreta-
tion. Both seem to recognize the whole glyph as a symbol of the stalk.
Concerning this, Dr Seler says:

Indeed, we see in Cod, Mendoza the maize shoot employed to express the word acatl,
“read.” 1 believe that the character bap repeats the Mexican idea, the maize stalk.
This e¢xplains for us the reason why the character kan, as above pointed out, always
appears among the sacrifices.

I fail to understand why this authority applies the symbol to the
#stallk,” when it is the fruit, the ear, the grain, which furnishes food,
and may therefore be very properly used as the symbol of food.

In plate LxV, 3, is presented a copy of one of these corn offerings as
found on Tro. 9*b. As the vessel containing the offering appears to
be a vase, pot, or olla, it seems improbable that the offering it contains
should consist of maize stalks. It 1s troe, however, that. instances
oceur, as on plates 21-23, Troano, where the stalk rises from the kan
syvmbols contained in a vessel, but these are evidently given in a figura-
tive sense, as the vessel rests on a serpent, But even here there is
evidence that the symbol denotes the grain or ear, and not the stalk,
as in the lower right-hand corper of plate 21 a human figure is repre-
sented as feeding a bird with the symbol, which can not be constrned
in this instance as representing the stalk.!

XNimenes, who gives the Cakechiquel name as cat, says it refers to a
net used for carrying maize, but means “lizard.” Dr Seler, referring to
this statement. says he strongly suspects that “the Mexican equivalent
of this eharacter has furnished him with this interpretation.” He adds
further that, in his opinion, it has no eonnection with the Maya root
kan, kaan, ‘rope,’ ‘cord,” ¢ mat-cord,” and Fan—Quiche-Cakehiquel, Fan
(gan)—¢yellow.”” He believes the Maya term is dervived from kaanan,
kanan, which signifies * to be superfluons,” “overflow,” “to abound.”

Dr Brinton thinks that the Zapotec guache, translated by Seler frog
or toad,” is more likely a variant of gurache or gorache, “ignana.”

It is apparent from these widely different opinions that the significa-
tion of none of the names, save that of the Mexican calendar—euetz-
pallin, “lizard"—has been satisfactorily determined.

1Tr Brinton {Primer, p. 116) says the object represented by this aymbol is ““a polished stone, shell
pendant, or bead.” This anthority considers the dot or eye in the upper part as a perforation by which
it was strung on a cord.  Ifthis be true, it is airange that we ses them nowhere in the codices strung
on strings, though necklaces pre frequently represented ; and that we do aee them paled up in vessels,
see them putting forth shoots aml leaves, and =ee binds and quadropeds devonring them. Dr Brinton
himsell (p. 123, E, No. 2 gives one of these sprooting ban symbels, which he says **is a picture of the
maize plant from Cod. Tro., p. 20" That it s not osed ikonowetically bere is evident, as kan in Maya
is not a name for maize or graio of maize.
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In attempting to ascertain the signification of the names of the day,
exclusive of the Mexican calendar, it is best to exclude from considera-
tion at first the signification of the latter, and allow it to have no influ-
ence in arriving at a conclusion. The attempt by Dr Brinton to foree
agrecment with the latter appears to be unsatisfactory.

I am inclined to agree with Dr Seler that the Maya symbol for the day
kan and the Mexican symbol for teepatl, “flint,” are based on the same
fundamental eoneept, it the flint-like symbols on plate 12 of the Bor-
gian Codex, one of which is shown in plate LXV, 6, are tecpail figures;
of this, however, there is considerable doubt, Seler’s opinion is based
on those of this type. There ecan be no doubt that here this spindle-
shape figure represents the shooting plant, the central stock or stem,
or, what is far more likely, the seed which gives birth to the plant.
Although they occupy the position of the stock or stem, yet from the
form, the fact that some of them have the eye, and that from them the
roots stretech downward, I am inelined to believe they are intended to
denote the seed. The kar symbol, as above sta*ed, is also represented
in the codiees as that which gives birth to the plant, as that from which
the sprouting plant springs. It is probable, therefore, that it was
originally taken from the grain of maize, which it fairly represents.

Now it is well known that “yellow” is one of the primary meanings
of Lan, and that the word 18 closely associated with fruit, the * yellow”
referring in a large degree to the ripening fruit, especially of the maize
plant. According to Henderson one signification of kan is “ripe, as
fruit, timber,” and, according to Perez, kankanil is *sazon en [que] las
frutas, aungue no esten maduras por estar las mas tomando el color
amarillo.” In Cakchiquel kan (gan) signifies * yellow, ripe, rich.”
According to Otto Stoll, ruich (or vuach), which is almost identical with
the Zapotec name of the day, is the word for *“fruit” in several ot the
Maya dialects, According to the vocabulary of Cordova, as given by
Ternanx-Compans, “yellow” in Zapotee is nagache, and in Fuller's MS,
Voeabulary it is na-gutchi, the na being a prefix signifying “thing.”
The anonymouns author, however, writes it brechii. We also notice that
“eold™ in this language is yaeke, probably referring to the color. It is
likely, therefore, that the Zapotec name of this day signifies *“yellow,
ripe, mature,” referring to fruits, especially maize.

When maize was introduced into New Zealand it was named Langa,
probably after the Malay tanghai, the name for an *“ear of corn.” The
Meztitlan name of the day is Xilotl, ¢ an ear of corn,” or *a young maize
shoot.” These facts seem to show that the symbol has some reterence
to maize, and tend to confirm the view expressed above, that the com-
pound symbol shown in plate LxIv, 9, denotes “maize bread.” The
presence of the Lan character in the symbol of the month Cumhu or
Cumku or Humku (plate LXv, T) is difficult to explain on the theory that
it retains here the signification given it as the symbol of the day Kan,
whether considered ideographic or phonetic, unless we suppose the
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name is incomplete and should have kan added to it. I am somewhat
disposed to believe that it is sometimes nsed alone to denote bread, and
is then to be interpreted by wak. Take, for example, the figure in Tro.
30d. Here we see a dog seated on a kan symbol, with the same symbol
taking the place of the eye. As pek is dog in Maya and pecwah the
tortilla or bread of maize, and the compound glyph in plate Lx1v, %, is
in the text, this may be an instance of the true rebus method of repre-
senting a word. Another instance of a similar character will be given
under the day Caban. Possibly the kan glyph in the month symbol
may have there the signification wak.

The fact must be borne in mind that this eharacter, as before stated,
is often, and perhaps most frequently, used, except where it indicates
the day, merely as the symbol of corn or maize. As an example, take
the compound character shown in plate LXV, 8, from Tro. 353¢. 1In the
picture under the text is the Corn god represented with the dead eye and
bonnd with cords; above his head is a dog-like animal bearing burning
torches, This representation, taken in connection with what is seen
in the other divisions of the plate, appears, as heretofore stated, to
denote the burning droaght of summer, which is destroying the maize
crop. As the right portion of the compound character is the cimi
symbol, probably representing death, the whole character very likely
indieates the dying corn., I have not found any combination where
the rendering of the symbol by kan proves satisfactory. In faet, with
the exception of the ban-imir combination heretofore mentioned, ban 13
very seldom combined with other glyphs, there being only some two or
three in the Tro. Cod., and three or four in the Cortesian Codex. 1t
appears, however, a number of times in combination in the Dresden
Codex, but as vet I am unable to interpret any of them satisfactorily.

THE FIFTH DAY

Magya, chicchan ; Tzental, abagh : Quiche-Cakchiquel, can; Xapotee, ¢i, siie or gaii;
Nahuatl, colinatl.

The forms in which the symbol of this day appears are various and
sometimes widely divergent, The principal ones are shown in plates
LXV, 9 to 20. The form given by Landa is seen at 9; that most com-
mon in the Codex Tro. at 10. Other forms.which frequently ocenr
are shown at 11-13; those shown at 14-16 are from the Troano Codex.
Some nnusual forms which vary widely from the typical glyph are given
at 17-20.

The change of a symbol to the face form, as seen in this instance at
LXV, 15-16, does not appear to have any significance. The chief element
of this character is the circular spot in the right portion, usnally bor-
dered by a double line and little square blocks, with the interior
generally crosshatched. As the crosshatching is also found in the
symbol for the month Pax (plate LXV, 22), it is probable, if phonetic,
that this characteristic denotes the x (sh) or ¢k sound. As a similar
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marking is frequently present on the serpent figures in the codices
(plate LXV, 23), it is possible that its signification is chan, “serpent,” or
it may refer to some real or mythological characteristic.

The signification of the names of this day, except that of the Nalnatl
calendar—cohuatl, *serpent”—appears to be uncertain. Perez says the
word chicchan can be explained only by considering it to be incorrectly
written for chichan, “little.” Henderson in his lexicon writes it chichan,
and gives as the meaning of the word, “new, young, as chichan u, the
new moon.” Dr Seler first suggested that the first part of the name
might be derived from the root ¢li, ehii, “mouth, to bite,” and hence
that the signification might be “the biting serpent.” However, he
subsequently concluded that the proper interpretation is “a sign
marked or taken,” from chieh, “a sign or mark,” and el’aan, “some-
thing taken or carried away.” Dr Brinton thinks there is much less
difficulty in construing it as ehich, strong or great, and chan, the generie
Tzental term for serpent. The generic term for serpent in the Zoztzil
is cham.

Dr Seler does not attempt an explanation of the Tzental term, but
Dr Brinton says that it means in that dialect and in Cakechiquel, *Iunck,
fate, fortune.” This, he says, is identical with the Zapotec ei, zii, and
guii, and, as he finds evidence that the serpent is mentioned as an
animal whence portents were derived by the Zapotees, thinks this fur-
nishes the connecting link with the signification in other calendars.
This explanation is so circuitous, and in fact strained, as to render it
unsaftisfactory. A

A study of the symbol with reference to its origin may perhaps tfur-
nish some aid in arriving at the true signification of the name. As will
be seen by reference to the various forms of the symbol, the bordering
of the circular inclosed space appears to be more permanent than the
inner markings., This isapparent from the fact that the little sqnares or
blocks are retained in all the types except the anomalous forms shown
in plate LxXv, 16-18, and even in one of these (LXV, 18) they appear.
On the other hand, the markings in the inclosed space are varied,
and in some instances, as LXV, 11, are omitted altogether. It would
seem, therefore. from this that the bordering was considered the essen-
tial element of the glyph. From what, then, is the symbol taken? If
we turn to Dresden 25¢, we see in the priest’s robe, in all probability,
that from which the symbol was derived. Here we have the inner cross-
hatehing and the little dark blocks or squares around the border. The
same pattern is seen also on Tro. 16*b and ¢, and on the female dresses,
same codex, 20%¢ and d. On the latter, in some cases, is the waved
line seen in the unusual forms of the day symbol shown in plate Lxv, 17,
18, and 19, Other examples could be referred to, but attention is called
only to one more, viz, the curtain-like articles exhibited on Tro. 20*Db,
where we see not only the inner erosshatehing and bordering blocks,
but on the side horders the precise marking of the day symbol shown
in plate Lxv, 17,
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As ehi, ehii, signifies not only mouth, but also “limit, border, mar-
gin, shore,” and especially the *skirt or loose edge of a garment,”
the relation of the symbol to the name of the day is obvious. It
is used here for its phonetic value—chi. As chii signifies “to bite,
prick, to sting as a serpent,” and ehan denotes ‘‘serpent,” the true
explanation of the name of the day would seem to be “the biting or
stinging serpent.” This will perhaps justify us in supposing that where
the symbol is found on a serpent it must have reference to this char-
acteristic.

I had not observed when the above was written that Brasseur had
expressed substantially the same view in regard to the origin of this
symbaol.

THE SIXTH DAY

Maya, cimi; Tzental, tox; Quiche-Cakchiquel, camey; Zapotec, lana; Nahuatl,
miguiztli,

Landa’s symbol for this day is shown in plate Lxv, 24. The usual
form in the Codex Tro. and Cortesian Codex is given in LXV, 25; it is
varied frequently by an extension ot the line from the mouth, somewhat
as in symbol 28 of the same plate, which is the usual form in the Dres-
den Codex. A variation of this is seen at 29, which seems to have
given rise to the unusual form shown in 31. A radical variation is that
given at 27. The symbol of the Death god, 26 and 30, is sometimes,
though rarely, substituted as the symbol of this day. The closed or
dead eye and prominent teeth, as seen in the usnal forms, show very
clearly that the symbol is simply a conventional representation of the
naked skull. The form shown at 27, however, is more difficult to
acconnt for; reference to it will be made farther on.

The Maya, Quiche Cakchiguel, and Nahuoatl terms signify **death.”
The Tzental name foxr, however, presents a difficulty not readily over-
come in order to bring its signification into harmony with that of the
others, Dr Seler does not attempt an explanation in his paper on
the meaning of the day names, and in his snbsequent article fails to
reach any settled conclusion. Dr Brinton thinks it means something
(as a human head) separated, sundered, cut off; *“hence for-oghbil, the
ax or hatchet; g-for, to split, divide, cut off.” In this, he holds, it
agrees precisely with the Zapotee lana, which, he says, the Zapotec
vocabulary renders “a separated thing, like a single syllable, word,
or letter,” Dir Seler’s interpretation of the Zapotec name is wholly
different, as he says that the most natural of the various significa-
tions given is, in his opinion, “ hare;” pela-pillaana, *liebre animal;" too-
quize-pillaana, or pella-pillaana, * red para licbres,” 1 observe, however,
that in Fuller's vocabulary gu-lana is “to steal.” Other significations
are “name,” “flesh,” “secretly,” etc. The proper interpretation of the
Zapotec name therefore appears to be very doubtfnl. In Cordova's
vocabulary, as given by Ternanx-Compans, *fleche” is given as the
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meaning of quii-lana. In Tzotzil glor signifies **to split, break off,
break open, to chop.” In Maya we have tok, which, as a substantive,
Perez explains by “pedernal, la sangria;” as a verb it signifies “to
bleed, let blood.” In this dialect tox denotes “to drain, draw off liquor,
spill, shed.” :

The nsual form of the Mexican symbol for this day is shown in plate
LXV, 32, It is also a naked skull. !

Like Dr Seler, I am compelled to admit that I can give no satisfae-
tory suggestion as to the origin of the form shown in plate Lxv, 27,
According to Colonel Mallery,' oue sign amnong the Indians for knife is
to ¢ cut past the mouth with the raised right hand,” which, if figured,
would probably bear some resemblance to the marks on this symbol.?

THE SEVENTH DAY

Maya, manik; Tzental, meric; Quiche-Cakchignel, quel ; Zapotee, china; Nalnatl,
mazatl,

The symbaol for this day, shown in plate LXVIII, 31, is without any
change worthy of notice, the only difference observable being a greater
or less degree of perfection with which it has been drawn by the abo-
riginal artist. It is found, however, in varions combinations where it
is subject to variation in form, if these in truth be intended for this
symbol. As Brasseur de Bourbourg has - snggested, this appears to
have been taken from the partially closed hand, where the points of the
fingers are bronght round close to the tip of the thumb. Whether
intended to show the palm or back outward is uneertain, though appar-
ently the latter. The nearest approach I find among the Indian signs
figured by Colonel Mallery is that denoting “little, diminutive, small.”
But the position of the hand in the symbol appears to indicate the act of
grasping; either signification gives ch as the chief phonetic element of
the Maya word ehan and chichan, signifying ¢“little,” and chue, chucal,
éto grasp, to seize” (‘‘alcanzar, asir, prender,” Perez); or chune, *to
take, grasp, cateh, seize,” Henderson.” It would seem from this that if
the symbol is phonetic in any sense, the chief element of the word indi-
cated is ¢h. The supposition by Drs Schellhas and Seler that this sym-
bol sometimes contains the elements of the sign of the four winds or
wind eross, appears to be without any real foundation. The partial
cross-shape figure in it is merely the conventional method of drawing
the opening between the fingers, and would be just as correctly given
as an oval as an inverted tau.

As this interpretation of the symbol is quite different from that given
by other writers, some evidence to justify it is presented here.

"Firat Ann. Rep. Dur, Ethn., p. 386,

1D Brinton { Primer, p. 63) says: ** Former students have been unabls to explain this design® and
suggests that it ja & maggot.

*Brinton followa Brasseur in supposing it represents the * graspiog hand,” and thinks it is a relius
of mach, *asir, tomar con los manos.™
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Attention is called first to the symbol for *west,” shown in plate
Lx1v,53. The lower portion is the recognized symbol for Lin, “day” or
“sun,” and the upper portion is beyond question the manik character.
As chilkin is the Maya name for “west.” we are justified in assuming
that here at least this manik symbol is to be interpreted by ehi, and is
in some sense phonetic. As elina is the Zapotee name of the day, and
signifies “deer,” and ehigh is the Zotzil name for #deer,” it is probable
that the symbol preserves the old name, while in Maya this old name
has been supplanted for some reason, or through some lingunistic process,
by manik.

Dr Seler calls attention to the character shown in plate LXVILI, 52,
from Dres, 15¢, which is repeated in the form LXVIIL, 33, on plate 21b.
That this refers to the deer figured below must be admitted, as this is
clearly shown by the relation of the characters in the adjoining section
to the animals figured below the text. Henderson (M3, Lexicon) gives
xolke as “the male Jeer,” If this could be considered sabstantially
equivalent to choleeh i sound, our manik symbol would retain its value.
The objection to this supposition is that the figure is probably intended
for a doe instead of the male. DBrasseur gives ehacyue as the name
applied to a small species of deer. It is trne these interpretations
leave out the numeral prefix; nevertheless they serve to show that it is
probable the frue name 1s a word which retains the phonetie value of
the manik symbol as we have given it, De the word what it may, two
conclusions may be relied on: First, that it alludes to the deer, and,
second, that one of its chief phonetic elements is ¢h. The character
shown in plate Lxvii, 34, from Tro. 11*b, has probably the same ele-
ment in its phonetic eguivalent, for the Maya verb hax (harnahi), “to
twist or turn by rolling the thing between the palms of the hand: make
cord used for muslin or eloth,” ete, gives substantially this phonetic
equivalent.

The character shown in plate LXVIII, 35, from Dres. 10b, is referred
to by Seler as indicating an offering to the gods. In this he is possibly
correct. As tiek, in Maya, signifies an “offering,” ““a sacrifice,” and tich
(tichah) “to offer, present,” ete, it 1s probable that in this instance also
the manik symbol retains ch as its chief phonetic element. However, 1
am inclined to believe it refers to the collecting or gathering of the
ripened fruit. In this case the prefix must be understood as a deter-
minative indicating piling or heaping up, putting together or in a heap,
or storing away. Of the Maya words indicating this operation, we note
the tollowing: Cliich (eliichal), kiek, and koch, each of which has ch or efi
as its chief consonant element. This interpretation agrees very well
with the fact that here, as elsewhere, a date is to be taken into con-
sideration. Umn snch a date, at such a time, the cacao is to be gathered,
is to be harvested and stored away. Students of these codices, in their
attempts at interpretation, appear, as a general thing, to overlook the
fact that almost every paragraph or group of glyphs in the script is
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accompanied by o date which mmst be taken into consideration in the
interpretation. The symbol which follows immediately to the right,
shown in plate LxVIIL, 36, may be rendered eacaun, the “cacao,” as the
duplicated comb-like character is Landa’s ca.

As the Quiche-Cakchiquel, Zapotee, and Nahnatl names all signify
“deer,” the diffienlty in bringing all into harmony lies in the Maya and
Tzental names. Dr Seler’s explanation is substantially as follows:
That the word manik is from the root man or mal, which signifies “ to
pass quickly;” manik may therefore mean *that which passes by,”
¢ that which is fleeting.” Dr Brinton gives the same explanation, and
concludes that the deer is referred to metaphorically. In regard to the
Tzental name morie, Dr Seler suggests that it may be founded on the
root max, from which is derived maran, * swift.” Dr Brinton objects
to this derivation, as maran with the signification * swift” is from ma,
“pot,” and xan, ¢ slow, tardy,” and snggests that the name is probably
a corruption of the Nahuatl mazatl, However, it may be stated in favor
of Seler’s explanation, that Henderson gives moran, “quickly, shortly,
without hindrance,” which is apparently another form of maxan. Dr
Seler, however, coneludes, from a study of the relations in which the
character is found in the codices, that it is the symbol of offering, of
sacrifice, the deer being esteemed the animal most appropriate for
this purpose. Henderson says manik signifies “calm,” evidently con-
sidering it to be formed of ma, negative, and ik, “ wind.”

It is evident, therefore, that the authorities are at sea in regard to
the signification of the Maya and Tzental names, If the symbol is
used, as Seler claims, to indicate offerings or sacrifices, this may be
readily explained on the supposition that it is used ikonomatically
becanse of the phonetic valne I have assigned it; but otherwise it is
diffieult, if not impossible, to see any relation between the S;I.'ml:;nl and
the name given it. So far I have found it used in no place, in combina-
tion, where the value manik will give a satisfactory interpretation.

The following additional renderings are added here as tending to
confirm the phonetic valne assigned the manil character.

The character shown in plate L.XVIIIL, 37,is from Tro. 20%¢, where it is
repeated four times. The figures below the text show women in the act
of sprinkling or pouring water on children. Whether this be considered
a religious ceremony or not, it is probably intended to denote purify-
ing or cleansing, and not baptism in the modern acceptation of the
term. As choah, according to Perez, signifies *‘to cleanse, purity,
seour,” and choiek “to clean, scour, or wash the face,” we have therein
a quite appropriate interpretation of the symbol.  The presence of the
eardinal-point symbols renders it probable that the seene refers to a
religions ceremony of some kind. The striet regard paid to the posi-
tion relative to the cardinal points by savage and semicivilized people
is too well known to require any proof here.

On Tro. 34*¢ two individuals are engaged in some work which we
might suppose to be weaving but for the fact that there is no cord or
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thread to be seen. Ower each is the character shown in plate Lxviir,
38, This is evidently an incomplete manik symbol.  As the supposed
aspirate sign is present, it is probable that heoch, **to pare off, to
serape,” or hoochei, *to pare off, or serape the hennequin,” will furnish
an appropriate rendering.

THE EIGHTH DAY

Maya, lamat ; Tzental, lambal ; Quiche-Cakchiquel, canel or Fanel ; Lapotec, lapa or
Taba » Nahuatl, fockili.

The varions forms of the symbol of this day are shown in plates LXV,
33 to 37, and LxvIr, 39-40. That given by Landa is seen in LXV, 33;
it is also found very frequently in the codices as LXV, 34, The three
other forms found in the codices are shown in LxV, 35, 36,37, The form
on the Palenque Tablet is given in Lxv111, 40; that of the Tikal insecrip-
tion is similar to Landa's figure, if we are correct in our determination,
of which there iz some doubt, as the dots are effaced.

A comparison of plate LxV, 36, with the symbol of the day Ahawn, shown
in LXVIII, 3, leads at onee to the impression that the former was derived
from the latter, and that, if in any sense phonetie, the equivalents of the
two are closely related. As will be shown hereatter, the Akan symbol
has 1as its chief phonetic element, if it be considered in any sense pho-
netic. We should therefore expect to find, in the verbal equivalent of
this Lamat symbol, I as a prominent element. In the form shown at
LXV, 33, it would seem that we see an effort to intimate by the character
itself the presence of the b element. That the symbol shown in plate
LXV, 38, has b as its chief element is shown elsewhere. It is possible,
therefore, that this Lamat symbol had no original signification purely its
own, but that it is a composite derived from the .l hau, and what I have
termed the b symbol, Without anticipating the proof that the Ahaw
symbol has [ as its chief phonetic element, I call attention to the fact
that it 13 the upper character in the symbol for likin, “east” (plate
LxVIIL, 12).  As the lower character is the well known symbol for kin,
“day” or “sun,” we must assume that the value of our Ahaw, in this
case at least, is li.. As another suggestion, I would add that it may
have been derived from a figure used in some game. As the figure is
usnally divided into apartments or cells, most of which inclose a dot,
the Maya word lem, lemah, “meter, encajar, poner dentro, introdueir”
(Perez), would not inappropriately express the idea. [ts use as a day
symbol would then be simply for its phonetic value, This is based, of
course, on the derivation [ suggest below. Nevertheless it must be
admitted that these are but mere guesses.

