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INTRODUCTORY NOTE.

For several years past the Department of Anthropology of the Museum has
been so fortunate as to have the co-operation of Messrs, B. Talbot B. Hyde, and
Frederick E. Hyde, Jr., in its special researches in the southwestern portion of
the United States, An expedition was organized six Years ago for the purpose
of making a comparative study of the ancient sites and ruins of the Pueblo regFion.
Much general work has been done relating to the archacology of the region : and
important collections have been added to the Museum, furnishing material for a
comparison of the culture of the former inhabitants with that of the several tribes
now living in the ared under investigation.

In the prosecution of this research a large number of Navaho Indians have
been regular employés of the expedition in New Mexico, Gradually there has
been brought about a permanent settlement in the Chaco Canon, where a number
of Mavahos are constantly employed as workmen, teamsters, herders, and blanket
makers, thus affording opportunities for the study of the life and customs of this
interesting and industrious people.

The work planned for the expedition includes a study of the tribes in the
southwestern portion of the United States and in Northern and Central Mexico.
The physical characteristics of the people are being recorded by observations,
measurements, photographs, and life masks; and comparative rescarches are
being made on the crania and skeletons found in the extensive region under explo-
ration.  From the results of this carefully planned and extensive research the data
will be obtained by which the grouping of the peoples by their physical charac-
teristics will be made, and further light will be thrown on the origin and migra-
tions of the ancient and present inhabitants of the region.

It is well known that Dr. Washington Matthews has for a long time given
his attention to a study of the Navaho myths and ceremonies, and about two years
ago in a conversation with him on the subject 1 was greatly pleased to find that
he had a large mass of material carefully prepared and nearly ready for publi-
cation. ﬁ.{:ting in behall of Mr, F. E. Hyde, Jr, I offered to publish the great
ﬂerﬂ'ﬂlﬂ"y l:lf thﬂ Night Chﬂ_ﬂt as d :h'II‘.I'I'I"ir llj- LI'I.I!: H}'[I{': E-.'i.l][.‘{!;t[ﬂﬂ ifl E[}!III(!E:;.E][!
with the Museum. Dr. Matthews was delighted with the prospect of seeing the
results of his many years of labor made useful to others, and arrangements were
made for the completion of the manuscript and for the preparation of the illustra-
tions., This instructive and interesting volume is the result.

Students of American ethnology are thus indebted not only to the inde-
fatigable labors of an ardent and most painstaking investigator, but also to the
generosity of an enthusiastic and generous patron of American research.

F. W. Purnay,
Curator of Anthropalogy.

Auericax Museust oF NaTuran History,
New Yok,

:?'ar.umr_-; 8k, 1goz,
i |






FPREFACE.

During nearly eight years' residence in the Navaho country, in NMew Mexico
and Arizona, I witnessed many celebrations, in whole or in part, of the Night
Chant—the ceremony described in the following pages—and | received instruc-
tions in its observances, myths, prayers and songs from its priests, whom I
employed to come to me and instruet me, often for periods of a month or more
at a time. The data obtained were largely studied aned arranged while [ was
absent from the Navaho country. [ first witnessed the naak4ai, a rite of the last
night of this ceremony, on December 1gth, 1880,  Since then, the study of the
ceremony and the elaboration of the material collected has occupied much of my
spare time for this period of 21 years,

Nevertheless, I do not pretend to give a complete account of the ceremony,
with all that [.1L'I."|.:!.i|'l'.~i- to it. Could [ rather the whole of this lore, it would
probably fill two more volumes as large as the present.  Not every one of .its
priests, even, knows all that is to be known about it; there are different
degrees of excellence in their education; one may know some particular song,
prayer or observance of which another is ignorant. There are auxiliary rites,
not known to all shamans, which are supposed to increase the efficacy of the
ceremony according to different indications of Indian mythic etiology. One
shaman told me that he studied six years before he was considered competent to
conduct his first ceremony ; but that he was not perfect then and had learned
much afterwards.

In Many cascs, I indicate where my i:rm“'li.:tlgt: 15 ilnp[:.rf:'.r_'l:, In many other
cases, | am not aware of my own ignnr.lm,:c'. or mﬂ}' suspect it and do not know
its extent. | merely claim to have done my best to search carefully for the truth.