In his article so frequently referred to Dr Seler has little to say in
regard to the signification of the names of this day. He remarks that
“the word kanel is given by Ximenes—with what authority I know
not—with the signification ‘rabbit,’ thus corresponding to the Mexican
name for this character (Tochtli).” He says he is unable to interpret
the words lambat and lamaf. In his subsequent article he interprets
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the Zapotee word by *“to divide, to break into pieces,” and remarks
“that the concept of something divided, broken in pieces, lies at the
foundation of the delineation of this day charaeter is also proved by
the Maya hieroglyph for the same [see plate LxV, 33 and 36], in which
something divided or broken up is undoubtedly indicated.” He adds
that “‘perhaps also the terms lambat and lamat, used in Tzental-Zoztzil
and in Maya for the day character, and which are hardly explainable
from the well-known Maya, are derived from the Zapotee word lapa.”
D Brinton's explanation is as follows:

The Mava lamaf is evidently a shortened form of the Tzental lambaf, which is com-
posed of lam, to sink into something soft (““hundirse in cosa blanda,” like light
loam), and bai, the grain, the seed, and the name refers to the planting of the crops,
The Quiche-Cakehiquel barel is the name of the Guardian of the Sown Seed, prob-
ably from Law, yellow, referring to the yellow grains or maize. The Zapotec lapa or
laba means a drop, and a crown or garland; here probably the latter, in reference
to the prodocts of the fields. The rabbit, in Nalinatl, is the symbol of ease and
intoxication.

Thus, while Dr Brinton explains the name by “sinking in the mud or
s0il,” Brasseur explains it by “sinking in the water.”

It is muech more likely that the Maya name is but a modification of
lemlia, which, as a verb, aceording to Henderson, signifies “to flash, to
shine, ete;” and as a noun, according to Perez, “resplendor, brillo,
relampago.” I have no Tzental vocabulary at hand, but observe that
in the closely allied Zoztzil, ** relampagear” is given as the equivaleut
of lemla g}.ﬁf:f.

It is a eoincidence worthy of a passing notice that in Hawaiian lama
and pu-lama signifly “a toreh;” an-lama, “ to give light;” malama, “light
from the sun or moon;:” in Samoan, lama, *the candle-nut tree, and
a torch made of the nuts;” in Tonga, mama, **light, a flambeaun;” New
Zealand, rama, “candle, light;” Tabaitan, rame, * a torch.”

It is somewhat singular that Dr Brinton, after his interpretation
of the Maya name of the fourth day heretofore given, should in this
instance derive kanel—the Quiche-Cakehigquel name of this day—from
kai, “yellow,” referring to the yellow grains of maize. However, it is
quite probable that the reference to the color in . this explanation is
correct.

The traditions of the Indians in which the rabbit is brought into
relation with the sun are well known. Dr Brinton has shown in his
work on “American Hero Myths” that the Rabbit or Great Hare in the
Algonguian myths symbolized ¢light.” Ile remarks in “The Lenape
and their Legends” that—

The familiar Algonkin myth of the *“ Great Hare,"” which I have elsewhere shown
to be distinctively a myth of Light, was also well known to the Delawares, and they
applied to this animal, also, the appellation of the  Grandfather of the Indians.”
Like the fire, the hare was considered their ancestor, and in both instances the Light
was meant, fire being its symbol, and the word for hare being identical with that
of brightuess and light.!

- - — S—— —
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It is possible that the Mexicans selected the rabbit for this day as a
known symbol of light, thus bringing it into correspondence with the
signification of the day names of the other calendars. The method
by which Drs Seler and Brinton try to bring the Maya and Zapotec
names into harmony with the Mexican appears to me to be in the wrong
direction.

It is therefore ¢uite probable, from what has been shown, that the
Maya, Tzental, and Quiche-Cakchiquel names refer to light, flame, or
the lightning flash, and that the rabbit was selected becanse of some
mythological relation it was supposed to bear to the san, or light.!  As
this character is seldom found in combination, or nsed otherwise than
as a day symbol, it is probable that the signification is represented by
some other symbol, or is not referred to in the text.

THE NINTH DAY

}I:‘q‘:l. r,lrr\.r.h.uf‘lj_l 'I_';.:fl.i:;l]_, ;rnu’,‘rl'u Oor I‘Il.lnlfra,' ({Ilil'l'lt"-":Ik-i'h:ilil]l'], -llHII,' x,‘lpui‘eq"r ru':.-! 0oT

queza ; Nahuatl, afl.

There are but few and slight variations in the form of the symbol of
this day. That given by Landa is shown in plate Lxv, 39, The usual
forms in the codices are seen at 40-42 of the same plate. Symbol 43,
which is an important variation, is from the Cortesian Codex.,

The addition of the little circle and loop in example LXV, 435, from the
Cortesian Codex, is important, as it possibly indicates that the simple
forms given in plate Lxv, 40-42, are incomplete, and may be a slight
indication of phoneticism. If the latter sapposition be correct, it is
probable that in this additional feature we find the element "¢ of the
word. It is one of the characteristics of the manik symbol, which, as
heretofore shown, has, in some instances at least, e¢h as one of its
phonetic elements, whether considered truly phonetic or not.,

This clue, if followed up, appears to furnish an explanation of some
other characters in which the little circle and loops are found. For
example, the character shown in plate LXV, 44 (Dres. 2 (45)b and ¢),
apparently refers to the act of sewing or stitehing indicated by the pie-
tures below the text. As the cirele and loops form an important part
of the character, it is probable that ¢ or ek is the chief or prominent
element of the word. It is possible therefore, that chuyal, *to sew,”
or some derivative thereof, would be a proper rendering. The glyph
shown in plate LXV, 45, from Tro. 11*%¢ is a duplication of LXV, 44, As
the appendix, as shown elsewhere, probably has al, ha, or hal as its
phonetic equivalent, we have, as the elements of the word represented
by the whole glyph (omitting the prefix), eh’-eh’al. As choch (ehochal),
Perez, and chooch (choochah), Henderson, signify “to loosen, untie, dis-
unite, detach,” this may be the true interpretation of the symbol. The
presence of the eve in a symbol appears, as a rule, to have no special

1 Notwithstanding his definition ziven above, Dr Brinton suggests o his late work that the symbuls
of the day bear a close resemblance to some of the sun =igna.
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significance, as is shown by its presence sometimes in the symbols for
the days ehicchan and oe. It is worthy of note that Dr Seler introduces
into his manik series the character above shown as having some rela-
tion to and being possibly @ variation of that symbol. Before attempt-
ing to trace the symbol of the day in its combinations with other
characters, with a view of ascertaining its orignal signification, refer-
ence will be made to the signification of the day names in the different
calendars, »

The signification of the Nahuatl word at! is water; the Zapotec
names are also words for water. Tolil was the name of the principal
Quiche deity, and appears to have been the god of thunder and rain,
and, as Seler presumes, was the representative in these nations of the
Maya Chae and Mexiean Tlaloe. According to Brasseur, fol signifies
“a heavy or sudden shower” or “thunder shower.” Drs Seler and
Brinton both derive the Maya and Tzental names from the radical mul
or mel, “to join together, collect, heap up,” and suppose it refers to
the gathering together of the waters (that is, the clouds) in the heavens,
This brings the signification of these two names into harmony with
that of the names of the other calendars, and is probably a correct
interpretation.

There are but few places where the symbol of this day is found in
connection with other characters that I have been able to interpret
entirely satisfactorily.

The compound character shown in plate Lxv, 46, is from Dres. 16e.
Judging by the evident parallelism of the groups in this division, this
character is the symbol of the bird figured below the text, In this piec-
ture is easily recognized the head of the parrot. As moo is the Maya
name of a species of parrot (+*the macaw”), and the eirenlar character
of the glyph is like the symbol for mulue, except that the cirenmserib-
ing line is of dots, we may safely accept this term as the phonetic value.
The fact that the small character is double, as is the ¢ in the word, is
another indication that the rendering is correct, and probably accounts
for the circle being of dots. (See above under akbal.) This interpre-
tation appears to be further supported by the form of the symbol for
the month Mol as found at Dres, 47¢. (See plate LXIV, 50.)

The hint furnished by these characters may enable us to gain a cor-
rect idea of the signification of the dotted line which surrounds one of
the characters in each group of Dres. Tc, one of which is shown in plate
LXV, 47, As the inclosing line of dots appears in some cases (but not
all, for in some instances o or w appears to form the chief phonetic
element) to indicate mo or mu, it is possible that this glyph may be
properly interpreted by muhul, “a gift, dower, present,” or *to present
a gift or dower, to offer a present.” Hence the whole character shown
in plate LXV, 47, may be interpreted ‘to make a gift of cacao.”!

"For explanation of the incloged comb-like {‘Illrii.'ldla._].iﬂlﬁ#._m Sizth Annual Heport of the
Bureau of Ethnology, page 355 :
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The usual form of the Mexican symbol of this day is shown in plate
LXV, 48, the leaf-like portion being blue in the original to indicate water,
In regard to the origin of the character, Seler remarks: ©If the Maya
character agrees with the Mexican (afl), we must look upon it asa water
vessel,” Yet after a number of illustrations and references he declares:
“] by no means affirm that the vessel is expressed by the form of this
character. The form seems to me to express rather the water drop.”

It is more likely that it represents a little eircular hillock, seen from
above, or something of that nature surrounded by a ring, as the signi-
fications given the Maya word mul are “hillock, heap. inound, mountain,
ants’ nest, ete.” However, if Henderson is correct in giving as one of
its special meanings “out of wany one,” its origin may readily be seen,
That it was taken from some object which could be designated by the
word sul or mol may confidently be assumed. Hence the symbol is nsed
for its phonetie value as a day character and not with any reference to
the object represented. The little circle and loops seen in plate LXV, 4.3,
from the Cortesian Codex 30b, are probably, as heretofore stated, intro-
duced to give the ¢ zound. Dr Brinton suggests that it represents one
thing in another of the same kind, with a reference to collecting together
or heaping up.

THE TENTH DAY
Mava, or; Tzental, elab; Guiche-Cakchiguel, fzi; Zapotec, fella; Nahuatl, itzewintli,

The symbol of this day as given by Landa is shown in plate Lxv, 49,
This is substantially the usual form found in the codices as given in
LXV, a0, 51, 55, the first two being usual in the Troano, Cortesian, and
Peresian codices, and 55 in the Dresden. In a few instances, as Tro,
12a and 12e¢, it assumes the face form 52, The face form shown at 54
oceurs in the Dresden Codex, as do the variations seen at 53 and 56,

Dr Seler and Brassear contend that the forms shown in plate Lxv,
52 and 54, make it evident that the broken line, which is the chief char-
acteristic of the glyph, is intended to represent, or rather is derived
from, the ear of the dog. This, Seler says, is frequently represented in
the Mexican codices, and also many times in the Maya manuseripts,
with the tip of the ear torn away. To illustrate this, he presents sev-
eral figures of dog’s heads, one of which is shown in our plate Lxv, 57.1

There would seem to be some foundation for this supposition, yet
there are difficulties in the way of its acceptance which appear unsur-
mountable. The first of these is that it furnishes no explanation or
clue to the relation between the symbol and the Maya or Tzental name.
Second, it does not appear to have been used in any instance as the
symbol of the dog, which seems e be a fatal objection, if it is assumed
to be merely ideographic. Third, it renders only more difficult any
explanation of the character shown in plate LXv, 58, which is of such

1Brinton thinks that in some of the forma it indicates “*a teail * or Sfootprints, ' which are T L A
of oe.
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frequent oceurrence in all the codices. If a satisfactory interpretation
of this glyph could be found, it would assist greatly in deciphering the
codices. 1 am rather inelined to think it is a sign of repetition—as
“repeat thrice.” It there were some word for ear which conld be con-
nected with oc or elab, then we might suppose the symbol to be nsed
phonetically. However, as this can not be found, some other explana-
tion must be sought.

The Nahuatl and Quiche-Cakcehiquel names are the ordinary terms in
these languages for “dog,” and the Mexican symbol for the day is the
head of a dog. Dr Seler does not attempt to explain the Tzental name,
and merely suggests that the Maya word oe, “foot, footprint, track,”
ani as a verb, “to enter, to go into,” may have been adopted by the
priests as expressing a prominent characteristic of the dog. Dr Brin-
ton is inclined to derive the name oc from the verb ocol, oelah, *to steal,
to rob,” rather than from ocol, **to enter,” supposing it to have been
selected as indicative of another characteristic of the dog. This he
believes also to be the signification of the Tzental term elab. This it
seems to me is again reversing the order, unless we assume that the
Quiche fzi and Mexican itzewintli are the older terms.’

Dr Brinton says that according to Bartolomé de Pisa the Zapotee
name signifies “dog,” thongh he does not find it with this meaning in
the vocabularies. Dr Seler, however, obtains the signification “dog”
for this name by supposing that it is derived from tee-lao, “mouth down-
ward,” referring to some myth of a dog representing the lightning, or
lightning demon, as falling or plunging downward from the sky in cer-
tain figures of the codices, This, Dr Brinton says, “seems strained,”
which may also be said of the explanations of the Maya name.

The symbol of the dog as found in the Dresden Codex (13¢), and as
admitted by Dr Seler, is shown in plate Lxv, 59, The same symbol is
found in the same codex, 21b. Now, I think it possible to show, with a
considerable degree of certainty, what is the chief phonetic element of
this symbol, at least of its first or left-hand character. In plate LXV,
60, from Tro. 22*a, is seen (omitting the prefix) substantially the sym-
bol that Landa interprets le, ““the lasso,” and also *to lasso.” As the
lower character is his ¢, we may take for granted that the upper portion
indicates the ! sound; further evidence of this, however, will be pre-
sented under the twentieth day. As this is followed by the symbol
seen in plate LXv, 61, which refers to the “ turkey ” (kutz or cuitz),* and
the figure below the text shows a snared turkey, the iuterpretation
appears to be appropriate. Turning now to Dres. 44 (l)e, we notice in
the picture below the text the compound glyph shown in plate Lxv, 62,

'T was not aware that oc had the signification *dog " in any of the Mayan langnages, nor do T
find that Seler or Brinton ﬂy]:li':ll to this fact in their efforis to I‘::E]‘t]uill thi II:I_\.' mame in the Mn_'-.'n
calemilar. However, Dr Brinton remarks that Brassenr and Seler think that some forma of the aymbol
sportray tho ears of & dog, ng in some of the Mayan dialects the dog is called ge.”

‘Dir Brinton (Poamer, p. 93) says that this is called **an article of food, by Thomas.™ While this is
correct in the sense that I speak of the torkey (kufs or ewifz) as fomd, it is incorrect in giving the
impression that T interpret the sym bol by ** article of food,” as I Bave always interproted it “turkey."
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Immediately below it is the figure of o fish, which the two individnals
represented are trying to eatch in a seine.  As this contains the same
elements as Gl (plate LXV), reversed, the phonetie value should be #2%,
Referring to Perez’ Lexicon, we find that tzae is a fish *so named:”
Brasseur says, ** a little fish resembling a sardine which inhabits the
senotes.” -

Now these give t2' as the chief phonetic element of the left character
of the dog symbol (Lxv. 39}, which is also the consonant element of the
name for “dog” (tzi) in the Tzental, Cakchiquel, and most of the Maya
dialects, thongh not of the Maya proper. This furnishes a consistent
and appropriate rendering of the left portion of the symbol.  Although
the symbol for the month Kankin (LXVv, G3) presents a diffienlty, it is
possible some other name was applied to this month of which ¢z was a
lealding element; Yaxkin is sometimes written with the prefix Dze.

As eeh is the Maya name for the ““male fox.” and oguil or ecquil is
the name in Tzental and Tzotzil for “wolf,” it is possible the Maya
name may have been derived from one of these: Moreover, it is
worthy of notice that “foot” in Tzotzil is written oguil as well as oe,

I was at first inclined to adopt Dr Seler’s snggestion that the distin-
guishing featnre of the symbol might have been taken from the dog’s
ears as given in the codices. However, a more thorongh examination
leads me to doubt this suggestion. The little black dots or blocks on
the bent line appear here, as in the ehicchan symbol, to be the most
prominent and essential elements of the symbol.  As they do not appear
in the ear fignres, it seems impossible that the charvacter should have
been derived from these figures. 1t is more likely that they represent
the knots on a string or cord; and this supposition appears to be sos-
tained by the faet that the Maya word hok, aceording to Brasseur, sig-
nifies “a knot, hook;" and fkelal “to be knotted, formed of knots.”
Perez-says “hok, el lazo formado para anudar;” “hekol, lazarse para
anudarse Ia cnerda.” If this supposition be correct, the symbol is used
for the day because of its phonetie value, and without any reference to
its original signification.

THE- ELEVENTH DAY
Maya, chuen; T::!mlhtl. Batz: '[,_lllir'hu-ﬂniirhiqlmi. batz; Lapotec, lon; Nahnatl, ozomatli.

The symbol of this day is subject to few and slicht variations. The
form given by Landa, which is also quite common in most of the codices.
especially Tro. and Cort., is shown in plate LxV, 64. Slight variants
are shown in Lxv, 63, 66, and 67. An exceptional and peenliar form
from Dres. 32b is seen in LXV, (8. A form from the Perez codex in
which an eye is introdueed is given at LXv, 69. The character on the
Palenque Tablet and some other inscriptions, which is supposed to be
the symbol of this day, is shown at LXV, 70, but the proof that it is, in
these eases, the day symbol is not so conclusive as that in regard to

16 ETH—16
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other day symbols, as no method of bringing it into relation with the
other time symbols of the inscriptions has been found.

A closely eorresponding form iz seen in the symbol for the month Tzee
as found in the Dres, Codex (see plate Lxv, 71).  If the glyphs are in any
sense phonetie, it is probable that in the comb-like appendage to this
symbol (Landa’s ea) we have the e (k) sound, and that the variation in
the main character from the usual chuen glyph (in having the bounding
line open and turned right and left at the top) is indicative of the
variation in the phonetic value. The explanation of the symbol, which
replaces the eyein the dog or panther like figure in Tro. 32¢ and 33e¢, and
is alluded to by Dr Seler in this connection (LXVI, 1), has already been
given under the discussion of the ¢ Third Day.” There, as I have
shown, it probably indicates the Maya word checo, *heat, warmth,”
alluding to the hot, dry season which parches and shrivels up the grow-
ing corn. This explanation retains the phonetic value of the symbol,
and it appears also to be entirely consistent with the figures found in
connection with it.

There is another symbol closely allied in form (plate Lxvi, 2) which
is of frequent ocenrrence in the codices, usually, and, in fact, alinost
exclusively, in the picture spaces, and apparently bearing some relation
to the offerings. It is often in groups, and is many times repeated in
groups on the so-called “title pages™ of the Tro. and Cort. manuseripts.
It, however, frequently ocenrs in the form seen in the dog's eye (LxVI, 1),
grouped as the other (Dres., 23a, ete) and undoubtedly used as an
equivalent, as we find numerals attached as with the other form. The
only distinetion, as will be observed, is the presence or absence of the
little divided square at the top. As that with the divided square is
more detailed, it is probably the correct form, and, if so, ean not be
distinguished from the Chuen symbol.

On Dres, 29b, 30b, and 31b the symbol shown in plate LXVI, 3, is found
in each gronp of characters. Thisbears a close resemblance to thesymbol
for the month Tzee, but varies in some important respeets, as will be seen
by comparison., The appendix, as [ am inclined to believe, gives the
ah, ha, or hal sound, and shows that it is a verb or word indicating
action, As we find in each group the figure or symbol of a food ani-
mal, the whole series may be supposed to relate to feasts, or eating, or
the collection of food. This snggestion is strengthened by the fact that
the kan or maize symbol is placed in eonnection with the animal figures,
It is possible, therefore, that this eharacter may be correctly rendered
by tziclim (tziclimtah), “to distribute, share, divide among many.” As
it is followed in each case by a eardinal-point symbol, and the symbol
of the double tongued or toothed deity, probably Itzamna, is found in
each group, it is probable that the text relates to religions festivals.
This interpretation, however, is a mere suggestion or guess, which as
vet I am unable to fortify by any other evidence than the resemblanee
of the main character to the Tzee symbol.
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The Nahuatl, Tzental, and Quiche-Cakchiquel names of this day are
the ordinary terms in these languages for “monkey.” Dr Brinton
thinks the Maya name, which does not appear to have any significa-
tion in this langunage as a separate word (though chuenche 12 *-aborao,
tuble,” “a certain tree™), is derived from a Tzental term, e¢hin, which is
applied to a particular species of monkey. He and Dr Seler refer to
the chouen in a legend of the Popol Vuh, which undoubtedly stands
in close relation to batz or “monkey,” there spoken of as hunbatz. As
these words in the Quiche myth appear unquestionably to refer to a
species of the monkey tribe, or mythical persons nunder the symbolism
of monkeys, the conelusion they reach is probably correct, and justifies
the belief that the Maya name should be interpreted “monkey.”

The origin of the symbol is uncertain, and Dr Seler makes no attempt
to explain it. The difference between the simple form with the three
teeth only (plate LxvI, 2) and the typical Chuer symbol indicates a
difference in the word equivalents, or in the signification if ideographic.
It is possible that Brasseur is right in rendering the former by eco,
which signifies - tooth ;" in which case we may be justified in assuming
that the additions in the Chuen symbol give the additional phonetic
elements in the word. It may be, as sapposed by some anthors, that
it was intended to represent the front view of an open mouth of some
animal, as ehi is the Maya word for mounth.

THE TWELFTH DAY

Maya, eb; Tzental, enob; Quiche-Cakchiguel, ¢ or ee; Fapotee, pija; Nahuatl, malli-
walli or iflan,

There are comparatively few variations in the symbol of this day;
some, howevery, are of sufficient importance to render recognition
doubtful but for their presence in the day series. That given by Landa
is seen in plate LXVvI, 4; the form most usual in the Tro. and Cort.
codives is that shown in LXVI, 5; the variations seen in LXVI, 6, 7, 8, are
from the Dresden Codex, and that in XV, 9, is from the Peresianus.

This character occurs very seldom, if ever, except as a day symbol,
hence it is presumed to be purely ideographic or pictorial. There is,
however, a deity symbol found in the Tro. Codex (plate LXVI, 10) in
which we see apparently the chief characteristic of the ¢b symbol.
Here, however, instead of a dot-bordered tooth, there is a dot-bordered
dark stripe which runs downward entirely across the face. This is
accompanied nsually by the numeral prefix 11. The symbol of the same
deity as found in the Dresden Codex is shown in plate Lxvri, 11. Here
the stripe isredueced to a single broken line. Dr Schellhas eontends that
he isa Death god and the equivalent of the Mexican Xipe. That he is
a god of the underworld in the Tro. Codex is apparent from his orna-
ments and the dotted lines on his body or limbs; yetin two iustances—
plates 5 a and b—he is represented as a traveling merchant. Whether
the deity iz the Dresden Codex is the same as that of the Tro. Codex
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is not positively certain, but the presence of the numeral 11 with the
symbaol, and in some instances the dotted lines on the body of the deity,
indicate that the two arve identical. Whether this deity glyph bears
any relation to the day symbol is, however, doubtiul. The only names
of Maya deities I find with bulue (**eleven™) as a prefix are Ahbulue
Balam and Buluc-Aban (?). The firsi, which signifies *He of the
Eleven Tigers,” was one of the idols made at the festival of the new
year Canac. On one of the four plates of the Dresden Codex repre-
senting the festivals of the new year (26a) we observe that the image
carried by the chac is a tiger-like animal marked with dotted lines.
Whether this is to be connected with the deity above mentioned is
doubtful. The other name, Bulue-Ahau, mentioned by Landa, is the
name of one of the signs of the Katun given in his figure of the cycle,
and, although he uses the word “idol,” does not appear to vefer to any
particalar deity.

In regard to the names of the first three calendars, Dr Seler remarks
as follows:

E, yo siznifies *“ the edwre,” i sharpnesg,” “the notel;? eb, ebil, obal, yebal, “a row
of notches,” “ilight of steps,” “stairs.” In Quiche-Cakehiguel e signifies “the
tooth,"” *“the edge;” e is the plural form in Cakehiguel of the word, as eshof the
Quiche; eneb is nlso a plural form in the Tzental, as I think, from a singalar en-ee.  The
pame must denote the same thing in all the languages, i. ¢, o row of teath,” “Aight
of steps”—a siznification which harmonizes exeellently with many Mexican forms of
the character [plate Lxvr, 12] as well as with the Meztitlan name of it (itlan, iy
tooth ™).

Dr Brinton says that *“in Maya eb is the plural of ¢, which means
‘points” or ‘ends,’ like those of pins or thorns, and plainly was intended
to designate the broom by reference to its numerons points. From the
same idea, rows of teeth received the same name, The Tzental and
Quiche names e and exob—the latter a plural—were from the same radi-
cal and had the same signification.” He says the Nahuatl and Zapotec
names both signify the brush or broom of twisted twigs, or stifl' grass
used for cleaning and dusting, and also this grass itself. Thus he
brings the names of the five ealendars into harmony. This explanation
corresponds with that given by Clavigero of the Mexican term, which

e says is the name of a certain plant of which brooms were made.

I am inclined to believe the symbol in this instance is a mere picto-
graph intended to represent the tip of some lanceolate leaf, the dots
denoting the hairs along the edge. The tips cf the “reed grass,” as
shown in the symbolie representation of Zacatla (“ Nombres Geogrificos’
by Penafiel; plate Lxvi, 13), would give precisely the dot-bordered tooth
in the symbol. It is to be observed, however, that the Mexican symbol
for this day, the usunal form of which is shown in LXvI, 14, is essentially
different and has joined with the green blades the skeleton underjaw.
In some instances, as at MWalinaliepec (* Nombres Geogrificos™), the
entire skull is added. A more elaborate form of the symbol, from the
Lorgian Codex plate 26, is given in LxV1, 15, Here the skeleton jaw is
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replaced by the roots of the plant; observe, however, the brush-like
projections above., Are we to see in this associated death’s-head a
reference to death, or rather to the earth, a symbolism nndoubtedly
found in the Tro, Coillex?  Or most we sappose that behind the name i3
to be found the signification of the Meztitlan name itfan, from Hantli,
“tooth?”  Dr Seler remarks that it seems to me quite possible that
the point surrounded by dots in the character ¢b is an abbreviation of
figure 326" (the prefix to our plate X1V, 43).!

THE THIRTEENTH DAY

Maya, ben or been; Trental, ben; Quiche-Cakchiguel, el ; Zapotec, guii, ii, or loa;
Nahuatl, acaifl.

The symbol of this day is subject to but few and, with one or two
exceptions, but slight variations. Landa’s fizure i1s represented at
LXVI, 16, those usnal in the eodices in LXVI, 17,15, 19, and an irregunlar
form found in Dres. 10e in symbol 20 of the same plate. When used
in combination with other glyphs and otherwise than as a day symbol,
the form, though usvally typical, is sabject occasionally to wide vari-
ations, though there is considerable doubt whether the latter are to be
considered ber symbols.

Dr Seler contends that the ficure originated from the plaited reed or
mat, which, if correct, enables us to trace it by gradations to a wholly
different figure. But before referring {urther to these, it is best that
the =ignification of the names should be given as determined by lin-
guistic evidence.

The Nahuat]l name acail signifies reed,” “cane,” or “stalk;” and,
according to Ximenes and Brasseur, the Quiche-Cakehiguel al also
gignifies “reed,” especially the *“cornstalk” or **sugar cane.” The
Zapotee quii has also the same signification, “reed,” and Dr Brinton
gays lae has the same meaning, but Dr Seler says he can not find it
with this signification in the lexicons, nor do 1 find it in any to which
I have access. The Maya and Tzental hen, however, presents a more
serions diffienlty in the attempt to bring it into harmony with the others.
Dr Seler contents himself’ with reference to certain words which have
been or ben as their root.  This root, he says, signifies “consumed,” and
the words to which he refers mean **to be consnmed,” “to waste away,”
“to fail, be lacking, go away.” This is also the signification to which
Dr Brinton refers. 1 find,” he says, “that in Tzental the dried corn-
stalk (cana de mais seco) is ealled cagh-ben, and from this 1 doubt not
this day-name in that dialect and the Maya was taken and synco-
pated. The verb ben or been in Tzental means ¢to walk, to go,” but in
the above compound the ben is from the Maya stem benel, to be used
up, to be dead.””

The opinion of Dr Seler, above stated, that the symbol of this day
originated from the delineation of the plaited reed or mat, is based on

i b Brimton says it is the face of an old woeman with a peculiar pointed earmark.,
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the representation of the mat both in symbols and figures in the Mex-
ican and Maya codices. Some of these are shown in onr plate LXVI,
21 to 24. The first, 21, is from the Mendoza Codex, and is found also
in Tro. 20%d. These are undoubtedly intended to denote mats or some-
thing of a kindred nature. The same ficure is seen on the roofs of
temples and houses, one of which is shown in LXVI, 22, from Tro. 10%¢.
In these instances they appear to indicate the thatching with which
the roof is covered. The form is sometimes varied, as in LXVI, 23, from
Tro. 10*a. The symbol which, it is presumed, refers to the mat as seen
in Tro. 21*d. is given in LXVI, 24; that representing the hounse in Tro.
10%¢ is seen in LXVI, 25; another of a slightly different form, from Tro.
T*c, in LXVL 26 and another, referring also to a hounse or to the roof, as
Dr Seler supposes, is given in LXVI, 27.

There can be no question that plate Lxvr, 21, is intended to represent
a mat or something of that nature, nor that the character shown at 24
is the symbol used to represent this mat, straw, or plaited fabric; nor
can 1t be doubted that the figures shown at 22 and 23 are conven-
tional ficures for houses of some kind. It mnst also be admitted that
the characters shown at 23, 26, and 27 are symbols denoting these
houses. According to Dir Seler’s interpretation, figures 24 and 27 are,
in some cases, used “to denote a seat on a mat [24]; sometimes the
mat roof of the temple or the temple itself” (27). [In his opinion these
characters, especially 27, contain * the element of the mat and a symbol
of carrying—the hand or elements which have been borrowed from the
figure of the hand—and in these hieroglyphs the transition of the real-
istically delineated mat into the eharacter ben may be distinetly traced.”

That the npper part of plate LXVI, 25 and 26, and of other similar fig-
ures in the codices which might be shown, do make a close approach in
form to the ben symbol, must be admitted. Buat there is one break in the
c¢hain which needs to be closed before the evidence is entirely satistac-
tory. Does the upper part of these house symbols (25-26) indieate roof
mats or thateching? An examination of the house figures shows these
supposed mat fizures to be something standing on the top of the roof—
something rising, as it were, perpendicularly along and above the comb
or crest.  Now, precisely such battlements or elevated crests appear to
have been common on the roofs of the temples or struetures which have
been preserved to modern times. We see them in the figures given by
Charnay, Stevens, and other explorers; and what is worthy of speecial
notice in this connection is, that they sometimes consist of openwork
or trellis-like figures, Therefore, if we conneet the upper part of the
house symbols with the ben glyph. it is still by no means certain thatit
is derived from, or bears any relation to, the mat eharacter. We notice
further that in the fizures of houses this supposed mat figure is not
used to indicate the thatching, but is clearly distingnished from it.
Again, if the npper characters of LXVI, 25, 26, are intended to signify the
thatehing, roof matting, or roof, and are simple ideograms drawn from
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the thing represented, then the lower characters in these symbols might
well be supposed to represent the wall or framework of the house.  But
the widely different relations in which we find thi= lower character for.
bid this conelusion. That the wall may be indicated is true, but if’ so
it must be ikonomatically or by the phonetie valne of the symbol. 1
have therefore found it very difficult to reach any entirely satisfactory
conclusion in regard to these honse symbols.  That the lower character
is phonetic in the true or rebus sense can, I think, be shown, but, not-
withstanding the objections [ have presented, the most satisfactory
interpretation of the upper part is that it represents the roof, as we see
in the upper figure of LXvI, 25, the erosshatehing and the double ben
lines, Hence it would seem satistactory to consider 1t merely an ideo-
gram or picture but for the prefix, which can not be readily accounted
for on the idea of a pictorial representation.

As we have found that the lower character of plate LxvI, 26, has the
phonetic value of ¢k usnally combined with o or # (see remarks above
on LXV, 44), we may find in this glyph efoel, < house,” though the full
signification of the entire compound symbol appears to embrace more
than this, Possibly the upper partis a determinative. The lower part,
however, of LXVI, 25 and 27, 15 found, as before remarked, where it can
have no reference to a building. As it has the two heavy lines indica-
tive of the p sound (see explanation of Lx1v, 11}, and also of the gut-
tural, it is probable that the signification, where a structure is referred
to, is pak ( pakal), *a building, wall, fortification.” DBut when it is found
in an entirely different relation, as in Tro. 17b, where 1t is over an indi-
vidual tying a deer, it must have an entirely different signification. [t
is possible that it may be consistently rendered by pacoe ( paceal ), “ to
covd, fasten, bind ” (Henderson), or some derivative thereof, We find it
again on Tro. 19*d and 20*d, and Dres. 18¢, 1 '¢, and 20¢, where females
are represented as bearing burdens on their backs., ~ Now, cuch signifies
“to bear, to earry,” and also *“a load. a barden,” and cuch-pach, “a car-
rier, a porter” (literally “to carry on the back.” pach denoting * back").

In this instance also the phonetic value assigned it holds good. On
Tro. 17Th the same glyph stands above an individual who i= in the act of
striking a snake which is biting his foot. In this case it has a suffix
like that to LXVI, 3, which, as we have stated, probably represents the
sound ak, fha, or kal, and indicates that the word is a verb. There are
several words containing the phonetie value assigned the character,
whieh are applicable, as polehetah, which Perez interprets *pisar, poner
el pie sobre algo:” puchahk, “despachurran, machucar;”? pachal, “to
scatter, break™ ([1.); pech, *to crush” (I.); pace: ( paczah), *to squeeze,
press, erush” (H.).

1t seems, therefore, quite probable that the lower part of these com-
pound symbols is phonetic.

If Dr Seler is correct in his supposition that the symbol is derived
from the plaited mat, then it is most likely simply ideographic or a mere
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conventional pictograph. Possibly this is the correct conclusion, as [
can find no evidence tending to show that it is phonetie. If we could
suppose the form was intended to represent a “road™ or  pathway "—
be, beil, and bel in Maya, and beel in Zotzil—we might assume it to be
phonetie,

The combinations shown in plate LXVvI, 28, 29, 30, and 55, in which the
symbol of this day appears, have as yet received no satisfactory explana-
tion. Those shown in LXVI, 28, and b3, are of very frequent ocenrrence
and probably indicate some common eeremony, order, or direetion in the
religions ceremonies. T have a strong suspicion that the first indicates
exorcism or driving away the evil spirits, but I find no appropriate
Maya word unless it be pekokalil, given by Henderson. This, however,
does not agree with the interpretation Kinichkakmo, given by Seler to
LXVI, 29, above referred to. Seler gives to LXvI, 30, the apparently
strained interpretation, “he who is conguered in war and brought
home prisoner.” I have no interpretation to offer.!

THE FOURTEENTH DAY

Maya, ix or hiz; Tzental, hix; Quiche-Cakchiqnel, balam, yiz, or hiz; Zapoteo, colie;
Nahuatl, ocelotl.

The symbol of this day is found in gquite a number of different forms,
some of which are wide variations from the prevailing type.

Landa’s figure is shown in plate Lxvri, 31. The usual forms found in
the Tro. Codex are LXVI, 32 to 37; 36 is somewhat rare. That shown
at 38 is fonnd only on plate 30%¢, and that showing the animal head (39)
on plate 12e.  No essential variations from these are found in either the
Codex Peresianus or Cortesianus. Those shown in LxvI, 40-42, are
from the Dresden Codex.

The Nahuatl name and the Quiche-Cakehiquel, balam, denote the
“tiger,” possibly the jagnar, though the Mexican name certainly refers
to the ecelot. Dr Brinton says that the Zapotec eche, or in the full
form be-eche-guia, has the same signification. Dr Seler, however, derives
it from the term peche-fao, “the great animal”—the tiger, or ferocions
animal. But the other names, ix, hix, hiir or gir, as they are variously
written (though really one word), present a more serious difficulty to
the attempt to bring them inte harmony with the others.

Iir Beler says:

The Cakehiguel term yiz, i. e., the Maya k-ez, *‘the sorcerer,” may well be consid-
ered as giving an explanation of the Maya name of this day character (ir). My con-
ception, after one more link in the chain of evidence pointing toward it, is that the
day-character system has become known to the Mayas through the medinm of the

cognate branehes of Chiapas, for we frequently find the Trental-Zotzil & correspond-
ing to the Maya 2.

1Brinton says the ben symbol looks to him *like a wooden bridge, the two suppoerts of which are
shown and which was sometimes coverad with a straw mat.” If so, it muat be ghown in profile, and
thi hanging marks above (see LxvL, 16, 17, 19) would seem o be without signifieation ; moreover, in
Lxve, 18, the supporta hang from above, which would, on this theory, imply a hanging bridge.
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Dr Brinton says that the Maya, Tzental, and Cakehiquel word Liz or
ix means “ soreerer,” though he does not furnish the evidence. More-
over, he adds immediately after that “it is probable ix is a variant of
ik or igh ¢ wind, breath, life,”” and makes the connection by referring to
the fact that blowing was practiced in medicine rites. It would have
been more satisfactory, however, had he given the evidence on which
he based his assertion that the Maya and Tzental name means “sor-
cerer.” According to Ximenes the Cakehiquel name yiz denotes the
‘goreerer;” and it is probable that the signification of ir or hir is the
same, as the codices appear to give support to this conclusion.

On Dres. S3a the character shown in plate LXVI, 43, stands in the text
over the figure of a tiger, and evidently refers to it. The close resem-
blance of this to the ir symbol from Tro. 12¢ shown in LV, 39, is too
manifest to be overlooked, The same symbol is found in Tro. 17¢, but
here the prefix is changed to the numeral 4; below is a tiger-like animal
with a feathered tongue protruding from its mouth, I have taken for
granted, from the indieated action and my interpretation of one of the
accompanying symbols, that this figure was intended to indieate the
sorcerer or diviner, This supposition I admit is nmot supported by safii-
cient evidence to demand acceptance. However, it is probable that
Léon de Losny is justified in rendering 1.XVI, 43, by ek-balam. This
supposition will be strengthened by any evidence tending to show that
the prefix is properly interpreted by el

The symbol for the month Ceh, as given in Dres, 49, is shown in LXVI,
44, and is the same as Landa’s fizure minus the suftix or month deter-
minative. It wounld seem from the fact that the lower character of this
symbol is the same as the lower portion of the symbols for Yar (LX1V, 12)
and Zae (LXVI, 43), that the word Cek, if the writing is phonetic or ikono-
matie, does not give the entire phonetie equivalent unless the & or ¢ of
the other names is here softened to k. It may be added, however, that
Henderson gives both Ceh and Kez as the name of the month and the
Maya name for “deer.,” In the Zotzil voeabulary “ciervo™ is ehig and
“yvenado” chigh. There is, however, a difficulty in harmonizing this
with the symbol for the month Zip—in which the same claracter
appears—that 1 have not been able to explain. Nevertheless, it may
be said, as the lower character appears (from evidence that will not be
introdonced at this point) to have 2 or dz as its chief phonetic element,
that it is possible the name had sometimes el or le prefixed. Ruonning
through the lower division of plates 46=50 of the Dresden Codex is a
line consisting of repetitions of the eharacter shown in LXVI, 45, Here
we have again our ', Fe, or ek glyph as a prefix. The right portion of the
symbol bears a somewhat close resemblance to some forms of the sym-
bol of the day Lamat (but not to kin, as has been suggested), and is so
interpreted by Brasseur and Léon de Rosuy. As el signifies ¢ star,” and
lemba “resplendent, bright, shining, sparkling,” the phonetic value of the
glyph may be “the bright, shining star,” alluding to Venus., Accond-
ing to Henderson, eekil, ekil, or yekil was used to designate this star,
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zaztal being added to name it as a “ morning star.”  According to the
“ Report on the city of Valladolid,” the name given the “morning
star” was noch eke (or eque). 1t is possible, therefore, that Dr Firste-
mann isright in supposing that the long numeral series running through
plates 46-30 of this codex relates to the apparent revolution of the
planet Venus,

In Dres, 13c is the compound symbol shown in plate Lxvr, 46, fol-
lowed by 47. In the former we see our ek or ke symbol as the upper
character and the supposed cimi (LXV, 28) glyph as the lower charaeter,
and to the left a prefix. This prefix is precisely that in the symbol for
the month Zae (LXVI, 48), and has presumably the same value in one
glyph as the other. This will give, as the proper rendering of the sym-
bol LxVI, 46, zeek-cimil, “the skull of the dead.” By referring to the
figure below the text, a woman is seen bearing on her back a skull
inclosed in a wrapping of some kind, which 1 Kingsborough, where the
color is retained, appears to be cloth. This certainly agrees with the
rendering of the glyph. The symbol which follows it, shown in LXVI,
47, has one of the elements of LXVI, 27, and, as suggested under *the
Thirteenth Day,” should probably be interpreted cuchpaeh, o carrier or
porter” {or “bear upon the back™). In the corresponding glyph in Tro.
20%d (LXVI, 24) the upper portion, as above stated, refers probably to
the hamper or basket-like holder in which the load is carried, and is a
simple ideogram; but here (LXVI, 47) the npper character is phonetie,
corresponding very closely to the lower part of the symbols for the
months Yar and Zee. The character which follows—the lower left-
hand of the group of fonr—seen at Lxvr, 49, is the well-known symbol
for woman. As the women were the burden bearers in Yuoeatan, the
interpretation appears to be consistent. 1t is therefore probable that
the prefix to LXV1, 43, is to be interpreted by ek, as Rosny has aiuggesteﬂ.

Seler, allnding to the symbol, asks, ** May not the skin of the tiger,
instead of the animal itself, be here indicated " He further snggests
that it represents the round hairy ear and the spotted skin of the tiger,
and that the glyph shown at LXVI, 3%, represents the entire head of
this animal, of which there ean be little doubt.

Some of the symbols of this day, found in the Fejervary Codex, one
of which is shown in LXVIIL, 41, appear to favor Seler's idea.’

THE FIFTEENTH DAY

Maya, men ; Trental, tziguin ; Quiche-Cakchignel, fzigrin ; dapotec, naa or jiaa;
Nahuatl, quanhili,

Landa’s figure is so imperfect in this case that it is not given. The
usual forms and variations are shown in plate LXVI, 50 to 54. The last
two, which show the widest variation, are from the Dresden Codex.

I Cong, Tnter, Americanistes, 1831, tom, 2,
2 Dr Brinton aays the wsnal form suggests senttered grain husks, lhg word for which is ziiz.
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The Tzental and Quiche-Cakehiguel, tziguin, signifies - bird ™ in gen-
eral, amnd the Nahuatl, guawkhtli, * eagle.” The Maya and Zapotec
names are more diffienlt to bring into harmony with the others. Dr
Brinton thinks that the Zapotec name 1s derived from na, * to kKnow,
to understand. to be able through knowledge.” This, he says, *exactly
corresponds to the Maya men, which means to understand, to be able
todo . . . : hencein this latter tongne, ak-men means the man of
knowledge, the wise one, the master of wisdom.” * The bird,” he adds,
“was the symbol of wisdom and knowledge.”

Dr Seler says it is diffienlt to derermine the Yucatan name. How-
ever, from the form of the symbol he coneludes it is intended to repre-
sent an aged face, by which he conneects it with an aged goddess,
Ixchel, the companion of Itzamna, and with certain Mexican deities.
In his subsequent paper he says the Xapotec name furnishes linguistie
proof of the above conelusion. I had concluded,” he says, * that the
Maya hieroglyph represented the image of the old earth mother, the
universally worshipped goddess called Tonantzin, * our mother,” who is
connected in the Codex Vienensis with the eagle symbol.” He then
adds that the Zapotec term naa or diaa signifies “ mother,” and thus
finds the connection between the calendar names. 2

It is probable we will not be far wrong if we assume that reference to
the bird as nsed in this connection is not so much to it as an animal as
an augury, sign, or portent. The birds introduced in the Dresden and
Troano codices, especially those on pages 16, 17, and 15 of the former
and 158*% and 19* of the latter, are supposed to have reference to angn-
ries. Inthe “ Vocabulario Castellano Zapoteco,” under “ Ave,” we find
mani-biici, *ave agorera.” In the Dresden Codex (17h) one of the
birds introduced as playing this role is an eagle, or some rapacions
species resembling an eagle or vulture, Although Seler believes the
symbol to have been derived from the aged wrinkled female face, yet
he eloses his observations on this day in his first article as follows:

I think the reference to the eazle 15 very distinctly indicated [referring to 2 nnm-
ber of glyphs aceompanying or indieating an eagle-like bird]. We can nnderstand
that these hieroglyphs were annexed as attributes of the deities. DBot how is it
that ficnres GE7T-689 [same as our plate LXVIIL 42] serve as a seat for the Chac? Now
Chae [he refers to the long-nose god] is not really a god of water, but of raing the
rain-producing storm clowd is his vehicle; the storm bird is his beast of burden on
which he rides.

It follows from this, notwithstanding his supposition in regard to
the origin of the symbol, that helooks npon it as signifying the eagle,
or bird., However, the explanations given by Drs Brinton and Seler
of the Maya name fail to make a satisfactory connection between the
names in the different ealendars.

Not only do we find birds introduced on the pages of the Troano and
Dresden codices above referred to, apparently for the purpose of indi-
cating angury, but on Dres. 69b we see the long-nose god (probably
Itzamuna) sitting on the glyph nxvin, 42, holding a bird in his arms.
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Also on Dres, 73b, where the groups ave composed of short columns,
each apparently relating to storms, winds, ete, we see in the right-hand
group the bird and menr-like zlyph associated. Whether these are in
fact men glyphs is a question not yet determined. I am as yet unable
to interpret satisfactorily any of the compound characters of which
these supposed men glyphs form a part.  If the form shown in 1.XvI, 28,
the lower portion of which is substantially the same as Landa’s first I,
is to be aceepted as equivalent to LXVI, 53, then 1t is probable that the
symbol of the day does not indicate the phonetic value of the name.
This would lead to the sapposition that the name men is not the original
one applied to the day, or that the symbol has been changed. I am
inelined to believe one or the other of these suppositions to be correct.
If the symbol could be identified in the inseriptions, I would adopt the
first supposition until snbstantial evidence of its erroneonsness conld
be produced.

I am unable to offer any suggestions as to the origin of the symbol,
I do not think the snggestion that it is intended to-represent an aged
face of woman or man of any force or worthy of serious consideration,
The symbol would be just as complete so far as its signification is con-
cerned without the eye as with it.

THE SIXTEENTH DAY

Maya, cib; Tzental, chabin; Quiche-Cakchiqnel, ahmak; Zapotec, guilles or leo;
Naluatl, eozeaguanhili. In addition to these the following are also given: Pipil,
feeolotl @ Meztitlan, teofl ilonal or temetlall,

The forms of this symbol shown in plates LXv1, 56 to 59, and LXVIL 1
to 3, are those usually found in the codices, the slight differences being
due to the greater or less degree of perfection with which they have
been made. Landa's figure is similar to .xvir, 1. The variants in
LxvIL, 4 and 5, are from Dres, 46 and 49; but the symbols found in the
day columns of Dres, 46 to 50 must not be taken as evidence of peculiar
types, as they are to a large extent dashed off without care, one or two
of & column being sufficiently exact for determination and the rest mere
blotehes. 1 have referred to them here and under other days sunply
beecanse Dr Seler has noticed them; hence had I failed to allude to
them it might be thought an oversight, However, I do not think any
of the variations in the day columns of these five plates should be taken
into consideration as types.

The Nahuatl name cozeaquaunhtli is the “royal zopilote” ( Sarcoramphus
papa of ornithologists).  Drs Seler and Brinton agree in the supposition
that the Zapotee name is derived from balloo, *the raven or crow.” Dr
Seler says that the Quiche-Calehiquel word akmalk seems to signify the
vulture, “who pecks out the eyes,” ** who makes deep holes;” while Dr
Brinton maintaing that the Quiche akmalk means “the master of evil,”
referring to the owl, which is esteemed a bird of evil omen and bad for-
tune. The Pipil tecolot! also denotes *the night bird or owl.”
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The Mava and Tzental names, however, present a difliculty not so
easily explained. The signification of the former is * wax, gum, or copal
gum,” and also, according to Henderson, “root.” According to DBrin-
ton the Tzental radical ehad means “honey, wax, bee, a late meal.” He
refers, however, to the Cakehiquel, where he finds that effal means
“mud, elay, mire,” and snggests that “ as red and black clays were the
primitive pigments this may conneet the Trzental day name with the
Maya.” Seler, however, derives the Maya name from i or cii, *to taste
good,” * to smell good ;" and as i is also the name of the maguey plant,
and likewise refers to the pulgue or intoxieating drink from this plant,
he coneludes that cilh must have been formed by the addition of the
instrumental =uflix, and hence refers to that which is n=ed for wine,
“either the honey, or, more correctly, the narcotic root,”

This conclusion he thinks is strengthened by the fact that the cork-
serew figure, which is the chief element of the ¢ib symbol, iz found sev-
eral times on vases or earthen vessels (see LXVIL G).  Attention is called
in this connection to the fact that loo in Zapotec signifies ““ root,” which
is also one of the meanings given by Henderson to the Maya eil, which
would seem to strengthen Dy Seler’s conclusion,

The glyph is seldom it ever found in combination with other charae-
ters or nsed otherwise than as a day symbol. This, together with the
fact that it is not found exeept as a day symbol in the beekeeper’s eal-
endar in the Troano Codex, would seem to indicate that there hias been
a change in the name of the day sinee the origin of the symbol; or, on
the other hand, the symbol has been modified from some older form.
Nevertheless, there are some indications that it is phonetic and that
the corkserew fignre has b as itz chief element, whether ¢ib be the word
indicated or not.

In the symbol for the day Cabar (LXVIL, 9) we see the same corkscrew
figure, and observe that b is the chief consonant element of the word.
In the well-known symbol for woman (Lxv1, 49) there appears the same
charaeter, nsnally double, one at the front of the face, the other on the
back part of the head. I have usually considered this a mere conven-
tional symbol, taken from the female head, these corkserew figures
indieating the rolls of hair. Nevertheless it is possible that it is pho-
netie, as we see on the cheek the e, ek, or I charaeter heretofore referred
to. As chup, chupal, and chuplal are names for “woman, female, or
girl,” the p may replace the b and represent the corkserew figure. 1
am unable, however, to explain the prefix, which should have the b or
p sound, or be a determinative. Possibly it may denote pal, signifying
@ young person, though this appears to vefer generally to the male sex.
Henderson, however, prefixes » to give it the signification “ daughter,
or girl.”

That the symbol on vessels as shown in Lxv11, 6, indieates liquid, or
drink of some kind, is more than probable. It may refer to balche
(or baleze), the ceremonial drink, the symbol indicating the phonetic
element .
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The upper portion of the figure shown in LxviI, 7, from Tro. 3*b and
4*Db (in the space) I was at first inclined to regard as a reptile of some
kind, but the fact of its presence in the section relating to bees and
honey, and the corkserew markings, render it probable that it is bees-
wax, To this evidence may be added the fact that the symbol over
which it is placed contains some of the elements of the cid glyph.
There are a number of places where quite similar markings appear on
seats and other things, but these are distingnished by the added line
of dots, showing it, as will be seen hereafter, to be in the=e cases the
cal or caban symbol.

The facts which have been mentioned, together with the form of the
symbol, may possibly lead to a correct understanding of its origin.
It seems probable that the corkscrew figure, which is the chief, and
apparently only, essential element, is taken from the root of a plant
and was the conventional method of representing that objeet. Asit
appears from Henderson's Lexicon that “root™” was one signification of
cib (probably from cibak, *to follow, suceeed,” which also signifies
“born, manifested, root,” alluding to origin), and also that in Zotzil yil
or yibel is “root™ (raiz de arbol, yibel-te), we find the reason why this
was selected as the symbol to express the sound ¢il. The fact that in
the Zapotec loo signifies *root” strengthens this conclusion and indi-
cates that the symbol is not used simply for the sound indicated—that
is, phonetically or ikonomatically—but also with reference to the
signification.

THE SEVENTEENTH DAY

Maya, caban ; Tzental, chic; Quiche-Cakchiguel, noh; Zapotec, reo; Nahuatl, ollin,
In addition to these, the following are also sometimes given: In Meztitlan, wahui
olli ; Pipil, teepifa nahnatl.

This character, as is apparent from plate LXVIIL, 3-13, is subject to no
material variation; in fact, to no variation which would prevent us
from at once identifying it. That shown in LXVII, 8, is Landa’s figure.
The change in position of the black spot and lines with reference to one
another does not appear to have any significance. In the Troano and
Cortesian codices the black dot is sometimes on one side and some-
times on the other. In the Dresden Codex, however, it is nearly
always on the left. The one shown in LXVII, 13, in which there is intro-
duced a new element, is found several times in the last part of the
Dresden Codex.

This character is used very frequently otherwise than as a day
symbol, being found separate and in combination, also as a mark
on a number of articles, As it is possible to determine with reasonable,
and in fact satisfactory, certainty its signification in a number of
instances where used otherwise than as a day symbol, some of these
will be noticed, as they seem to furnish strong evidence of phoneticism.
But I repeat here the statement made at the commencement of this
paper, that in using this term “phoneticism.” I inelude that which
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may, in a striet elassification, be called ikonomatie. However, before
referring to these, it is best to give the interpretations of the names
which have been suggested, as the bearing of onr interpretations of
the symbols will then be better understood.

The Mexican name ellin or elin is generally interpreted *“motion or
movement,” with special reference to the earthquake. Dr Seler, how-
ever, adds *caoutchoue ball.,”™ In his first paper, heretofore referred
to, he remarks in regard to the Maya, Tzental, and Quiche-Cakehiquel
pames: “There is not wuch to be drawn from these words.” In his
subsequent paper he apparently relies upon the nsual signifieation of
the Mexican term, and from this and the signification of the Zapotec
xon, “powerful, strong, violent,” concludes that the Tzental name may
be consistently rendered by “large, powerful,” and the Maya name by
“that which i1s brought down, which 1s above,” reference being made
to ascending and descending. Dr Brinton derives the Maya term from
eah, “might or strength.” on the anthority of the Moful Dice., and says
that in this sense it corresponds precisely with the Tzental eliie (eqgual
Maya ehich, ** cosa fuerta y dura”), the Quiche-Cakchiguel nok, *strong,
great,” and the Zapotec xoo, *foree, power, or might.” Dr Seler, how-
ever,concludes that the Zapotee name is here to be interpreted «earth,”
or to be understood as referring to the earth. He thinks that the day
symbol is an abbreviated form of, or derived from, LxvI, 49, which he
takes to be a symbol of the goddess Chiribias or Ixchebelyax, whom
he identifies with Zaczuy, * the white maiden.” As will be observed,
we have expressed the opinion that this glyph is a symbol for woman
in the general sense, which conclusion appears to be confirmed by its
connection with different female figures. There are, however, certain
prefixes and saffixes which may serve to give it a specific application;
for example, in LxVvII, 14, from Dres. 16e¢, the prefix, according to my
interpretation, contains the z sound as its chief phonetic element. It
is possible that in this case a particular person may be referred to
by the prefix, the woman symbol being here simply a determinative,
Dr Brinton, in his explanation of the month name Zip, remarks: “This
was Zuhuwy Zip, the virgin Zip, her name being properly Dzip, ‘to skin,
to dress slain animals.”” 1 prefer, however, to interpret the symbol by
“‘maiden,” or “young woman,” the prefix signifying zuhuy. Neverthe
less, the suffix in some instances, as LXVII, 15, from Dres. 18b, may
indicate that a sacred or mythological personage is referrved to, asit is
added as a suflix in some cases to deity symbols: however, as it is often
found in other relations, where it can have no such signification, [ am
not inelined to give it this interpretation, as the evident female deities
are denoted by quite different glyphs,

The evidence that the Caban symbol is in some sense phonetic
appears to me to be too strong to be rejected. In the first place, one
of its chief elements is the corkserew figure, which, as shown under the
preceding day, appears to have b as its consonant element, this sound
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being a prominent element of both eib and ecaban. It also has been
shown that it is not out of place in the woman glyph, under the sappo-
gition that this is also phonetie, as chup or ehupal is the Maya name for
woman, and the change from & to p is not uncommon. [t is found in sev-
eral places as that out of which plants are growing, as LXVII, 16, from -
Tro. 32b. which appears to represent some leguminons plant supported
by a stake driven into the ground. It is that on which persons are
sitting Indian fashion, and on which others are lying; again, it is that
out of which a serpent is arising. As *earth,” * ground,” will farnish
an entirely satisfactory explanation in all these cases, there is no appar-
ent reason why it should not be accepted.  As ecab has “earth” as one
of its leading significations, we not only find therein a connection with
the day name, but also an indication of phoneticisin,

In Cort. 30a is the fignre shown at LXVIL 17. The animal represented,
notwithstanding the guadruped head, is conceded to be intended for
the serpent. The shading aronnd the vessel, a blotch of which is on
the serpent’s nose, 1 take for the clay or paste out of which the vessel
is being formed, or to be formed. In the division immediately below is
a representation of what appears to be some step in the manufacture of
vessels, May this not be correctly interpreted by kancab, **la terra roja
o amarilla,” or “red clay?” Henderson gives cancan as an eguivalent
terni of Fankan., As I have not seen a copy of the colored edition of
this codex, I ean not say whether this interpretation is borne out by
the color of the shading. If this interpretation be correet, the serpent
figure must be used symbolically or as a true rebus,

In Tro. 9%¢ an individunal is represented lifting what is supposed to
be honey or honeyeomb out of a box-shape object on which is the
caban symbol, This symbol is presumed to indicate the contents—
“honey.” If this supposition be correct, then, as cab-is the Maya name
for “honey,” we have in this eoincidence in sound and glyph another
indieation of phoneticism. Support is given to this interpretation by
the faet that this is found in what is known as the ‘“bee section,” and
that on the upper division of the same plate the same figure, with the
caban symbol upon it, is seen in the hands of ap individnal whe holds
it to a bee.

As the character when used otherwise than a daysymbol is frequently,
perhaps most generally,drawn with a suflix, as shown in LXVII, 18, I sug-
gest that it is possible it is a conventional method of representing earth
or soil. By reference to the Borgian Codex, plate 11, also 19a and 61D,
it will be seen that where earth is introduced into the picture it is indi-
cated by heavy and wavy lines, as shown in LxVvIL, 19. This bears a
very strong resemblance to the suffix of Lxvii, 18. The corkscrew or root
figure is added as appropriate, as an element, in forming an earth figure.
Sueh, T am inelined to believe, is the origin of the symbol which, when
used to indicate anything else than earth, is used phonetically or
ikonomatically. The figure shown in LXVII, 20, from Dres. 30a, which
Seler calls a serpent, is merely the representation of a clay image and
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the seat or oratorio in which it is placed. It is probably from some-
thing of comparatively small size, burnt in one piece. The mark of
the earth symbol, to distingunish the substance of which it is made, is
certainly appropriate. In Tro. 6b we see another on which is quite a
different symbol, indicating, as will hereatter be shown, that the mate-
rial 18 wood.

The compound character in LXVIL 21,is found in Tro.9*b and 10%¢. 1t
oceurs in the latter twice, the parts, however, reversed in the parallel
groups, while in that of 9*b one is above the other. These variants do
not necessarily indicate a difference in the signification, as can readily
be ascertained by comparing characters in the numerons parallel
groups. Omitting the prefix, this may be rendeved mak-cab, *to eat
honey without chewing (that 15, by sncking); to break into a hive and
steal the honey.” By reference to the plates on which the symbols are
found the appropriateness of this rendering will be apparent, if I
rightly interpret the figures below the text. There we see the twisted
red symbols denoting the fire kindled beneath the hives, or beehouses,
by which to drive out or destroy the busy little workers. In one of the
fires we observe bone symbols, probably denoting a method of giving
to the smoke an unpleasant odor, as rags were formerly used in some
sections of our country for the same purpose,

The characters shown 1 LXVII, 22 and 23, are from the upper part of
Cort. 22, which is supposed to be the right half of the so-called *title
page” of the Tro. Codex. These are interpreted by Seler, and probably
correctly, as indieating “above™ and “below” (LXvII, 22, the former,
and LXVILL, 23, the latter). Byfollowing theline in which these characters
are found, through the two pages, beginning at the left of the plate of
the Tro. Codex, the result appears to be as follows, giving the signifi-
cation of the characters so far as known: First, the four eardinal pomnts
in one direction, then two characters apparently corresponding with
the two we have fignred, one of which is partly obliterated; next the
cardinal points in an opposite direction, after which follow the two
characters shown in LXVIL, 22 and 23.  Asthe right half of the first (22
is the cab or caban symbol, it is presumable that it has here snbstan-
tially the same phonetic value. It is probable, therefore, that the
whole compound character may be rendered yokealil (or okeabil), “above
the earth,” or as Henderson, who gives two words of this form, inter-
prets the first, “over, above the earth, above.” The second (LxVII, 23)
has also as its chief part the eab symbol, and the upper right-hand por-
tion appears to have r'm as its chief phonetic elements, It is possible
that cabnir “a stair,” “downward,” given by Henderson, furnishes the
phonetie equivalent of the compound character. These six directions,
according to Dr J. W. Fewkes,' were noted by the Tusayan Indians in
some of their religions ceremonies. Mr Cushing says the same thing
15 true in regard to some of the Zufi ceremonies,

2 : VJour., Am. Eth. and Arch., 11, p. 38
16 ETH——17



258 DAY SYMBOLS OF THE MAYA YEAR [ETH. Ax. 16

Plate nxvir, 24, is a compound character from Dres. 39b, below which
the long-nose deity holds in his hand a peculiar article (LxvII, 25), “ as
if," says Seler, “ pouring out of a bottle.” That the prefix has the interior
cross-hatched when complete appears from a number of other places, as,
for example, in the upper division of the same plate. This, as hereto-
fore stated, gives the x or ¢h sound. It is possible, therefore, that the
symbol, omitting the right portion, should be interpreted racheab, * abrir
de par en par,” or hecheab, * to open little by little, to develop, discover
it” (Henderson). As the right portion has a character resembling the
Mulue symbol as its chief element, and below it the » glyph, we may
translate it muyal, “eclond.,” This would give as the meaning of the
entire symbol “open the clond "—that 1s, *to pour out the rain.” As
this is connected with a rain series, and we see a similar glyph
(though with different prefix) on plate 35b, where the same deity is in
the midst of a rain storm and holding in his hand a similar object, the
rendering appears to be, at least, appropriate. It is to be further
observed that this combined Caban and Mulwe symbol is found fre-
quently in connection with rain storms and clond symbols.

According to the interpretation given LXVIL, 22 and 24, the compound
symbol shown at 26, from Dres. 35b and 34b, should be rendered
Yolkeabil muyal, “ the clond above” As we see in both places, in the
picture under the text, the looped serpent inclosing water, which Dr
Seler considers the * water sack”™ or cloud, this interpretation is appro-
priate. As further confirmation of the interpretation given LXVII, 22,
attention is called to the pieture in Tro. 32%¢ over which the same sym-
bol is found. Here the allusion is doubtless to the basket-like covering
over, or *above,” the black deity lying on a mat.

THE EIGHTEENTH DAY

Mayun, edznab or ezanab; Tzental, ehinax; Quiche-Cakchiquel, tikax ; Zapotec, gopaa ;
Nahnatl, fecpatl.

The form of the symbol of this day varies but little in the codices,
as shown by plate Lxvir, 28-31. 1t is seldom found in this form in com-
bination. If its equivalent is given in these, it is of the form shown
in 33, It is, however, oceasionally seen on articles of stone, as the
spearpoint (32) and stone hatchet (34) and saerificial knife. It also
appears in the symbol for the stone mortar (36) from Tro. 19c. Before
discnssing its signification and probable origin we will give the signifi-
cations which have been snggested of the different names of the day.

The signification of the Nalhuatl name—teepatl—is “flint.” Dr Brin-
ton says, “especially the flint-stone knife used in sacrificing, to cut the
vietim.” Dr Seler finds agreement in the Tzental name from a state.
ment, by Nuiiez de la Vega, that the symbol ¢hinar, or rather the tute-
lary god of the same, was a great warrior, who was always represented
in the ealendars with a banner in his hand, and that he was slain and
burned by the nagual of another heathen symbol. Dr Brinton states
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that the name *“is an old or sacred form of the usual zni-nar, ‘knife,”
The literal meaning of the Cakehiguel tikar is, according to Ximenes,
“it bites, seraping” (muerde rasgando). Dr Seler, however, aflirms
that Ximenes (with what authority he knows not) gives “obsidian”™ as
the meaning. He thinks the word is related to the root feuk, *cold”—
tili-il, ““to be cold”"—with which may be compared the words tic, “to
stiek in, prick;” tiz, *to stitch,” and tiztic, “ pointed.”

In regard to the Zapotec name, gopa, gopaa, or opa, the anthors named
differ quite widely, Dr Selerderiving it from regopa, © cold,” and e Brin-
ton suggesting that it is more likely “a variant of guipa, a sharp point
or edgze, whence the word for stone knife, gueza-guipa, from guia, stone,”

The Maya name, however, does not appear to be readily bronght into
harmony with the others. Dr Seler simply remarks that it may be
related to the root e, * firm, rigid, hard.” TPio Perez offers no explana-
tion. Dr Brinton suggests that it is a figurative expression for the
sacrificial knife, from wab, something anointed, or blood, and ed:, to
adjust, to point, to sharpen.

There can be no question that the artieles in the codices on which the
trembling eross is found consists, in most instances, if not all, of stone,
Hence it is a reasonable conelusion that the primary signification of the
symbol is stone. The Zotzil name for “flint"” (pedernal) is zwiton.

I am inclined to believe that the symbol is derived from a conven-
tional form used for indicating stone or flint, probably from the cracks
or fissures in it.

I am not prepared yet to disenss the somewhat similar figures which
assume the form of the St Anthony cross. Various interpretations, as
symbol for *union,” “night sun,” ete, have been given. However, as
this form is never nsed as a day symbol, it has no direct relation to the
present discussion.

THE NINETEENTH bAY

Maya, cauac; Tzental, cakogh: Quiche-Cakchiquel, caok, cook ; Kapotee, ape, appe,
aape ; Nahuatl, quiakuiil,

The varions forms of the symbol of this day are shown in plate LXVII,
3i—48—that by Landa at 37; those of the Troano and Cortesian codices
at 35-43, and those from the Dresden Codex at 4547, The irregular
form given at 44 is from Tro. 28d, and that at 43 from the Peresianus.

This symbeol is found quite frequently in combination with other char-
acters, in some of which its phonetic value can be ascertained with
reasonable certainty. For example, it forms the lower half of the sym-
bol for the month Yax, as seen at LX1V, 12; also in the symbol for the
month Zae (LXvI, 48). Inboth these instances its chief phonetic element
appears to be the guttural sound k, or ks. The essential elements are
also found frequently on objects which are undoubtedly of wood and
where no reasonable explanation can be given except that it signifies
“wood"” in these places. For example, it is found on what appear to
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be boards carried in the hands of individuals, on Tro. 32*b (LxVII, 40);
and it also is seen on what appear to be wooden boxes or gums from
which the honeyeomb is being removed, as Tro. 5*¢ and 9*a. Dr Seler,
who gives quite a different interpretation of the character from that
presented here, admits that these are boards. It is also found on trees,
as Tro. 15*a (shown in LxvIr, 1) and 17%a, and Dres. 26e, 27e, and 28e.
It is marked on the walls of houses or eanopied seats, as Tro. 6b, 20%¢,
and 158*h. Under the last mentioned we observe the cal symbol, show-
ing that it is a building placed on the ground and not on a stone founda-
tion. It also appears on the ends of beams, as at Tro. 9a and 22%a,
True, Dr Seler contends that these are stones instead of weight poles,
but I think all trappers will decide against him. Again, it appears on
seats (Tro. 13a and 14%a) and also marked on heads, one of which is
shown in LxvIiL,2, That the symbol is not intended to indicate the differ-
ent articles on which it is found is evident; henee it must be given to
denote the substance of which these things are formed, which I main-
tain can only be wood. That the trees and boards must be wood is
admitted; that the walls of many of the houses and of some of the
other buildings of Yuecatan were of wood must be admitted; that seats
were often of wood is well known. The heads with this mark are in all
probability representations of wooden masks. Masks are represented
in the hands of individuals at several places in the codices, as Dres,
2(1)a and in Peresianus. [ therefore conclude that in all these cases
the symbol is to be interpreted by che, cheil,  wood, tree, timber, stick.”
In order to show the difference between the explanation given here
and that by Dr Seler, I copy the latter:

We find, for instance, on the one hand the nndonbted application which is con-
nected with the idea of clond or rain.  Thus, in the hieroglyph, fisure 80, the accom-
panying hieroglyph of figure 46, i. e, the bird Moan. So also the one in figare 28
(p.107) the aceompanying hieroglyph of the name Kinchahan, which, besides canae,
containg further the element of fire and that of the hatehet, which may remind us of
the ray [or flash] darting from the clond. The hieroglyph canae is, however, nsed
far more commonly in the sense of “stone™ or “heaviness.” This is most clearly
shown in the case of the animal fizures pictnred in Cod. Tro. 9a and 22%a, where the
gtone laid npon and weighing down the horizontal beam is represented by the element
canae. HBut this explanation must be accepted also, because we find the pyramidal
fonndation of the temple covered with the element canae.,  Amd where, in Cod. Tro.
15%a, to the Chae who is felling a tree is opposed the death god, also felling a tree,
coverad by the element eanae, it is clear that heve there is substituted with the death
god a rigid stone in place of what with the Chae is a sprouting tree. The numerons
cases in which the hieroglyph eaunac serves as a seat or footstool of the gods are some-
times easily interpreted as aignifying clonds, bt in the majority of cases it nndonbt-
edly represents “stone,” homologons to the hieroglyph caban and the element fun,
“gtone,” itself (fignre 83), both of which are found equally often denoting the seat
and footstool of the gods. It is equally evident that in the hieroglyph figure 84, in
which there is indicated the bearing of a burden on the back, the element canac is
to be nnderstood simply as the expression of the weight, the urden. In the peculiar
cases where we see the gods holding a board provided with the elements of the char-
acter eanae, or where o board is placed before the gods, furnished with a plaited handle
whose side bears the element canac, the Iatter seems to relate fo a sounding board,
for the accompanying hieroglypls seem to signify musie. Finally, there can be
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found a direct homology between the element canac anid the element tun, This is
seen in the hieroglyph of the hunting god of fignre 83, whose distingnishing mark
is usually an eye or the element tun (i. e., & precions stone), which he bears in the
front of the headdress. The hieroglyph of this god is written sometimes as in figura
&1, sometimes as figure 82, And that the element here, which in figure 52 replaces
the element canace, is to be understood in fact as tun or “stone, precions stone,” is
evident, on the one hand from the application of the precions stone in the headdress
(tun, piedra, piedra preciosa™), and, on the other hand, from its nse as the base of
the pole on which Mam, the Ulayeyab demon, is set up during the xma kaba kin (Cod.
Dires, 2503, Now, it is true that a connection of ideas can be established with con-
sillerable eertainty between elonds, rain, and stone, for in that region every rain was
a thunderstorm. But at the same time it will be found comprehensible that a bharrier
of donbt was removed when I discovered in the conrse of my Lapotec stodies that
in Zapotec the same word was used for ““rain" and * stone,"” namely, guia, quie.

Aecording to the explanation I have given above, the chief phonetie
element of the character is the guttural sound k, ks (or x), and eh. As
additional evidence tending to confirm this conclusion, the following
examples are given:

Symbols 61, Lxv, from Tro. 22*a, and 62, from Dres, 1 (42), have
already heen explained, the first as signifying kunt: or euntz, “the
turkey,” and the second tzae, the name of a certain fish found in the
senotes. In the first (G1) the first or left-hand character is our Canac
symbol and has the & sound, and the same symbol forms the right por-
tion in the second (62) and also has the b sound. In Lxvr, 47, from Dres.
18¢, the Cawae symbol forms the first or upper portion. The whole
compound symbol, as above shown, may be consistently interpreted
ciuchpach, “a porter or carrier;” literally, *one who bears on the back,”
Again we see the k sound given the character is consistent. The sym-
bol for the month Ceh, as found in the Dresden Codex, is shown at LXVI,
44. In this the last or lower portion is also the Cawac character, and,
according to the value assigned it, should have a harder sound than
the simple aspirate. That such is the case is rendered probable by the
fact that Henderson gives eeh and kez both as names of the month and
as Maya words for “ deer.,” In the Zotzil chigh is the name for * deer.”
It is therefore apparent that the symbol has here the guttural sound.

The glyphs in LxVIL 0 and 51 (Cort. 21), probably signify “night™ and
‘evening”; the first (30), akab, ‘“night,” and the second (51), kankin,
one signification of which, aceording to Henderson, is “evening.” The
wing-like appendage is probably a time determinative. These last
interpretations are of course given with some donbt. However, this
may be said in their favor, that wing-like appendages are usually
attached to time symbols, and that the fignres below the text represent
persons, each of whom carries what appears to be a wheel, possibly
like those used in keeping time, and the main character of the preced-
ing symbol in both ecases iz the Manil glyph, having ¢k as its chief
phonetic element and chackinil, signifying * hours, wheel.” Precisely
the same symbol as LxvIii, 51, preceded by the Manik glyph, and a
wheel in the hand of the person fizured below the text, is seen in Troano
Sad.
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The character shown in LXVIL, 52, from Tro. 35¢, may possibly be
cerrectly rendered by bakak (baakal), “to roll round about, to go round
about,” alluding to the tlight of the vulture figured below the text.
This supposition appears to be strengthened by the probable interpre-
tation of the symbol immediately below it (Lxvir, 53), malaalahah,
‘without repeated buffetings,” The charaeter given in LxVIII, 3, from
Tro. 31a, may be interpreted pak, “to sow seed, to plant,” and that
shown in LXVIIL 4, from the second division of the same plate, indicates
the same word, as the transposition of the parts of a symbol does not
always indicate a change of signification. Possibly, however, its equiv-
alent may be capak, “to reseed or sow seed the second time,” or kapak,
ttop place in a trench or hole.” As the persons figured below the text
appear to be planting seed by dibbling them in with a stick, this wounld
seem to be an appropriate rendering. Dr Seler appears to have entirely
misundersiood these figures, as he thinks they represent the deities
pouring out water. 1 have in a previous part of this paper given
some reasons for believing that these plates refer to the planting and
cultivation of corn.

These examples will suffice at this point.

It is diffienlt to decide as to the origin of the glyph. However, | am
inclined to believe it has grown out of a conventional symbol for wood,
possibly drawn from the little knots and marks seen on the inside sur-
face of split wood. This may be wide of the true explanation, but all
the indications I ean find point in this direction. As “wood” (lefa) in
Zotzil (I do not know what it is in Tzental) is ci—equal to ki or gi—
we obtain the guttural sonnd which appears to be the chief element of
the symbol. In its use it appears to shade off from the hard to the soft
sound.

The Zapotec name ape, which, according to Dr Brinton, may prop-
erly be translated by “lightning,” or “the lightning flash,” is much
like the name for “fire” which prevails throughout Oceanica. Com-
mencing with the Malay api, we trace it through the Oceanic islands
in such forms as api, lap, yap, nap, yaf; to New Zealand kapura; Tonga
and Samoan afi, and Hawaiian aki.

In the Zapotec words laari-api-niza and ri-api-laha, translated *relam-
page, relampaguear,” we find precisely the original form of the Oceanie
word for “fire.”

THE TWENTIETH DAY

Maya, ahau; Tzemtal, eghual ; Quiche-Cakchiquel, hunabpn; Lapotec, lae or loo;
Nahuatl, xechitl,

The symbol for this day, except where evidently imperfectly drawn,
is subjeet to but few and slight changes, that given by Landa corre-
sponding to the form found in the codices.

The usnal and eorrect form is shown in LXVIIL, 5-7; slight variations
are seen in LXVIIL, Sand 9. Dr Seler figures several other varieties, but
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as these are from plates of the Dresden Codex, where the symbol is in
columns, where they are evidently hastily made, without any attempt
to have more than one or two in a eolumn complete, they are not given
here. The character represented in Lxviir, 10, is from the Tikal inserip-
tion, and that in Lxvi, 11, from the Palenque Tablet,

The Maya and Tzental names signify “king, lord, sovereign.” The
derivation of the word has been explained in varions ways. DBrassear
explains it by “the lord of the collar,” ah-aw, as does Dr Brinton; Stoll
gives “lord of the cultivated lands,” from the Ixil, arnan, “to sow.”
Dr Seler, however, is disposed to derive the name from the masculine
prefix ak and winie or vinak, *man.” His method of reaching this con-
clusion is as follows:

For the Tzental word agheal, standing parallel with the Maya ahau, which doubt-
less curmapauds to the abstract form akaval of the woril ahkaw, 15 to be referred
rather to o primitive form aru, a'ku, ale, than to ze_hrru. I the Tzental Pater Noster
which 'imental gives, we find the phrase “to us come Thy kingdoem (Thy dominion)™
expressed by the words aca faluc te aguajuale, The primitive meaning of akau is
certainly “man,” “lord,” and the two roots of similar significance, ak and ru (sea
winic, vinak, ““man ™) seem to concur in this word.

He explains the Quiche Cakchiquel kunahpu by hun, “one,” and alpu
“lord of the blowpipe,” or “blowpipe shooter,” Dr Brinton translates
it the “One Master of Power,” He brings the Mexican name into
harmony by rendering it “the flower of the day "—that is, the sun; and
the Zapotec by rendering it “eye,” meaning ‘* the eye of the day”™—i. e,y
the sun.

When we attempt to bring the symbol of the day into harmony with
the Maya name, we encounter a difficulty which ean be overcome only by
following a different line from that suggested by Dr Brinton or Dr Seler.
That the character shown in LXVIIL, 12, is the symbol for the eardinal
point ¢ east,” which in Maya is likin, 18 now generally admitted, and that
the lower portion is the symbol for kin, “day™ or “sun,” is also admitted.
We are therefore justified in concluding that the upper portion, which
is the Ahau symbol, stands for li, and that ! is its consonant element. If
Landa’s second [(shown in LXVIIIL43)is turned part way round. it will be
seen that it is a rongh attempt to draw the Akauw symbol. If a careful
study is made of his I's as given in his list, and his example of spelling
le,and of the similar characters in the codices, it will be seen that both
his ! eharacters are derived from the same original. For example, the
character shown in LXV, 60, from Tro. 22%a is precisely the combination
which this anthor translates le, ‘“a snare,” or “to snare.,” By referring
to the plate it will be seen that it is followed by the character (Lxv, G1)
which we have interpreted kutz, “turkey,” and that in the picture below
the text there is a lassoed turkey. It is apparent, therefore, that both
these forms are used sometimes for words of which [ is the chief phonetic
element, and that the parallelogram and two interior dots are the essen-
tial elements. The day symbol is of less frequency in combination than
the other form, but it sometimes occurs, It must, however, be distin-
guished from the closely allied p symbol heretofore alluded to.
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From what has been shown in regard to the symbol it would seem,
if eonsidered phonetic, that the original day name it was intended to
represent contained [ as its chief consonant element. If ikonomatic,
the name of the thing indicated had [ as its chief element.

I think there ean be little donubt that the symbol, as has been sug-
rested by others, was taken from the full face, the ecentral double line
representing the nose, the two open dots the eyes, and the cirele below
the mouth. Now, according to Fuller’s Zapotee Voeabulary, the name
for face is lu, which is the Zapotec name of the day. As has been
stated, Dr Brinton thinks the Nahuat]l and Zapotec names refer to the
snun, and he is inclined also to believe that the “ruler” or “sovereign”
referred to by the names of the Maya dialects is the sun.

I think we may rest assured that the symbol of this day was derived
from the full face, and that the word (for face) it was intended to indi-
cate had @ as its chief phonetic element—possibly from lee, “brow,
front, forehead.” If derived from the face, its use as a day symbol,
and in numerous combinations, proves beyond question that it is pho-
netic in the true or in the rebus sense.
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APPENDIX

LIST OF THE DNDEITIES OF THE DAYS 0OF THE MOXNTH IN THE
MAORI CALENDAR (AFTER TAYLOR).

. Tane was the parent of the tui, of birds in general, and trecs.
. Itu, the father of Inkes and rivers,
. Btupe, of thae pigeon.

Tangarea, of tish.

o Trawaru, of dogs.

. Nega rangi-kore, of stoues,

. Mauika, of fire.

. Maui, of thoe land.

. Mumuhange, of the Totara; also called Tukan moana.
. Paruri, of the Tui [bird].

. Papa, of the Kiwi [Apterix Australis].

. hea, of the dog; he was also the father of Irawaru,

Pakiko, of the Kaka.

Punga Matwa, of the shark (tuatini), lizard, and tamuri [the snapper-fish].
Tute maona, of the Kahikatoa [a plant so named].

Hina-meki, of the rat. ;

Tuwairore, of the Kahikatea [a certain tree] and Rimu [a species of pine].
Huere-awa-awa, of the Weka [a large bird].

Rongo, of the Kumara [sweet potato]: also called Rongomatane.

Tiki, of man.

Tute-nga-nahn, of evil.

Takw, of all good.

Tawiri-matea, of the winds,

Mokoikuwarn, of dizarda,

Ofwrai-rangi, of the palm tree (nikan) and flax (harakeke).

Haumia, of the fern root,

Tomaivangi, of dew.

Haupapa, of ice.

Hanhunga, of colid.

Te-apu han, father of storm and tempests.

It must be understood that these are not the names of the days, but

the deities which preside over them, and of the things which they

created or of which they had special care.
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TUSAYAN SNAKE CEREMONIES

3y JESSE WALTER FEWKES

INTRODUCTORY NOTE

When I began my studies of the Snake dance at Walpi, in 1801, it
was said by all the white men whom I consulted that this weird cere-
mony was confined to the pueblos of Walpi and Miconinovi, and there
was no mention in the literature dealing with the subject of its exist-
ence in other villages of Tusayan. During the conrse of my researches,’
however, it was discovered that the same or a closely related ceremony
takes place in even years at Oraibi and Cufiopavi, and considerable
material was collected regarding the exhibition in the latter village in
1892, Shortly after the publication of iy memoir* on the Snake cere-
monials of Walpi, attention was called to the existence of a similar vite
in Cipaulovi, so that we are now cognizant of its celebration in five
Tusayan villages—Walpi, Miconinovi, Cunopavi, Cipaulovi, and Oraibi.
As the remaining two pueblos, Sitcomovi and Hano, are now known
not to have a Snake dance, we have exact information concerning the
Tusayan villages where this ceremony 1s observed.

The ever-increasing interest in the Snake dance of the Hopi dates
from the description by the late Captain J. ;. Bourke in 1834, Siuce
the publication of Bourke’s valuable book, mauny articles of more or
less scientific value have appeared, so that this rite has now come to be
one of the best known of all aboriginal American ceremonials. Most
of these accounts, however, deal with the Walpi presentation, and there
is a wide field of research still uncaltivated in the other pueblos.

The Snake dance at Miconinovi was first described by Mr Cosmos
Mindeleff,” and although it has been witnessed by many persons since
his article appeared, the ceremony still remains one of the most obscure

of all these presentations.
The first notice of the Snake dance at Oraibi we owe to Mr J. H.
Politzer, of Pheenix, Arizona, who published numerous newspaper

I'These studics were made in 188, while the anthoer was conneeted with the Burean of American
Ethnology.
? Journal of American Ethoology and Archaeology, Vol v,
2 Beience, Vol, v, June 4, 1884,
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accounts of the 1894 presentation, which may be econsulted in files of
that date. In 1592 Mr R, H. Baxter observed parts of the Cipaulovi or
Cunopavi dances and published a short notice of them in the American
Antiquarian. It can hardly be said, however, that the accounts by
Politzer and Baxter advanced our knowledge of the Snake dance to any
considerable degree, as the secret ceremonials were wholly neglected
and the public events superficially, often inaccurately, deseribed. They
have a value, however, in verifying the statements which had already
been made after personal observation of the dances in these three
pueblos. Mr Politzer's photographs showed an unexpected faet, that
the numbers of participants in the Oraibi dance were small, a feature
on which I have elsewhere commented.

From reasons which need not be ennmerated, the majority of the
descriptions of the Tusayan Snake dance have been limited to the
exhibition at Walpi, and our knowledge of this variant far exceeds
that of the other pueblos. It is, therefore, but natural that the Walpi
dance should be regarded as the most complicated, and while extended
research tends to support such a conclusion, it does not necessarily
demonstrate that the ceremony at Walpi is the most primitive, but
rather tends to show the reverse. To obtain what light we can on this
point, as a preliminary to generalizations in regard to the nature and
meaning of the Tusayan Snake dance, it is desirable to investigate the
details of the presentation in the villages where our knowledge is more
fragmentary. The present article is, therefore, offered as a contribu-
tion to a study of the Snake dances of Oraibi, Cipaulovi, and Cunopavi,
with generalizations which, it is believed, are warranted by new data
obtained from these observations,

The duration of the Snake dance ceremonial at Walpi, where it is
celebrated in the most elaborated form, may be stated as twenty days,
of which only nine days are marked by active ceremonials, secret
or open. Sixteen days before the Snake dance occurs it is formally
announced, and on the preceding night the chiefs gather, engage in
ceremonial smoking, and commission the town crier to eall ont the date
on the following sunrise.! The next seven days are not days of cere-
mony, although the Antelope chief is engaged in preparations. The
eighth day (on which he and others enter the kiva, or “pakit,” as it is
called) is the yiifiya, or assembly, and for nine days the secret cere-
monials continue, closing at sunset of the ninth day by a dance in the
plaza, when snakes are earried in the mouths of the participants. The
following four days are included in my enumeration, as they are days
of purification, but are conspicuous to public eyes only as the frolies,
called wiirtiea, which I have described elsewhere. If these different
components are rightly embraced by me in the Snake ceremony, we
have, in the twenty days’ proceedings, five groups of four days each;

1 The * (Oraibi Flute Altar,” Journ. Amer. Folk-lore, Vol. vin, No. xxxi.
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or, beginning with the last, four days of frolic. four days from the eree-
tion of the Snake altar to the Snake dance, four days irom the erection
of the Antelope altar to the making of the Snake altar, and eight inact-
ive days, which I am unable to separate by any distinet events,

The nine days of ceremony, beginning with yiiya and ending with
the dance, have a nomenclature suggestive of a division into two groups
of four each. The day after the assembly is called the *first day”
(eiictala). Then follow the “second day” (liictala), the *third day”
(paictala), and the “fourth day” (maluetala). The second series then
begins with a second ciietala, or *first day,” closing with the public
dance.! On this basis it will be seen that the number four, so constant
in pueblo ritual, is prominent in the number of days in the Snake cere.
monial. I will eall attention also to the fact that the nine days of
ceremonies plus the four days of frolic make the mystic number
thirteen. It may likewise be borne in mind that the period of twenty
days, the theoretical length of the most elaborate Tusayan ceremony,
was also characteristic of other more cultured peoples in Mexico, and
that thirteen ceremonialg, each twenty days long, make a year of 260
days, a ceremonial epoch of the Maya and related peoples.

The comparative studies which are here considered deal with por-
tions only of the rites of the nine days. This has been necessary on
account of the poverty of data at my control. There seems abundant
evidence that in the three pueblos considered there is no such com-
plexity of secret rites as at Walpi, and consequently there are abbre-
viations. Thus the Antelope altar at Oraibiis not erected on yiiya, as
at Walpi, while at Cipaulovi it is made on the second eiictala, or ouly
four days before the dance. When we know all the details of the
Snake ceremonials in each of the five Tusayan pueblos, we shall be able
to draw our comparisons much more closely than at present. This
article, therefore, is preliminary, a temporary summary, or a step, it is
hoped, toward a more exact knowledge of the Snake dances in all the
pueblos of Tusayan.

The dates of the nine days on which ceremonials belonging to the
Snake dances were observed in 1896, at the three villages, are as follows
(the presence of the author is indicated by an asterisk):

- — =

| Oraibi dipanlovi | Cufiopavi
Ny i teeassneseee=aa| Auguat 11| Angast 15" August 16
Ciictala . e ieee ciiieiiie ieeean aean---| Angust 12 | Auguat 16 | Augznst 17
Lii_ﬂ:t:l.l:l. s mammmmmsssaisaeacccecamnees.aa--| ADZust 13 | Avgnst 17 | August 18
AL e e e T e L A aa T4 | August 18 | Angnst 19
Naluctala ...........ccccvviennecnnnncnnncaa.| Anguat 15 | August 19 | August 20
Ciickala ... ... .......... August 16 | Aogust 20 | Angust 21
Komoktotokya .............................. August 17% August 21° August 22
Totokya. .. oot iiiiieaeeanoea.| August 18°| Angust 227 August 23
PIBGNG . ccee s e e cenneeee aea .| Angust 19% August 23°| August 24°

P Journ. Amer. Eth, and Archsol., Vol 1v, pp. 13, 14, note.






THE CIPAULOVI SNAKE CEREMONY
GENERAL BEMARES

It has elsewhere been shown that the Snake dance is announced six.
teen days before its celebration, after a formal smoke by the chiefs on
the preceding night. The nine days of active ceremonials are composed
of seven days of secret observances and two of public exhibitions in
which daneces in the plaza ocenr. One of these takes place on the
eighth day, and has been called the Antelope;' the other, on the ninth,
is known as the Snake dance proper. The nomenclature of these nine
days at Walpi has likewise been given, and the same holds in regard
to the dayvs of Snake ceremonials at Cipaulovi, Cuniopavi, and Oraibi.
On August 16, the ciictala, or first day at Cipanlovi, I visited both
Antelope and Snake kivas of this pueblo, but found no altar there.
This was exceptional, as compared with Walpi, at the very outset, for
in this pueblo the altar is made on the assembly day (yiinya). The
Antelope chief was present in the kiva, and a bundle of sticks was
noticed at the rear end of the room, leaning against the wall. These
sticks were the crooks which were later set about the altar in a way
which will be deseribed. The chief said the altar would not be made
for four days—a statement which I afterward verified—and he added
that the Snake dance would oceur in eight days. While I was talking
with the Antelepe chief, the Snake chief came in, and smoked in a
formal way; and at the close of the smoke the Antelope chief gave
him three strings with red stained feathers tied at their ends (known
as nakiwcdkwocis), and a small white feather. When the Snake chief
received them, he sprinkled a little sacred meal on the bundle of sticks
and returned to his own kiva.

So far as I could judge, this ceremony corresponded to the delivery
of the prayer-sticks ( pakes) to Kopeli, the Snake chief, when he went
on the snake hunt which I have elsewhere described at length.” for the
Snake priests immediately set forth on a snake hunt northward from
the pueblo. For the next four days this simple ceremony of delivery
of the feathered strings to the Snake chief was repeated, and the Snake
priests hunted reptiles in the remaining world-quarters, west, south,
and east, in the prescribed cirenit.

1The “0Oraibi Flute Altar” {see the Biblicgraphy at the close of the article). Strictly speaking,
this dance shonlid be called the Corn dance; but as the corn-growing element of the Snake ceremonial
is limited to the Antelope priesthowd, I retain the name Antelope danee for the public exhibition on
the eighth day.
2 Journ, Amer. Eth, and Arvchaol, Vaol, 1v, pp. 40, 41. -
i
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There was a small natei, made of two sticks tied together, set in the
straw matting of each kiva, as at Walpi, and the snake whips of the
Sunake kiva were arranged upright in a row leaning against the rear
wall.  This row of snake whips was the only feature comparable with an
altar that was constroeted in the Snake chamber of Cipaulovi.

As 1 was obliged to spend the following days at Miconinovi, study-
ing the Flute observance, no further visits were made to the Cipaulovi
kivas until Anguost 21, or the day called komoktotokya, when I saw the
Antelope altar for the first time, it having been made apparently either
that morning or the day before.! The Antelope chief, Lomatowa, was
absent at the time of my wvisit, and did not return for several hours,
during which I made several visits to the Snake kiva, returning now
and then to see the chiet when he came back.

THE ANTELOPE ALTAR

The altar of the Auntelope priesthood at Cipaulovi (plate LXX1) was
thessimplest yet reported in any Antelope kiva, but in form and design
was closely allied to thatat Walpi. The sand picture was large, meas-
uring 4 by 34 feet, that at Walpi being only about 32 inches square, The
kiva was relatively so small. or the sand picture so near the middle of
the floor, that one conld see it from ontside the room by looking through
the hatchway. The border, like that of the Walpi altar, was composed
of four bands of sand, colored yellow, green, red, and white, respectively,
separated by black lines, as in the Antelope sand picture at Walpi.
This border inclosed a rectangular field on which were depicted, in dif-
ferent colored sands, the semicirenlar rainclonds; four yellow, adjacent
to the border; three whole and two halt semicireles of green; four red,
and three whole and two half semicircles in white. All of these were out-
lined with black lines. On the remaining part of the inclosed rectangle,
which was covered with white sand, there were four zigzag figures with
triangular heads, one yellow, one green, one red, and one white, begin-
ning at the left of the sand picture as one approached it from the ladder.
Each of these figures had a single black mark on the neck representing
a necklace, and a eurved horn on the left side of the head, and was out-
lined in black. In the existence of horns on these zigzag figures they
differ from the sand pieture at Walpi, where two have horns and the
other two squares, the former representing males and the latter females.
The black dots for eyes were seen in all these symbols of lightning, but
the small nakwdkwoei were not put on their necks, and the annulets and

- eylinders were not observed on the side of the head, as at Walpi. The
row of parallel black lines from the semicireles, representing falling
rain, were shorter and more numerouns than on the Walpi altar.

At each angle of the sand picture there were conical bodies a few
inches high, probably of clay, painted yellow, green, red, and white,

! Ciietarla, or *first day '’ of the second series. Tt will thos be seen that with the exception of the
four snake hunts serions rites were abhreviated in the Antelops kiva,
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of meal on a layer of valley sand, which had been evenly sprinkled on
the roof of the kiva. When I entered the Antelope kiva, I found
eleven priests assembled there, all engaged in making palos and all
with red feathers in their hair. Traces of meal, which had been
sprinkled by the priests, were seen on the colored sands of the altar;
this was probably an evidence that songs had been sung about it the
night before, as I was told had been the case, but was not present.

All the pakos, with certain exceptions to be noted, were of the length
of the middle finger, and were painted green, with red points. Each
paho was composed of two sticks, one of which, called the female, had
a facet at one end. These pahos were tied midway of their length, and
to them were attached two herbs, called Turnyid and mdabe. When I
called the attention of the priests to the fact that at Walpi pamnali
was used instead of mdabe, they replied that both were equally effica-
cions, and had the same intent, Inaddition tothe green pahos, others,
painted black, were similarly employed. The pipe-lighter, who, while
not the chief, was most communicative, explained the signification of
the offerings he made. They were as follows:

1. A black paho.

2. A double-stick green paho or cakwapaho, with six attached na-
kwdkwoei,

3. A green pako with green points.

4. A green paho with black points.

5. Five white-feathered nakwdlkicocis.

It will be noted that the green palos were of the length of the middle
finger, which is very different from the plumed sticks made by the
Antelopes at Walpi on the day before the Snake dance, for on that
day the Walpians make a palo the length of the last two joints of the
same finger. On interrogating the priests, I discovered that the Walpi
rule was not carried out in Cipanlovi, and that there was no variation
in the length of the paho.

We have seen how tardy the chief was in making the Antelope altar,
and consequently it is apparent why the seven pahkos of different
lengths could not be made, for the sixteen-song celebration was cur-
tailed in the number of presentations, and its equivalent performed
only onee or twice.

About noon there were brought into the kiva stalks of corn and
vines of the bean, cantaloupe, watermelon, and of certain unknown
plants. These were done up with yncea thread in two wads or bundles
and placed on the altar, after which the man who tied them together
smoked on them for some time and then placed the bundles back of
the altar. These bundles were carried in the mouth of the participant
in the Antelope dance, which, in Cipaulovi as at the other pueblos,
occurred at sunset of this day (tetokya).

At the close of the pako making, at about 1.30 p. m., a young man
was given a paho, the netted gourd, and an ear of corn. He donned a
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ceremonial blanket, and was commissioned to deposit the paho in a
spring. As no songs were sung, and as he bore an ear of corn and
a single palio. one would naturally have regarded this youth as a nov-
ice, but sueh was not the interpretation given me by the assembly.
When the youth returned, he carried spring water in the netted gourd,
and still held the ear of corn. The chief took these from him and laid
the netted gourd on a little pile of sacred meal near the altar. On the
corn, which he deposited near by, he sprinkled sacred meal. The chief
then took the pipe, lichted by the pipelighter, and smoked several
puffs into the water, kneeling on the floor before it. He then handed
the pipe to the young courier, who squatted at his side and smoked
in turn.

While this was going on, another young man. who had brought into
the kiva a number of willow sticks as thick as a lead pencil and per-
haps two feet long, began cutting them into small sections, allowing
them to fall into a basket tray. After having made these sections, he
moistened them and carried the basket out of the room, placing it on
the roof of the kiva, so that the moistened twigs might dry in the sun,
Later, several balls of clay, about the size of basebails, were made
and placed in the same basket. These are the objects called the
“frog’s young,” which I have deseribed in my accounts of the Snake
and Flute ceremonials at Walpi. The Antelope chiel then took a flag
leaf, moistened it, and made an annulet, rolling the leaf back and
forth, in and out, and when finished he tied to it two small feathers.
In all respects this annulet was like that carried by the Flute girls in
the Flute ceremony or placed on the heads of the female lightning fig-
ures on the sand picture of the Antelope altar at Walpi. 1t was painted
black, and one of the netted gourds was placed upon it by the side of
the altar.

By this time, or about 2 oclock, all the Antelope priests had
finished making their pahos, and laid them down, each depositing his
prayer-sticks in his own basket tray, in front of the altar, as shown in
plate LXXI.

The chief carefully swept the floor of the kiva, gathering up all
shavings, whittlings, and fragments of herbs. This refuse was placed
in a blanket, sprinkled with meal, amnd carried out. Shortly afterward
a priest brought in all the Antelope rattles and deposited them in the
corner of the kiva; all these objects are in his keeping, but each priest
brought to the room all his other paraphernalia.

THE ANTELOPE DANCE

The Antelope dance at Cipanlovi took place in the larger plaza at 6.20
p. m. on August 22, A kisi was erected on the sonthern part of this
open space, about halfway between the central pahoki, or shrine, and
the arcades throngh which the priests came from their kivas. A plank,
with a hole in it symbolizing the sipapu, was let into the ground
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immediately before the kisi, the entrance to which was closed with a
blanket (1) or cloth.

Eleven Antelope and thirteen Suake priests took part in the Ante-
lope dance, and at Cipaulovi, as at Walpi, the whole afternoon was
consumed by them in their kivas, costuming for the public exhibition.
Shortly before the priests emerged from their rooms, the Antelope chief
went over to the Snake kiva, and, without ceremony, asked the Snake
chief if he were ready. This was in marked contrast to the formal
invitation presented at Walpi, where the Antelope priests sprinkle
pinches of sacred meal in the hatchway of the Snake kiva and form a
line before it.

Shortly after the return of the Antelope chief to his kiva, the eleven
Auntelope priests filed out of their secret room, led by their ehief. They
wore practically the same costume as the Antelopes of Walpi, which
seems to be preseribed in all the villages.

The chief carried his tiponi across his left arm, and bore in one hand
the bow with red horsehair attached to the string. Next to him was
a man with the netted gourd, an ear of corn, and a pake. There was a
third, who later took a position midway in the line and earried a well-
filled medicine bowl. Each Antelope wore a ceremonial kilt of white
cotton with embroidered ends, ornamented with rainelond symbols in
red and dark green. Their faces had a line of white from the corners
of the mouth to the ears, and the chin was painted black, They had
zigzag lines of white on the breast, arms, and legs; fox-skins depended
from their waists behind, turtle-shells were fastened back of the knee,
and each was richly ornamented with shell and turquois necklaces,
Every Antelope except the chief and the bearer of the medicine bowl
carried two rattles, A few of the participants wore cottonwood leaves
in their armlets,

The procession, headed by their chief, filed four times around the
plaza, the cirenit being sinistral, or with the center on the left hand,
but not ineluding the paloki. As the Antelopes passed the shrine they
threw a pinch of meal toward it, and as they approached the kisi each
man dropped a pinch of sacred meal on the plank, and stamped vio-
lently upon it. At the end of the fourth circunit they formed a platoon,
separated into two sections by the kisi, the chief standing at the
extreme right. They continued shaking their rattles, but not singing,
while the Snake priests made their entrance. No kalektaka, with a
whizzer, followed the Antelope priests,

The Snake priests, headed by their chief, came shortly afterward. .
Their chief carried his bow with red horsehair, but had no tiponi or
other official insignia. The Snake priests followed him, aud the line
made four cirenits of the plaza, embracing the whole rectangle in their
course. As they passed the shrine they dropped a pinch of meal upon
it, and when in front of the cottonwood bower they did the same, stamp-
ing violently on the plank in the ground.



FEWKES] ANTELOPE DANCE AND SNAKE RACE 283

As a rule the Snake priests were appareled similarly to those of
Walpi. but the whole face was painted black, with white under the chin
and on the neck. Their cheeks were not smeared with the micaceons
hematite which gives such a hideous appearance to the Walpi performers.

After the thirteen Snake men had lined up before the eleven Ante-
lopes. who all the time were shaking their rattles, a low song began, the
Antelopes being the singers. As the song progressed the Snake men
locked arms and stepped backward and forward, while two men, an
Antelope and a Snake, ambled backward and forward between the lines
of swaying priests. They went to the kisi or cottonwood bower and
returned to the head of the lines several times. The Antelope priest
then took from the kisi the wad of cornstalks and vines and put it in
his mouth, as the Walpi priests do the snake. The Snake priest accom-
panied him, placing his left hand on the shoulder of his companion and
acting as the “huogger.” In this way the two men pranced slowly
between the lines of swaying priests, who stepped forward and back-
ward one step, the Antelopes singing and shaking their rattles, The
carrier held the wad in his mouth like a pipe, and after a few courses
he was relieved by another priest, After this was continued several
times, the wad was returned to the kisi, the asperger sprinkled water,
and the Snake and Antelope priests filed away in torn, each making
cirenits of the plaza. No warrior with a whizzer accompanied the pro-
cession, and although one of the Antelopes wore a garland of cotton-
wood leaves, hie did not call out at the kisi the foreign words, * Teamahia,
awcahia,” ete,

THE SNAKE BRACE

On the morning of Angust 23, before daybreak, the Antelope priests
sang their songs and consecrated the trays of palos before the altar.
I regret to record that I was too late to see this eeremony, althongh I
reached the kiva before sunrise. There is every probability that the
songs rendered at that time correspond with the sixteen songs, with
dramatic accompaniment, which I have observed at Walpi, but as pahos
were not made in numbers on previous days, it is not probable that a
similar ceremony ocenrred on the other mornings.

When I arrived at the pueblo from my camp near the spring, the
éBnake race” was already taking place in the valley between Cipanlovi
and Cunopavi, and all the Antelope priests were seated on the rocky
ledge west of the kiva watching for the return of the racers. The race
was well attended, many young men from Miconinovi and Cipaulovi
eontending, and its termination was clearly visible from the mesa top.
It presented no important differences from the Snake race at the other
villages: the winner ran up the trail past the Antelope kiva, and the
prize seemed to be simply the reputation which it gave him as a runner.

Directly after the return of the racers, a number of boys and girls,
who had been standing on the edge of the lower terrace, where lies the
trail along which the racers approached the pueblo, started all together
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to run up the hill to the town. They carried cornstalks, melons, and
other objects, and many of them wore small ceremonial kilts and had
their bodies decorated with various pigments., As they approached
the hon=es men and women from the spectators ran down to meet them,
and, when possible, seized the objects which the ehildren bore. This
afforded mueh pleasure and amunsement, and closely resembled what
has elsewhere been described in connection with similar races.

Directly after them came a man personating a warrior. He wore a
white kilt and an antelope skin, and at intervals twirled a bullroarer or
whizzer. He, unlike the winner in the race, returned to the kiva accom-
panied by all the other Antelope priests. They sat in a eirele about the
fireplace, smoking and exchanging terms of relationship. After all had
smoked, beginning with the chief and ending with the pipe-lighter, each
man took a pinch of ashes in his hand and remained silent, squatting
on the floor. One of their number sang in a low tone, and as it contin-
ued each man turned his hand about his head several times in a
circular pass, spat on the ashes, which he then cast out of the hateh.
Immediately afterward a bundle of dried roots was passed about, each
priest nibbling a little thereof, after which he spat on his hands and
rubbed them over his chest. This ceremony was purificatory in nature.

Many pahos were still in the basket trays, and when the winning
racer approached, the Antelope chief came out of the kiva and pre-
sented one of these to him. At the termination of the race, the warrior’
bearing the crook deposited the feather, which he wore in his hair, on
the Antelope altar.

THE SKNAKE DANCE

The Snake dance at Cipaunlovi, as in all the other Tusayan pueblos,
took place just before sunset; it was well attended by people from
the other villages, and included the four Americans in my party. The
dance itself was almost identical with that at Walpi, although much
smaller in the number of participants.

There were fifteen Antelope and thirteen Snake priests. When the
time arrived for the dance, the chief of the Antelopes, who had been
dressing in their kiva, went to the hateh of the Snake kiva and asked
the Snake chief if he were ready. Immediately after his return, the
Antelope priests filed ont of their chamber into the plaza where the
kisi had been erected. Their chief carried his badge of oflice, or tiponi,
and he was followed by a priest holding in both hands a medicine bowl
and aspergill. This man, however, did not, as in other Snake dances,
wear a garland of cottonwood leaves, nor did he cry out the mystic
words, “ Teamahia,” ete., which formed such a conspicuons feature in
the Walpi ceremony. There was likewise no personification of a
warrior (kalektaka) bearing the whizzer or bullroarer.

1 Thia was the man who astowd at one of the goals in the race.
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The Antelope priests made four circunits of the plaza, in the space to
the southward and eastward of the shrine and FEisi, shaking their
rattles as they marched, and dropping a pinch of sacred meal in the
shrine as they passed it. Each man stamped on the plank before the
kisi, dropping meal as he did so, and then the whole line formed a pla-
toon facing eastward, where they stood shaking their rattles,

Immediately the Snake men followed, making four eircuits of the
plaza, their course being much longer than that of the Antelope priests.
As each priest passed before the Lisi in these cirenits, he stamped on
the plank, after having dropped upon it a pineh of sacred meal. They
then lined up in front of the Antelope priests, and sang songs similar to
those at Walpi. There was no call, however, to the warrior gods by an
asperger. Among other episodes at Cipaulovi, I missed that quivering
movement of the snake whips, elsewhere described.

The line of Snake men next divided into groups of three—each trio
composed of a “carrier,” a “hugger,” and a “ gatherer.” The carrier
knelt down before the kisi, received a snake from a man within, put it
in his mouth, and began the cirenit of the plaza. He did not close his
eyes, as do the performers at Walpi, and the hugger simply placed one
hand on his shounlder. The ecarrier did not touch the snake, as at
Oraibi, after he had placed it in his mouth; and, instead of throwing
the reptile from him when he bad completed the cireunit, he took it out
of his mouth and Jaid it on the ground at a certain place. The gatherer
picked up the snake, not confining his attention to the carrier whom he
followed, and not first throwing meal to the sun or sprinkling it on the
reptile, as at Oraibi. As the carrier started on his eirenit, he tucked
his pahio in his belt. The pakos used at Walpi were made by the Snake
priests; those employed at Cipaulovi were made by the Antelope chief
and given to the Snake men,

As the snake carrier left the kisi, in his eircuit, the asperger sprinkled
him with medicine, but no maidens stood near to throw prayer-meal
upon them, as at Walpi. After all the spakes had been carried in
the mouths of participants in the dance, the Snake chief made a circle
of sacred meal about 20 feet in diameter in front of the pakoki, and drew
in 1t six meal radii, corresponding to the six cardinal points. The rep-
tiles were then thrown into this ring, and the asperger sprinkled them
with medicine, after which the maidens and women threw sacred meal
from their basket plagues upon the writhing mass. At a signal the
Snake priests rushed to the reptiles, seized as many as they could, and,
as at Walpi, departed hastily down the mesa trails and distributed
them to the cardinal points. As they left the plaza, a perfect rain of
spittle from the spectators on the surrounding honsetops followed them.

The subsequent vomiting and feast differed in no essential particulars
from the same epizodes at Walpi.

There were among the spectators numerons prominent Snake men from
Walpi, including Kopeli the Snake chief, Supela his father, and Saliko
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his mother, The former did not enter the kivas; and the last mentioned,
who eame to Cipaulovi the night before the dance, told me she prepared
the antidote™ for the priests at Cipaulovi, as at Walpi. 1n essentials
the public Snake dance in the pueblos last mentioned is similar, and
the dress of the Snake and Antelope men practically identical. It
would seem as if the ceremony were derived from Walpi rather than
from Culiopavi.

The Snake dance at Cipaulovi, as will be seen from the foregoing
account, is abbreviated in character, small in number of participants,
and curtailed in secret rites. On August 21 (kemoktotokya), the day
before the Auntelope dance, the chief went oft’ in search of wood, leaving
his altar for a long time, with no one in the kiva for several hours. Such
a proceeding may be more primitive, but it never happens at Walpi.
While at Walpi the sand picture and altar of the Antelopes are pre-
pared on the first day (yiiiya), they are not made until the sixth or
seventh day at Cipaulovi, or, more accurately speaking, the third day
before the Snake dance, This in itself introduces a modification in
secret ceremonials, The awata nateis, or bows with red horsehair, were
not hung upon the ladders before the eighth day, and were first seen on
the ninth; at Walpi, they were placed there on the fifth day. All
ceremonials with a snake tiponi were obviously omitted, and there are
several complicated rites at Walpi which probably are absent in the
Snake villages of other Tusayan pueblos.



THE CUROPAVI SNAKE CEREMONY
GENERAL BEMARKS

The ritual of this Tusayan village is less known than that of any
other, not a single Cufliopavi ceremony ever having been described.
There is, however, evidence that the complete Tusayan ritual is per-
formed at this pueblo, and its age and isolation leads me to snspect
that the modifications are of value from a comparative point of view.
It is, therefore, with great pleasure that I am able, in this article, to
present the results of the first stundy of Cufiopavi ceremonials.  Unfor-
tunately, however, I can speak only of the public Snake dance and
desecribe the Antelope altar, since I have not witnessed any of the secret
rites pertaining to the ceremony.

The attendance at the Snake dance of Cunopavi, in 1896, consisted
of ten white persons and numerous Indians from the other mesas,
in addition to the inhabitants; there were also two Navahos, who had
come from a long distance.

THE ANTELOPE ALTAR

The sand mosaic of the Cufiopavi Antelope altar (plate LXXI1) was
bordered by a margin of sand of four colors—yellow, green, red, amd
white, separated by black lines—and was of rectangular shape, about
the size of the Walpi altar. There were but two rows of semicireunlar rain-
cloud figures in the inclosure of the margin. The first row, adjacent the
margin, had four members—yellow, green, red, and white, in sequence,
beginning at the right of the row. The second series had five semi-
circles—yellow, black, yellow, green, and yellow, following the same
sequence as the former, There were four zigzag lightning symbols, col-
ored yellow, green, red, and white, each of which had a horn on the right
side of the head. At the angles of each lightning symbol there were
drawn, with black sand, figures of feathers. The zigzag lightning strokes
and the semicirenlar rain clouds were outlined with black lines, and
parallel lines representing falling rain were short and numerous, As at
Cipaulovi, there were no stone implements around the margin of the sand
picture, but at its four corners there were small cones of elay, each
bearing the color of a cardinal point—yellow, green, red, and white,
respectively. The front and rear margins of the sand picture, like those
of the Cipaulovi altar, were destitute of objects. On each side of the

sand pieture there were four clay pedestals, two of which bore straight
b7
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sticks and two supported sticks crooked at the extremities. The tiponi
was placed on a small biliock of sand somewhat back of the rear right.
hand corner of the sand picture. In the rear of the left-and corner,
leaning against the wall of the kiva, were two rectangular slabs, the
symbolism on which was not distinet, recalling the so-called Butterfly
virgin slab of the Walpi Antelope altar. Around them were tied
strings with appended nakwdkwoci.

At the time I studied the Cufiopavi altar of the Antelopes there
were finger marks on each rain cloud of the sand picture, where the
chiet had taken a pinch of each eolored sand to carry to his field, these
being symbolic of the different eolored c¢orn which he hoped would
grow there.

THE SNAKE DANCE

The Snake dance at the pueblo of Cuniopavi was performed on August
24, and was the only event of this complicated observance which I wit-
nessed. While, therefore, my observations were limited, they consti-
tute the first ever made by an ethnologist in this interesting and little
known pueblo. Seventeen Antelope and eighteen Snake priests partic-
ipated in the ceremony; each Antelope carried two ' rattles, one in each
hand, and there were three small boys among the Antelope priests,
one of whom could not have been more than five years of age. The
yvoungest of the lads was naked, but painted like his elders, and when
he lined up with the other Antelopes before the kisi he held his place
without shrinking, even when the venomons rattlesnakes ecrawled near
him, an exhibition of infantile pluck which I have never seen excelled.
This is not simply want of fear throngh ignorance, for again and again
in their songs and talks the priests pray that they may not be bitten.
He must have known the power of the suakes, but the same belief
which controlled his elders gave him courage. The Culiopavi priests
handled the rattlesnakes more fearlessly, if that were possible, than
the participants at any of the other pneblos.

The differences noted between the events and paraphernalia of the
Auntelope and Snake men at Cuiiopavi and the other villages were the
following: In addition to cottonwood boughs the kisi had cornstalks
in its construction and a cirele of sacred meal was made about it.
The costume and body painting of the Antelopes were the same as at
Walpi; there was no warrior with a whizzer or bullroarer, and the
asperger did not call out the invoeation to the cardinal points. The
kilts of the Snake priests were as a rule withont rattles, and the par-
allel lines with which the zigzag figure of the plumed snake were
marked extended across the figure., The bandolier was eylindrical, the
medicine pellets few or wanting.

IThia is an intercating innovation at Cufiopavi. At Walpi and Oraibi each priest carries ot one
rattle, Thess rattles are made of bockakin stretehed over a pair of cireolar disks and fasteoed to a
wooden handle; they contain small objects for rattles, and are painted white.
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After the entrance of the Snake and Antelope men and their prelim-
inary songs, which resembled those of Walpi, the Snake chief went
inside the Fkisi and passed out the snakes. DBefore carrying these
reptiles, the Snake priests made the cirenit of the plaza in trios, the
carrier, hugger, and gatherer posing in the same way as when they
bear the snakes. This, of conrse, was subsequent to the four circuits
made in line by the Snake priests when they entered the plaza and
stamped on the plank before the kisi. The snake carrier handled the
reptile, as at Walpi, putting it in his mouth, and did not touch it after-
ward with his hands, as at Oraibi; his eyes were open as at Cipaunlovi
and Oraibi. The hugger simply placed his hand on the right or left
shoulder of the carrier and stood behind him, not putting his arm
about the carrier’s neck, as at Walpi. After all the snakes had been
carried, and while they were in the gatherer’s hands, the Snake priests
crowded about the entrance to the kisi, and something ocenrred which
was not observable to the spectators. The circle of meal was next
made some distance away: the reptiles were then thrown within it,
and the women sprinkled or threw their plagues full of meal upon the
snakes., The priests then rushed in, seized the reptiles, and darted
away, as elsewhere described. As they left the plaza all of the specta-
tors spat after them, as at Cipaulovi. Then oceurred something which
had never before been witnessed in any of the six presentations of the
snake dance which I have observed. Several of the Snake priests
did not obtain reptiles from the writhing mass in the ring of meal, and
consequently did not rush down the steep mesa trails with those who
did, but they made the circuit of the plaza four times before the kisi,
sprinkled meal on the sipapi and stamped on the plank, after which
they filed off to their kiva. It was not clear to me whether this was
aceidental or an unusnal modification; but I am inclined to think that
the number of reptiles was so few that these priests could not obtain
any with which to rush down the mesa, and this way of retiring to
their kiva is preseribed in such a case.

16 ETH—19



THE ORAIBI SNAKE CEREMONY
GENERAL REMARKS

On acconnt of the isolation of the pueblo and the persistent way in
which its people have resisted innovations, the presentation of the
snake ritual at Oraibi has long been regarded as the most primitive of
all the Hopi ceremonials.

In an article! on the * Ancient Provinee of Tusayan,” Major Powell
partially deseribed an Oraibi eceremony, but too briefly to be identified.
So far as I know this was the first aceount of Tusayan kiva rites. A
large oil painting of a Tusayan ceremony and altar has long hung in the
pottery court of the National Museum. This painting, I am informed
by Major Powell, was made under his direction and represents a scene
in a Tusayan kiva. Several priests, apparently engaged in rites about
a medicine bowl, are figured, and from the arrangement of the maize of
different colors about it I suppose the picture represents the making
of charm liquid. The attitude of the priest in the act of blowing smoke
into the bowl confirms me in this interpretation.

The representation of the reredos is unlike anything which has been
reported from Tusayan. The room has a hatehway, but is unlike any
Oraibi kiva which I have seen.

In 18951 figured and deseribed® the altar of one of the Flute societies
at Oraibi. Mr H. R. Voth, a resident missionary, has recently given
much time to the study of the Oraibi ritual, and has shown me several
sketches of highly charaeteristic altars, accounts of which he intends
later to publish. We are, therefore, on the way to a more exact knowl-
edge of the ceremonials, religious paraphernalia, and altars of this inter-
esting pueblo which has so long resisted the efforts of ethnologists.

THE ANTELOPE ALTAR

The Antelope priests at Oraibi were not overgenial to strangers
wishing to pry into their secret rites, and the Snake priests positively
refused to allow me or any white man, exeept the missionary, Mr Voth,
to enter their kiva.! I entered the Antelope kiva uninvited, but my

15¢cribner's Magazine, Vol. x1, No. 2, New York, December, 1875

2The Oraibi Flute Altar; Journal of Américan Faelk-lors, Vol vim, Oet.-Dac., 1895,

30me or two white mon told me that they ventured inte the Snake Kiva when the pricsts wers away
and sow nothing there Lot stone images, probably twins, or the Little War Gods. As the Soake
ehief at Oraibi hias no fipeai, be makes no altar, and the stone image was the tutelary god of warriors,
koown as the Little Goda of War, Piiikoiboya and Palunhoya.
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presence there was not welcome, and most of the half hour whieh I
spent there was oceupied in reasoning with the priests. I succeeded
in making a sketch of their altar, but was several times ordered ont,
and was therefore not loth to leave the kiva when 1 had finished.
There was some little satisfaction in being able to tell the priests of
Oraibi in their own kiva that my studies of Antelope altars in other
pueblos enabled me to interpret about every object which theirs pos-
sessed, since they were so similar. This, however, was not strictly
true as regards all the fetishes, for there were two or three ohjects on
the Antelope altar at Oraibi which are different from those at Walpi,
Cipaunlovi, and Cunopavi, and beyond my comprehension.

The size of the Antelope altar at Oraibi (plate LXX111) was about the
same as that of Walpi, and the sand picture almost identical, so that a
deseription of this portion of it would be a duplication of accounts else-
where published.! The sand picture was surrounded by a yellow, green,
red, and white border of sand. There were semicircular figures of rain
clouds in yellow, green, red, and white, arranged in the same order as
at Walpi, 2nd in like sequence. The four lightning symbols, however,
differed somewhat, all of these having square appendages to the heads,
instead of horns and diagonally marked rectangles. These square
appendages, as nearly as I could make out, were on both sides of the
heads, but acenracy in this minute particular was next to impossible,
There were no stone hoes about the border of the sand picture, as at
Walpi. Along each side was a row of clay pedestals, in each of whieh
were inserted straight or crooked sticks, to the tops of which were
attached red-stained nakwdkwocis. They were arranged side by side
and there were no breaks or “ gateways,” as at Walpi. At the side of
each crook a small netted gourd was placed. At the end of each line of
sticks, one on each side of the altar, there was a head of an antelope,
with horns, nose, and neck. These objects are not found on the Ante-
lope altars of Walpi, Cipaulovi, or Cufiopavi, and are significant
accessories in the secret ceremonials.

The floor in front of the altar had no pedestals with upright sticks,
but upon it was a medicine bowl, the six.directions corn, and an
aspergill.

The rear of the altar was strikingly different from that of any Ante-
lope altar which has been deseribed. There were no stone fetishes of
animals, as at Walpi, and although the two tiponis were present, both
of these belonged to the Antelopes. The Snake society at Oraibi, as at
Cipauiovi and Cufiopavi, has no palladium or tiponi. These two objects
stood just in the rear of the margin of the sand picture, one on each
side of a square medicine bowl, which occupied the muddle and there-
fore correspomds in position to the mountain-lion fetish on the Walpi
altar. Projecting from the top of the left-hand fiponi was an object
which, from my point of observation, resembled a stone implement, but

L Jour. Amer. Eth. and Archaol., Vol 1v, pp. 17-24.
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in other respects the two tipewis resembled those of the Walpi altar.
Palos were placed upright near each tiponi, and from one of these a
long string, with feathers tied to the extremity, was stretehed across
the sand picture.

The medicine bowl back of the altar had three T-shape figures painted
upon it, and behind this vessel there were four pakos placed upright
with strings drawn over the top of the medicine bowl. At the extreme
left of the rear of the altar there was an ancient vase with terraced
elevations. Back of all the objects at the rear of the altar there was
a ridge of sand in which was inserted a row of eagle wing feathers.
Between the rows of erooks and the lateral margin of the sand picture
long pahos were laid lengthwise on the floor. A basket of sacred meal
was placed on the floor near the right-hand effigy of an antelope head.

It will be seen from an examination of the details of the Antelope
altar of Oraibi and comparison with those of Cipaulovi, Cuniopavi, and
Walpi, that it is the most complicated and has several objects not else-
where duplicated. Moreover, the arrangement of the objects back of
the altar is such that it wounld be quite strange, indeed almost impos-
sible, for the Antelope chief to introduce several of the events which
ocenr in the sixteen-song celebration at Walpi.

THE ANTELOPE DANCE

The Antelope or Corn dance at Oraibi took place at sunset, as in the
other villages, but it was not so brilliant a spectacle nor was it per-
formed by so many priests as at Walpi. The Antelope priests, headed
by their ¢hief, marched direetly from their kiva to the kisi, and made
four eirenits of the plaza, each priest stamping on the depressed plank
as he passed before it,

After they had formed a platoon, the Antelope chief drew a line of
meal in front of them, and at the extreme end of this line he set his
tiponi upright on the gronnd. At one side of this badge, also on the
line of meal, the asperger deposited his medicine bowl., Eaeh Ante-
lope then placed the netted gonrd and stick which he carried on the
ground before him, so that all these objects were arranged in a row
before the platoon of Antelope priests,

The Snake men came out of their kiva and made four cirenits of
the plaza in front of the line of Antelope priests, who shook their
rattles as the Snakes passed before them. Each Snake priest dropped
a pinch of meal and stamped vigorously on the plank as he passed the
kisi, and then took his place in line before the platoon of Antelope
priests, They were led by their chief, an old man, who, however, had
no badge of office on his arm. The Antelope priests wore feathers in
their hair and a small white feather on the crown of the head. The
asperger was distingnished by a fillet of cottonwood leaves. Their
bodies were painted with zigzag lines in white, but all wore heavy
shell and turquois necklaces. Eaech priest, exeept the asperger, ear-
ried a rattle in the right hand and a stick and water gourd in the left,
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The chief bore his tiponi over his lett arm, All wore white dance kilts
with rain-clond decorations, and a characteristic sash. Several had
bandoliers of yarn over the right shoulder and a hank of wool on the
left knee, but none of the Antelope priests wore moceasins and but few
had fox-skins dangling from their belts. The position of the chief was
at the extreme right of the line. An old Antelope priest carried an
ear of corn.

Each of the Snake priests wore a small red feather in his hair, but
their faces were not painted; all, however, had daubs of white pigment
on their arms and legs, Several had hastily tied white kilts, similar to
those of the Antelopes, about their loins, and only two had the charac-
teristic snake kilts. Each carried Lis snake whip in his right hand, a
bag of meal in his left, and most of the performers wore moceasins,
None had necklaces, fox-skins, or bandoliers. The platoon of Snake
men stood some distance from the Antelopes, with a lad on the extreme
right. As the Antelopes sang and shook their rattles, the Snake men
bent shightly forward, pointing their whips toward the ground, then mov-
ing them backward and forward with a waving motion. As the music
continued, the asperger, not leaving his position by the side of the
Antelope chief, called out in a low voice the words “Teamahia,” ete,
several times.

After he had ceased, he went to the opening of the Lisi, and took out
one of the bundles of cornstalks, melons, and other vines, put the buts
in his mouth, holding the other end in both hands before him. A
gecond priest, putting his left hand on the left shoulder of the asper-
ger, walked behind the carrier, stroking his back with a snake whip.
In this way the two made several promenades between the platoons of
Snake and Antelope priests, the former singing and shaking their
rattles, all with netted gourds and sticks in their left hands, As this
proceeding continued the Snake priests stepped backward and forward
in line, poising themselves first on one leg and then on the other,

At the econclusion of this dance the Snake priests filed about the
plaza, making the cirenits before the kizi, and returned to their kiva,
The Antelope priests did the same, but went to their own ceremonial
chamber. This elosed fofokya (Aungust 18), so far as public ceremonies
were concerned.

THE SXAKE RACE

A snake race of Oraibi took place at sunrise of the same day on which
the Snake dance was celebrated, as at Walpi, Cipaulovi, and Cufiopavi.

I'HE SNAKE DANCE

At a short time before sunset, on August 19, the Antelope priests
filed out of their kiva and made four eircuits in front of the kisi, each
stamping on the plank and dropping a pinch of meal as he passed.
They were headed by the chief, who carried his tiponi on his left fore-
arm. The chief in turn was followed by the asperger, who wore a
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chaplet of cottonwood leaves and carried a medicine bowl and aspergill
with both hands. Each Antelope wore a white * breath-feather™ in his
hair, which hung down his back, but none had a bunch of feathers on
his head. The chin was painted black and there was a white line along
the upper border of the black from ear to ear across the upper lip. All
wore necklaces of shell or turquois and each was adorned with zigzag
lines of white pigment along the body, on each breast, from shoulder
to belt, continued on the back on each side to the waist. There were
also zigzag white lines on the arm, and the forearm was painted white,
Each wore a bandolier of woolen yarn over the right shoulder, and
everyone, save the asperger, carried a rattle in the right hand. All
the dancers wore kilts and embroidered sashes, with pendent fox-skins
behind, and all had moccasins. Thus appareled they lined up in a
platoon, the chief at the left, the kisi midway in the line, shaking
their rattles while awaiting the Snake priests.

The Snake priests then came from their kiva headed by their chief,
who had no tipeni. Each Snake priest wore a buneh of feathers in his
hair, and curious feathered objects on the back of the head. Their
faces were blackened, but there was no white paint on the chin. All
wore shell and turquois necklaces, armlets, and wristlets, and daubs of
white on their foreheads, breasts and backs.

Their kilts were colored red, with zigzag figures of the plnmed snake,
bearing tripod-shape and alternate parallel bars as ornaments. Less
than half their number had a fringe of antelope hoots on the lower edge
of the kilt; all wore fox-skins pendent from their loins, turtle-shell
rattles on the leg, moceasins stained red with sesquioxide of iron, and
red wristlets. Each earrield a snake whip. After the preliminary
forward and backward steps, and after shaking their whips in unison
with the songs of the Antelopes, they divided into groups of three,
called carrier, hugger, and gatherer.

The snakes are earried at Oraibi in a way peculiar to this pueblo and
differently from that adopted in any other Tusayan village. The posture
of the hugger is likewise exceptional. 'When the carrier approaches the
kigiin which the snakes are confined, he places his whip in his belt, seizes
the reptile, puts its neck in his mouth, with head pointing to his left,
and grasps the body of the snake with his two hands, the right above
the left. The carrier does not elose his eyes, and he takes but one reptile
at a time. In this way he ambles about the plaza in a circle, the center
toward his left. When he has completed the cirenit, he takes the rep-
tile from his mouth and lays it on the ground, with the head pointing
away from the kisi. The hugger follows the carrier, placing his left
hand on the left shoulder of the carrier, whose back he strokes with
the snake whip. He stands behind the carrier, and not at his side, as
at Walpi. The gatherer picks up the reptiles after they have been
~ placed on the ground. If the reptile coils for defense, he strives to
make him unecoil by movements of the whip; otherwise he takes a little
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sacred meal, says a prayer, casts a pinch to the setting sun, sprinkles
a little on the head of the reptile, and snddenly grasps the snake back
of the head. The gatherers collect the snakes whenever dropped by
the carriers, and hold them in their hands as the others are borne
about the plaza.

The women did not stand in line and sprinkle the Snake priests with
meal as they passed with their burdens, but when the reptiles were
thrown in a heap, after the dance, both maids and matrons emptied
trays of meal upon the snakes on the ground.

After all the reptiles had been carried about the plaza in the way
indieated above, they were thrown in the middle of a ring of sacred
meal, marked with six radii, also of meal, corresponding to the cardinal
points, the zenith, and the nadir. At a signal the Snake priests rushed
to the cirele, seized all the snakes they could gather, and darted off
with them down the mesa sides to the four quarters, where the reptiles
were deposited. Later they returned, divested themselves of their
scanty clothing, retired to a secluded spot, bathed, took an emetie (?),
and vomited. The Antelopes meanwhile made four circunits in front of
the kisi and retired to their kiva., As at Walpi, the Snake men feasted
at nightfall, not having tasted food on the day of the dance,

In reviewing the details of the Snake dance at Oraibi, as described
above, we are impressed, first, with the small number of participants,
eleven Antelope and fifteen Snake priests; secondly, with the pecaliar
manner of earrying the reptiles; and, thirdly, with the lack of brilliancy
in the personal adornment of the performers. The entrance of the Snake
chief, Kopeli, at Walpi, followed by his band, is a most striking affair,
full of life and startling in character. At Oraibi this part is very
tame in comparison, without dash or excitement, and fails in vigor,
energy, and power. The number of participants at Oraibi, not a third
of those at Walpi, is also disappointing to one who has seen the dance
at the East Mesa. I can, however, well believe that the Oraibi Snake
dance more closely resembles that of Walpi before the advent of so
many visitors, than does the present exhibition at the latter pueblo.
Everything at Walpi shows a vigorous eult, a popular society, an
earnestness as great as at Oraibi, but the primitive character of the
whole is comewhat spoiled by the introduetion of gandy ribbons, orna-
ments, and personal decorations purchased from the trader.



DIFFERENCES IN ACCESSORIES
GENERAL BEMARKS

The most striking differences in such events as were witnessed in the
Snake dance presentations thus far recorded have been noted in the
preceding pages. None of them are of sufficient importance to indicate
more than local modifications. The strong likenesses which one cere-
mony bears to the other indieate the same enlt and a eommon origin.

It would, I Dbelieve, be a little short of puerile to aseribe the Snake
ceremonials in the different Tusayan pueblos toindependent evolutions,
s0 close are their similarities in details and so definite are the legends of
their common origin, There is, however, an aspeet of the study of Snake
dances among other pueblos which merits more serious attention, to the
intelligent discussion of which exact data on the Tnsayan variants may
be of value. From a study of the amount of variation in the same rite
in these five pueblos, we may obtain a knowledge of the limits of variants
which will be of service in comparative studies.

The following are some of the features in the Snake ceremonies which,
I am told, did not oceur at Oraibi' and Cipaulovi:

I. The singing of a series of sixteen songs on the first four days.

II. The personification of the bear and puma, and accompanying
rites.

111, Ceremonial mixing of Snake medicine.

As there was no Snake altar at Oraibi, Cipaulovi, or Cuiiopavi, the
reptiles were not thrown across the room, but simply dried on the sand,
as at Sia.

Both at Oraibi and Cipaulovi, pahos of different lengths correspond-
ing to different days and distance of shrines were not made, and as this
is a prominent feature in the Walpi variant, its absence has profoundly
modified the attendant rites at the other villages, imparting to them
many modifications.

ParOS

Most of the pakos or prayer-sticks made at Cipaulovi on the day
Lefore the Snake dance were of the length of the middle finger, while
at Walpi they are of the length of the ultimate joint. One of the com-
ponent sticks has a flat facet, whereas at Walpi neither hasa face. The
stick with a facet upon .t is the female; the other, the male.

. l_}.'[-, ir. E_ Voth hias made claborate stodies of the seeret rites of the Oraibi Snake dance, from
beginning to end. His observations, when published, will no doubt throw a flood of light on the
unknown portions of the ceremonial.
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Of all the suggestions that have been offered to explain the pahe
on comparative grounds, none seem to me more worthy of acceptance
than that it is a sacrifice by symbolic snbstitute, The folktales of the
Pueblos are not without reference to human sacrifice, and offerings of
corn or meal would be natural among an agricultural peoplelikethe Hopi.,
Substitutes for human sacrifices to the gods were sometimes made by
the Aztecs in the form of dough images, so that the method by substitu-
tion,common in Europe, was not unknown in America. When ocecasion
demanded, the Hopi legend says, they sacrificed a child and their chief,
but in these days sacrifice has come to be a symbolic substitute of
products of the field—corn, flour, or pakos—still retaining, however,
the names “male” and *female,” and with a human face painted on one
end of the prayer-stick.

THE Kisr

Each of the four pueblos of Tusayan where the Snake dance is cele-
brated has a kisi or bower made of cottonwood boughs, near which the
Snake dance is celebrated, and in which the reptiles are confined before
they are carried about the plaza. These EFisis arve all very similar in
their construction, the only difference which I have detected being the
use of cornstalks® and reeds with the cottonwood boughs in the Oraibi
celebration. All were closed in front by a wagon-sheet or cloth.

The kisi at Oraibi is placed in the open space west of the town, that
of Cipaulovi in the main plaza, and that of Cuiiopavi in the plaza
between the westernmost and inner row of houses, The vicinity of the
kisi to a shrine is peculiar to Cipaunlovi.

SNAKE WHIPS

The snake whips of the Middle Mesa puebles are made of two sticks
instead of one, as at Walpi, and in some instances have attached pack-
ets of cornhusk, presumably containing prayer-meal, which are absent
on the Walpi snake whips. These may thus be regarded as true pahos
or prayer-sticks, The neat little fringed bags of buckskin, in which
the Snake priests of Walpi carry their sacred meal, I did not see at
Cipaulovi or Oraibi, where the meal bags were large and coarse.

SNAKE KiLTs

The snake kilts vary in no important detail in the different villages,
except that they are sometimes made of deer or antelope skin, some-
times of cloth, but are always stained red. The zigzag figure in the
middle of the kilt is decorated with crossbars alternating with tripod
figures, or simple parallel lines, The kilts of the Middle Mesa and
Oraibi generally have these bars extending across the figure of the

e —_ —

1 Tn the Sin variant cornatalks are sald to be naed in the constraction of the * grotte," which Mra
Stevepson describea as “a conical atrncture of cornstalks bearing ripe froit.” This “grotio™ I
regard as the Sia equivalent of the Tusayvan kisi.
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snpake. The lower fringe may be of tin cones or antelope hoofs, or they
may be destitute of all appendages, aceording to the pueblo. Tin cones
are nuiversal at Walpi.

The feathers on the heads of the Snake priests vary in the different
pueblos, especially those hanging downward on the hair behind. The
antelope kilts are similar, and the sashes, fox-skins, and belts identical.
The other striking differences have been mentioned in the account of
the dance in each pueblo.

The absence at Cipaulovi, Cunopavi, and Oraibi of the personifica-
tion of the kalektaka, or warrior, who carries the bow and arrow, and
who twirls the whizzer, is noteworthy. At Walpi this personage
appears in the rear of the line of Antelopes as they enter the plaza,
then stands at the extreme left of the platoon, and is the last to leave
the kisi at the close of the dance. He uses the whizzer at critical times
in the ceremony, and has appeared in the three Walpi Snake dances
which I have witnessed. He was not, however, seen in any of the vil-
lages where this ceremony was celebrated in 1896,
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THEORETIC DEDUCTIONS

When we attempt to analyze the Tusayan ritual, we are led to suspect
that the similarities in the great ceremonials arve in part resnlts of com
position. The Tusayan people have been made up of inerements,
which have gradually assimilated, as history and legends describe.
Each of these additions brought its own ceremonials, some of which
were still practiced, and have been transmitted to descemdants, surviv-
ing to the present day. The ritual has thus come to be one of compo-
gition, not of replacement.

Christianity had a like reception when it came among the pueblos.
It was engrafted on the PPagan system, and so long as it was not
thought to be aggressive it was welcomed; but so soon as the new culf
sought to replace existing rites, it encountered resistance. Eacl
priesthood held that its rites were efficacious, and those of associate
societies were likewise good; but when any one of these priesthoods
declared those of another bad, a position which to their minds was
illogical, sinee the priests of one fraternity do not know the secret rites
of another, an unusual condition arose. As history shows, there was
no objection to Christianity at its advent, and it took its place with
numerous Tusayan cults, in their system; but the attempt to over-
throw the latter led to the hostilities which eulminated in 1700,

The several components which formed the Tusayan people practiced
ceremonials similar in general character, but different in details. As
they became united, each retained certain of its ceremonials, which
have been transmitted to our time. The similarities we detect show
how close these components were.

The comparative studies of the Snake presentation which I have
made in the three pueblos that celebrate this drama in the even yvears
have led me to the conelusion that in my previous publications suffi-
cient emphasis has not been placed on the corn worship which runs
through it. The recognition of this element I owe more especially to
studies of the Flute ceremonials, which, as I have insisted, are in many
respects akin to the Snake dances.

As will be seen by a stndy of the altars of the Antelope priests,
they are destitute of any idol, so that no clew can be obtained from
that source in regard to the deity addressed. There are in each, how-
ever, figures of rain clouds, which prove, so far as they go, the correct-
ness of the belief that rain worship is at least one of the most prominent

features. The fetish of the War god in the Snake kiva of Oraibi is
plad
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evidently a special feature as a gnardian of warriors, ana of small sig-
nificance in a broad discussion of the meaning of the Snake dance.

Looking over the participants in the seeret ceremonials of the Ante-
lope kiva of Walpi, there are but two celebrants whom we can identily
as personators. The Antelope priests, save possibly their chief, are
simply celebrants, but the boy and girl who stand in the corners of the
kiva must be something more; they represent some personage. and
consequently I have reflected on their identity. The names given me
for these two children are the Snake-youth and the Snake-maid. These
names are, I believe, simply enltus-hero names applied to them becanse
of the sovieties which celebrate the rites. Who the Snake-boy really
is I am not yet prepared to say, but I think the Snake-maid is simply a
personation of the Corn-maid, and these are my reasons for that belief:

A supernatural being or mythological conception may be represented
by Hopi priests in several ways. There are three methods which ocenr
to me—(1) a symbolic picture, (2) animage, and (3) a personification by
aman, woman, or child. Designs on the reredos of altars, sand mosaies,
altar slabs, and the like, are examples of the first. The rain clouds on
the Antelope sand picture, the painted sun disks in the Paliiliikonti
sereen drama, are symbolie of the supernaturals which they represent.
Images likewise represent certain gods; but they are not the gods, only
symbols in graven forms, as fizures are symbolic pictures. The third
and highest form are personifications by men, women, or children.
When necessity compels, or for practieal reasons, these personifications
are simply represented by symbols, efligies, or idols. Instead of a man
representing the sun, we have a painted disk. This is carried ont in
different presentations of the same ceremony accordingly as it is elab-
orated or abbreviated. Thus, in one presentation of the Wamzrduti a
woman was dressed like a certain goddess, but in another this person.
ification was replaced by a picture of this supernatural on a board;
both had the same name, both the same intent. Practical reasons led
to a personification in one and a symbolic picture in the other presen-
tation of the ceremony.

Bearing this thought in mind, let us return to a study of the Snake-
maiden. When we compare her with other personifications in the
Tusayan ritual, we find she is elothed in precisely the same manner,
wears the same symbols, and in every way is identical with the girls in
the Flute ceremony; she is, in fact, the same personage. Our studies,
therefore, naturally lead us to ask who the girls of the Flute ceremony
represent,  We have more to guide us in this search.

The girls in the Flute are called the Lenya-manas, or Flute-maids, a
name applied also to certain figurines on the Flute altars, This name
is likewise a sacerdotal totem name of enltus heroes or tutelary deities
of a Flute society.

The images of the Flute-maids on the altar represent the Corn or
Germ maids. Of that there is proof, because they are sometimes
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called by that name and they have figures of corn painted on their
bodies. Images of the same, highly elaborated into dolls, are known by
the sceular name, Calabo (Corn) maids, These dolls have character-
istic symbols on the cheeks, the same rain-clond ornaments on the head,
a figure of an ear of corn on the forehead, eyes of different color,
and painted chins, A Calako-mana is the same as the efligy of the Flute-
maid on the Flute altars, only with another name. In the Ldlakonti
she is called the Lakone-maid, and in the Mamzrauti the Mamzrdu-
maid, indicative of the society on whose altars they stand, just as the
Lenya-maid in the Lenya or Flute society. All are special names of
the same personage, the Corn-maid, Miiiyinwi, the Mother of Germs.

In the secret ceremonials of the Flute it is not practicable to have
a personification of the Corn-maid standing for nine days and nights
near the altar, and she is therefore represented by an eftigy, which is
the image spoken of. DBut it is not desirable that the uninitinted
should see this image, consequently it is not brought ont on the plaza
in publie ceremonials. For this reason, at that time the girls personify
the Corn-maids. Hence the two maids in the Flute ceremonials repre-
sent the same supernaturals as the images. They are the Corn-maids
of legends, the Germ-girls, the Mothers of Germs, Wiiiyinwi. I the
Lenya-manas are the Corn-maids, then Teiia-mana, the Snake virgin,
Lakone-mana, the Lakone vivgin, and Mamzrdw-mana arve the same. The
zirl in the Antelope dramatization is therefore a Corn-goddess,

Let us see if the theory that the Teiia-mana and the Lenya-mana are
Corn-goddesses is supported on other grounds,

The Spnake-maid in the dramatization’® holds a bowl, stalks of corn,
and bean vines; the Flute girls earry flat wooden slats, called corn
pahiog, on which corn is depicted. The chins of both are blackened,
like the image of the Lakone-mana, Corn-maid. The entrance of the
Flute girls intv the town on the ninth day of the Flute ceremony corre-
sponds, according to legends, with the entrance of the Corn-maids.
The Snake-maids whom Tiyo is reported to have brought from the
underworld, personified by the Teiia-mana in the Antelope rites, wore
clouds on her head, as do the images of the Flute maids and the girls
who personate the Lakone-mana in the public dance. She brought all
kinds of corn; so likewise the varions others with whom she is identical.
The so-called Snake-maid is, therefore, simply one of the Corn-maids,
and the dramatization® in the Antelope kiva at Walpi is connected
with her worship.

In ancient ceremonies we may conjecture that the gods were personi-
fied in the kivas by men or women dressed in an appropriate way and
bearing prescribed symbols. In course of time, however, for practical
or other reasons, images or symbolic pictures were substituted for

Vionrn. Amer, Etl and Archieol., Vol iv, pp. 83, 6. The cornstalks and bean vioes are carricd in the
bowl eailed the patie, q. v,
LJourn, Awer. Eth, and Archucasl., Vol 1%, pp, 76-51.
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personifrcations. The secret ceremonials of the Auntelopes are still in
that archaic condition, and the Corn-maid is still represented at Walpi by
a girl of the pueblo. In the Flute rites, however, the Germ-maids or
Corn-maids are represented in the secret ceremonials by effigies on the
altar, and in the public part of the dance by persons—maidens of cer-
tain prescribed clans.

In the Lilakonti we have the same images of Corn-maids as on the
Flute altars, and personifications of the same by girls in the public danece.
In the Mamzrduti the conditions are the same as in the Ldlakonti.

Were it desirable to extend our comparisons beyond the boundaries
of Tusayan to Cibola, we should there find the personifications taken
by maids representing the Corn-maids in the Klahewey and Hamponey,
as I have elsewhere'! deseribed.

By a similar course of reasoning by which we have determined the
jdentity of Teiia-mana (Snake virgin), Lenya-mana ( Flute virgin), Lakone-
mana ( Lakone-virgin), and Mamzrduw-mana (Mamzrdu-virgin), the assoei-
ate male or boy, called Teiia-tiyo, Lenya-tiyo, Lakone-tiyo, and Mamzraii-
tiyo would also appear to be society names of the same personage. In
the Walpi Snake-Antelope ceremony he carries a reptile; in the Micofi-
inovi Flute altar his effigy bears a flnte; in the Walpi Lialakonti he is
Cotokinuniwit, a Sky god. The only intimation of his identity would
seem to be suggested by the last mentioned. He is the renowned
cultus hero appearing in different gnises in these four ceremonials,
In one of the variants of the Swpake legend, however, he is calied
White-corn, an attributal name, no doubt, which varies in the different
ceremonials or religions fraternities.

Two variants of the legend of the Snake society have been published
which apparently differ very greatly, but which in essentials are similar,
although neither of these pretends to be accurate in details, In the
variant first referred to,” one of seven brothers, named from different
colored corn, songht and found a maiden in a cave inhabited by Snake
people, under guidance of a snake. These maidens were dancing, and
the great snake chief *took hold of a cloudy substance,” and began
pulling, when a girl, “ Bright-eyes,” emerged, and was given to him as
a wife. Under her direction, * White-corn,” the youth, songht his
home, and his bride was known as Teiiawiigti. When they joined his
kindred, it was “noticed” (recognized) that in times of drought ber
prayers for rain were efficacions. The people desired her to erect the
rain-cloud altar ot her native home, to which she replied, * Not until a
child is born.” She later conceived (in a tempest), and the people were
glad, because they hoped for a rain chief. White-corn and his wife
retired to a distant mesa, and after seven days returned with her
offspring, seven reptiles. The people sought in their disappointment to

I Jonen. Amer. Eth. anidl Arvehmol., Vol 1, pp. 46=35.

? Legemld of 1he Snake order of the Hopd as told by ontsiders. Journ. American Folk-lore, Vol. 1,
1888, Supake ceremoninla at “'.ﬂ]:i: Joirn, Amer. Eth. and Archaeal., Vol 1v, 1884,
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kill the brood, but an old man took them with the mother and father to
his house. Something of unknown character happened in that house,
and the Snake-woman, her oftspring, and the old man vanished. The
old man came back alone; the Snake-woman never returned. There are
many details which I have omitted, but the essentials to which I would
call attention are that a young man, after many adventures, found in a
cave inhabited by Snake people a maid, whom he brought to the home
of his own kin, She gave birth to reptiles and disappeared. The
name of the young man was White-corn; the Snake-maid was associated
with rain clouds.

The incidents of the second variant are more detailed. I need not
mention them, but will restrict my account to the main outline.

A youth,under guidance of Spider-woman, visited the underworld and
had many adventures with several mythic beings. He entered a room
where people were clothed in snake skins, and was initiated into mys-
terions ceremonials, in which he learned prayers which bring corn and
rain. He received two maids, associated with clouds, who knew the
songs and prayers efficacious to bring rains. He carried them to the
upper world to his own people. One, the Snake-woman, he married;
the other became the bride of the Flute-youth. His wife gave birth to
reptiles. He left them and their mother, and migrated to another
country.!

When we examine the legend of this youth, Tiyo, and his adventures in
search of the two maids, we see still other evidences of the germ-worship
or corn-worship referred to above. In the Snake kiva of the other world
the chief told him, ¢ Here we have abundance of rain and vorn; in your
land there is but little; so thus shall you use the nahi [charm liquid to
bring them]; fasten these prayers in your breast; and these are the
songs you shall sing, and these the pakos yon shall make (for that pur-
pose); and when you display the white [zigzag lines of kaolin| and the
black on yonr bodies, the clonds will come.” When the chief gave
Tiyo portions of the different colored sands from the altar, he said,
“These are the colors of the corn Tiyo's prayers will bring”"—that is,
symbols of corn. He gave the two corn-rain maids? into Tiyo's keep-
ing—one for himself and one for his younger brother (prezumably the
Flute chief).

I believe, however, we should not seek to identify too minutely the
details of myths or legends in ceremonial proceedings, for undoubtedly
the Hopi variants are more or less distorted, changed, and otherwise
modified in recital, translation, and transmittal,

The main points are, however, comparable; a cultus hero songht a
mythie land blessed with abundance, and brought from that favored
place the corn-rain maids, whose worship was powerful in bringing
food and rain.

1 Journ. Amer. Eth. and Archeeol., Vol, v, pp. 106-119. "
*These malds were enveloped by whits deeoy clonds: the effigiea of the Corn.maids bave symbaols
of clonds on their heaids.
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Stripped of poetic embellishment, the legend has a praetical inter-
pretation. The two necessities, corn and rain, failed the ancient Hopi
at some early epoch in their history, so that they were in danger of
starvation, when one of their number, furnished with prayer offerings
as sacrifices, sought other people who knew prayers, songs, and rites to
bring the desired gifts. In order to learn these charms, he was initiated
into their priesthood by this foreign people, and to make that adoption
complete, married one of their maids, and, to save his brethren, he
brought his bride and offspring to live with his own people. Her
children were like those of her family (the Snake elan) and unlike
his, and hence trouble arose between them. The mother returned to
her own land and the father also sought a new home. Their children
inherited the prayers and songs which bring eorn and rain, and they
were ancestors of the present Snake people.’

So it is, I believe, that every year, when the proper time comes, the
men of the Snake family who have been initiated into the Snake
fraternity, and the descendants to whom these prayers, songs, and
fetishes were transmitted, assemble, and in order that their work may
resemble the ancestral, and thus be more efficacious, they gather the
reptiles from the fields, dance with them as of old, personating their
“ mother,” the Corn and Mist maids, in the kiva dramatization, and at
the close of the dance say their prayers in hearing of the reptiles that
they may repeat them to higher deities. In other words, they strive to
imitate the conditions, so far as possible, which tradition aseribes to
that favored place of the Snake people, where corn is plentifal and
rain abundant. The worship of a Great Snake plays no part, but the
dance is simply the revival of the worship of the Snake people as
legends declare it to have been practiced when Tiyo was initiated
into its mysteries in the world which he visited.

In the same way we may explain the Flute observance as a ceremony
for the fructification of corn and production of rain. The Flute-youth
also obtained as his bride a Corn-mist maid. Her children were not
serpents, but ancestral members of the Flute clans, and when the
descendants celebrate their dance, representatives of her people take
part.

: The nucleus of the Hopi confederacy is said to have been formed by
a consolidation of these two phratries, the Snakes and the Flutes, who
are reputed to be of the same blood, sinee their mothers were of the
same people. But the mother of the Snake people, Teiiawugti, in olden
time gave birth to reptiles, the elder brothers of Snake men. Striving
to reprodnce the ancestral ceremonials, representatives of the legendary

1}11'tl(,1]}ﬂ-llt$ are introduced, and these are the reptiles which are

INotwithatanding strong ::Ill:umg are miade to the contrary for other societies, I think thers is evi-
dence of an intimate relationslip between the Snake priesthood and the Snake phratry, as L have already
elsewhere alown. This conclosion is likewise sopported by Hedge's study of the Keresan and
Tanoan clans. There are, of course, many priests in the Soake fraternity at Walpi from other
phiratries, but the majority, incloding the chief, are from the Snake people.
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gathered into the kivas. They are washed,' becanse evervone who
takes part in a ceremony must first bathe as a purification,

While this theory of the Snake dance is plausible, it offers no expla-
nation of why the reptiles are earried in the mouths of the priests, It
can readily be seen that it presupposes that they dance in the plaza
with the priests, but why are they not simply carried in the hands?
For this I confess 1 have no adequate explanation, but the fact that
they are carried in the hands as well as in the mouths at Oraibi is sug-
gestive, especially if the Oraibi celebration is the most primitive. If
we suppose that the Oraibi method is intermediate in development
between that of Walpi and the ancestral, we may suppose that formerly
the participants daneed with the snakes in their hands, Some daring
priest, for a sensation, still holding the reptile in this way, put its neck
in his mouth, possibly to prevent its coiling and hiding its size. That
method was startling and was adopted by all, a eondition which per-
sists at Oraibi. A further evolution of the eustom would be the
removal of the hands, when the reptile would be carried wholly in the
mouth, as at Walpi, Cipaunlovi, and Cufiopavi.*

We have knowledge of pueblo peoples where the eustom of carrying
reptiles in the hands still persists, or survived to within a few years,
but that does not prove that Tusayan derived its dance from that
source. The participants in the Keresan Snake dances probably did
not carry the reptiles in their mouths., In Espejo’s reference to the
Acoma variant, in 1583, no mention is made of this startling method
of handling reptiles, and it would hardly have escaped mention had it
been noticed, as it must have been had it existed. Mrs Stevenson, in
her valuable account of the Snake dance of Sia, does not mention the
custom of putting the snake in the mouth, but speaks of the Sia
priests as carrying them in their hands. The Hopi claim that the
Keresan priests never put the reptiles in their mouths. Thus the
evidence, such as it is, seems to point to the conclusion that the habit
was locally developed in Tusayan.

The public exhibition, called the Antelope danee, on the afternoon of
the eighth day, is evidently connected with corn celebrations, for at
that time a wad of cornstalks and melon vines, instead of the reptiles,
is carried in the mouths of the priests, as on the following day.

The episode in the Snake kiva at Walpi, when the bear and puma
personators carried cornstalks in their months and moved them before
the faces of men, women, and children spectators, has probably the
same significance,” The pinches of different colored sand which were
taken from the sand picture of the Antelopes before it was dizmantled
were carried to the cornfields, as symbolic of the different colored corn
they hoped their prayers would bring conformably to the legend of its
eflicacy in that direction.

“lonrn, Amor, Eth. aml Archaol., Vol. 1v, pp. 81-86.
iThe same method appears to have existed elsewhere. American Anthropologist, Vol. Vi, No, 3, 1803,
3Journ. Amer. Eth. and Archeeol,, Vol. 1v, pp. 62, 63.
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While this bifid element of corn worship and rain ceremonials runs
through the whole festival, that part of it which pertains to rain-making
is most prominent in the work of the Snake priests, while corn rites
pertain to the Antelopes. The two elements are interwoven, but, as
would naturally be the case, the corn rites are most prominent in the
kiva celebrations of the Antelope priests. The Auntelope chief controls
the ceremony, and his priests dance with the wad of cornstalks in the
Corn dance,!

My efforts to discover the identity of the asperger who calls ont the
Keresan words, “Teamalia,” ete,? at the kisi, have not been rewarded
with great success, He apparently is not represented at Cipaulovi and
Cuniopavi, but is personated at Oraibi and Walpi. He alone wears the
coronet of cottonwood, and his body is characteristically decorated.
Undoubtedly he is not one of the Antelope priests, for he takes no
prominent part in Antelope secref rites. He is not a Snake priest in
function or dress. Two facts throw a glimmer of light on his identity.
The words which he calls out are Keresan words, and in the legend® of
the Snake hero, “Teamahia” is said to have left the Snake people and
to have been joined by other clans at the Keresan pueblo, Acoma. In
addition there may be quoted the statement of the Antelope chief that
a personified representative from Acoma joins them biennially and
assists them in the public exhibition of their dance. It seems as if the
asperger who utters the Keresan invocation may personate a Keresan
visitor, the ancestral wanderer, who left the Snake people in ancient
times, and met other people from another direction at Acoma. His dress
and speech are different, for he is not a Hopi; he is of the older stock,
known by the same name as the ancient stone implements on the Ante-
lope altar, teamahia, the ancients, whom some of the Hopi claim did not
come upon the earth throngh the same sipapii as themselves, but who
at their advent were living in the far east.*

I have given much thought to the question why Antelope priests are
g0 called, and what connection there can be between the antelope and
the snake in this nomenclature. At one time I even doubted whether
I could believe my Hopi friends in their statements that they were
Antelope priests, notwithstanding their name, Teiibwympkiya, has the

IThe erropeeus statement thot the “bhugger' in the Suake dance is an Avtelope priest is repub-
lished in many acconnts of the Snake dance, This inacearacy arese from the foct that in the Antelops
dance an Antelope priest carried the wad of cornstalks and vines. Throughout the Snake dance all
the Antelopes remain in line, singing, and holding such reptiles as arve passed to them by the gather-
ers, but the **hugger' in the Snake dance is always o Snake priest.

*Journ. Amer. Eth. and Archel., Vol. 1v, pp. 73, 82,

0p. cit., p. 117.

A With our present light it would be little more than plausible specalation te conelude that the Snake
daneces of the Rio Grande paeblos of Keresan stook eriginally came from Tosavan. That the Snake dance
at Sia is closoly alike that in Tusayan there is no doubt, and that Acoma hod o Snake danos in 1583 is
well known. A colony of Kawaika (Keresan) once lived in Antelope valley of Tusayan, or at least
there is a ruin there called by the same name as Laguna, where there was also formerly a Snake dance,
The indications are that the Kereaan Snake danees are of the same soores as thoae of the Hopl, bot
Kercaan wonds in the Hopi invecation may sdmit of o ditfferent interpretation.
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root of feithio, antelope,! A study of the Oraibi altar effectually
silences all doubt on that score, for the efligies of antelopes’ heads
form part of its paraphernalia. 1 have no satisfactory explanation of
the connection of the two priesthoods, but offer this suggestion: The
Ala or Horn people, now identified with the Flute, originally lived
with the Snake people, possibly as two phratries. When they sepa-
rated, in an ancestral home, a majority wandered off with the Flute
people, but a few remained with the Snakes. The predominating clans
gave their names to the two groups, but although a number of the
Ala people remained with the Snakes, it was not large., These Ala
or Horn people were Antelopes, and their sacerdotal descendants are
the Antelope priests; but the clans were small and became extinet, and
the chiefs came from the predominating Snake family. The old name
of Antelope remained, and their symbol in efligy persists on the Oraibi
altar, but the clan was lost for a time.

Among the Flute branch the Ala people were vigorous, and retained
both Blood and name, so that when Snake and Flute people came
together again, in Tusayan, they recognized each other as kin. At
that time, indeed, the Horn family existed in Walpi in Alosaka, and
he was naturally sent to spy out the echaracter of the Flute men when
they came, This personage is still represented in the Flute dance at
that pueblo, as I have elsewhere described.”

Summing up the foregoing speculations, I am led to state the follow-
ing probabilities which may be used as snggestions in future attempts
to divine the meaning of the Svnake dance. That the ceremony is a
rain-making observance can not be donbted, and the nature of many
acts shows that it is likewise tinged with sun worship. To these must
now be added corn or seed germination, growth and maturity, implied
in the somewhat misleading name * Corn-dance,” a dominating influence
in every great rite of Tusayan. Iam inelined to believe that the Snake
dance has two main purposes, the making of rain and the growth of
corn, and renewed research confirms my belief, elsewhere expressed,
that ophiolatry has little or nothing to do with it. If there is any
worship of the snake, it is of such a nature that it may be more cor-
rectly designated ancestor worship. Nor does it appear to me that the
snake, as here used, is wholly a symbol of water, as the frog, tadpole,
or dragontly. The reptile is introduced as a totemic personation by the
society of the Snake phratry to reproduce ancestral conditions in which
the ceremony was performed as the legend indicates. The same
thonght is expressed in a similar way in widely different Tusayan cere-
monies. Take any one of the kafcinas, for instance ; they do not intro-
duce the totemic animal, to be sure, in the Kafcina dance, but they
personate it by wearing masks. They thus attempt to resurrect the

'Note likewise the element feii in Teifawypmpkiya Soake prieat, and Feibwympbiye, Aotelops

priest.
T Jonrsal of American Folk-lore, Yol vii, No. xxvii, P 24T,






RESEMEBLANCES TO THE KERESAN SNAKE DANCE

The valuable article by Mrs Stevenson gives us about all that is known
of the character of the Snake dance among the Keres. Although
Hodge' has found evidence that this ceremony was of late introduction
in Sia, we may rightly suppose that the celebration described by Mrs
Stevenson gives an idea of its general character among Keresan com-
munities. I have already shown the points of similarity of the Snake
dance of Walpi and that of Sia, as described by Mrs Stevenson, and
have called attention to the probable meaning of those similarities,
viz, derivation either from each other or differentiation of both trom
the same culture. The studies of the three Tusayan variants of the
Snake dance, which are deseribed in the preceding pages, add further
evidence of relationship between the Tusayan and Keresan Snake
dances., As wonld naturally be suspected, the Sia ceremonial difters
more from any one Tusayan variant than the Tusayan dances difter
among themselves, but the resemblances of the Oraibi, or most primi-
tive, are closer to that of Sia than the highly differentiated Walpi per-
formance.

The only other theory besides the derivation to account for these
gimilarities of Tunsayan and Keresan Snake dances would be that of
independent origing, now being vigorously advoecated in many quarters,
While I am heartily in sympathy with this movement as a protest
against wild comparisons and deduactions from isolated likenesses of
objeets or myths, it may be earried too far. Members of the Keresan
and Tusayan stocks, if we may so call them, have repeatedly been
bronght together in historie times. IPeople from the Rio Grande have
migrated in a body to Tusayan and built towns there or become assimi-
lated with the sedentary inhabitants of that province. So, likewise,
other peoples who once lived in Tusayan have moved back to the Rio
Grande, and their descendants now form a component of pueblos like
Laguna, Sandia, and others. This fact in itself is indicative of resem-
blances in ceremonials among these separated peoples, and when in
studying the Snake dance of Sia and Tusayan we find many likenesses—
not one or two resemblances in symbols and paraphernalia, but many
resemblanees in minnte details—we rationally conclude that they are
derivative and not of independent origins, due to a similar mind acted
-upon by a like environment.

"American Anthropologist, April, 1806, p. 134, Introduced hy the '“Cochiti aomewhat more than

thirty years ago.”™
309
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The resemblances between Tusayan and Keresan Snake dances,
which become more detailed as we study wvariants of the former at
Oraibi and the Middle Mesa, render it less probable that two cere-
monials coineiding in so many particulars originated independently.
I hold, however, that we can not yet satisfactorily answer the question
whether the Tnsayan Snake dances were derived from the Keresan, or
vice versa, or whether both differentiated from a common source.

Hodge! favors the idea that ¢ the former Laguna Snake rites were
introduced from the Hopi rather than from Acoma, where its influence
was so slight as to leave not even a traditional trace,” and he regards
it quite likely that the Snake ceremony performed at Laguna only
twenty years ago had its origin among the Hopi, and that it eame, not
< probably from Oraibi,” as the Laguna people say, but more likely
from the now ruined pueblo of Kawaika, whose name adhered to the
aewly founded pueblo mear the lagoon. The people of the old
“ Kawaika™ pueblo in Antelope valley eame to Tusayan originally
from the ‘ far east,” probably the Rio Grande. The theory that the
Laguna Snake ceremony was derived from those Kawaikas who settled
in Tusayan implies, of course, that some of them returned when
Laguna was settled, which is possible; but the guestion whether the
Acoma people did not have the Snake dance before western Kawaika
was built, or before colonists left the east to settle in Antelope valley,
is pertinent. If it had, as I suspeet it did, the introdunetion of the
Snake cult in Laguna from Tusayan pertains only to one Keresan
locality, and we have yet to show that Acoma derived it from Tusayan.
The Keresan songs and invocation in the Tusayan rites admit of but
one interpretation. They at least were derived from Keresan sources.

The presentation of the Snake dance and accompanying Snake rites
at Oraibi is closer to that of Sia than any of the Tusayan variants,
and everything goes to show that it is the most primitive. The Walpi
dance, on the other hand, has become more specialized, and is the most
unlike the Sia as described by Mrs Stevenson;* but the question
whether the Tusayan Snake eultus was derived from the Keresan, or
vice versa, remains unanswered.

The meaning of the Snake dance can not, I believe, be made out com-
pletely without comparative studies, and can not be obtained from liv-
ing priests, As pointed out by Tylor, in speaking of the religions of
the great nations, so in that of Tusayan—

In the long and varied course in which religion has adapted itself to new intellec-
tual and moral conditions, one of the most marked processes has affected time-
honored religions customs, whose form has been faithfully and even servilely kept
up while their nature has often undergone transformation. . . . The nataral
difficnlty of following these changes has been added to by the sacerdotal tendency
to ignore and obliterate traces of the inevitable change of religion from age to age,

and to convert into mysteries ancient rites whose real barbaric meaning is too far
out of harmony with the spirit of a later time.*

1 Op. wit., p. 135.
FEleventh Annunal Report of the Burean of Ethnology.
3 Primitive Culture, Veol. 11, p. 363,
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1 have no doubt that at some future time enough material will be col-
lected to enable the ethnologist to give a rational explanation of the
meaning of the Snake dance from comparative studies, but I doubt
very much whether the Tusayan priests now know its original meaning,
The trail for the ethnographer is, however, plain; it is highly essential
that renewed efforts be made to record more accurately than has yet
been done the unknown details of the Tusayan Snake danece before it
is finally abandoned or transformed by modifications. Whatever cur-
rent explanations are now regarded as orthodox by the priests should
be given weight as evidence, but not regarded as decisive.

Of more than usual interest in a study of the distribution of the
Snake ceremonials is the following reference, which I quote without
comment:

It was discoverad [that] the Cocopahs, like the Moguis of Arizona, practice the
Snake Dance ceremony. Not far from their village is an old adobe house especially
constructed for this purpose. Here they annnally resort, to avoeid pablieity, to have
their Snake dance. Hattlesnakes are taken to thizs house, where the people of the
Enake clan congregate and perform their hazardons ceremony. (From letter in

Chicago Tribune, dated Pomona, Cal., October 31, 18057)
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