Previous to the publication, in 18g7, of my book entitled Navaho Legends®,
I spelled the name Mavaho according to the Spanish system, Mazago ; but in that
and subsequent works, 1 have spelled it, according to English orthography, Nav-
aho (pronounced Niav'-i-ho), with an English plural, Navahoes. 1 have done
this because | found that the Spanish spelling is misleading to a great majority
of English readers even among the well educated. Although this new spelling
has been unfavorably criticised by eminent scholars it has been promptly adopted
by scholars no less eminent, and [ was not the first to employ it.

Yet I feel that some reason for my action is due to the readers of the present
work, [If the name Navaho were found anywhere outside of our borders, if it
were of undoubted Spanish origin, or if it had been from the hrst and invariably
spelled i one way by Spanish authorities, I should have hesitated to make a
change; but the pame is found only within our territory, its derivation is
questionable, and early Spanish writers spell it in many different ways. There
is no reason why we should treat our Spanish predecessors in America with more

[¥]



vi PREFACE.

respect than we have treated our French. We write Wabash mﬂbﬂd of 'I.'hh
carlier Owadache, Wisconsin instead of ﬂ‘summ. lowa instead of Jyﬂﬂl‘. aﬂdl"
we have made many such changes in names that were not originally of Eﬁ;l}gh
origin. Why then not Navaho instead nf'..’\fmyf
The Navahoes themselves do not use this name; all do not even lmd'gﬂf it
and scarcely any of them pronounce it correctly. They call themulvu .ﬁnﬂ‘;
which may be anglicized Dmna}l and means, simply, People.

WasHincron MarTHEws.
1262 New HaMpsHiRE AVERUE,
WasmincTon, D, C,,
December 190k, 1901,
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ALFHABET.

The characters used in this work, in spelling Navaho words, are given below,
with the value assigned to each character.

VOWELS,

a has the sound of English a in father,

A has the sound of English a in hat,

a has the sound of English a in what.

The sound of English a in hall is often heard ; but it is not constant with
all speakers — a as in father often takes its place. It is [requently heard in the
word kefdin which is here Englished, kethawn., Other sounds of a are heard ; but
they are not constant and may be interchanged with those given above,

¢ has the sound of English e in they. In some connections it varies to the
sound of English e in their.

¢ has the sound of English e in then.

i has the sound of English i in marine.

i has the sound of English i in tin.

o has the sound of English o in bone.

u has the sound of English u in rude.

ai unmarked, or accented on the i (af), 15 a diphthong having the sound of
]Engliﬁ-h iin bind. WWhen it is aceented on the a (1), or has a diseresis (ar), it s
pronounced as two vowels,

ow has the sound of English ow in how, [t is heard mostly in meaningless
syllables.

A vowel followed by an inverted comma (*) is aspirated, or pronounced with
a peculiar force which cannot be well represented by adding the letter h.

CONSONANTS,

Iy has tlhe :iuuml uf Engli.tih b in bat

d has the sound of English d in day.

 has the sound of English th in that. It is often interchanged with d.

g has the sound of English g in go, or, in some connections, the sound of
English g in gay.

& has a sound unknown in English. It is the velar g, like the Arabic ghasn,
or the Dakota g

h has the sound of English h in hat.

% has the sound of German ch in macken. It is sometimes interchanged
with h.

k has usually the sound of English k in koran ; but sometimes the sound of
English k in king.

[xv]



xvi ALPHABET
1 has the sound of Enghsh lin lay.
{ has a sound unknown in English. Iti is an aspirated |, madt: with the m&;
rather than with the tip of the tongue. It is often interchanged with . :
m has the sound of English m in man. :
n has the sound of English n in name.
# has the sound of French n in don. It has no equwn]!rst in Ei'lg‘ilsh
p has the sound of English p in pan.
s has the sound of English s in sand. .
s has the sound of English sh in shad. It is often interchanged with s.
t has the sound of English t in tan.
¢ has the sound of English th in think. It is often interchanged with t.
w has the sound of English w in war.
y has the sound of English ¥ in yarn. i
z has the sound of English z in zone. o N
# has the sound nf English z in azure. It is often interchanged with z.

el iqrwy, and::are not used. The sound of English ch in -:hnnw s
represented by ts; that of English jin jug by ds.
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GEHEE!’LL (OBSERVATIONS AND ELEMENTS OF THE CEREME}HIH

NAVAHO CEREMONIES IN GENERAL.

1.—A great number of ceremonies are practiced by the Navahoes, The more
impclrmnt last for nine nightg and |m1‘1'm|:15. of ten :E:L};H.', but L]u'.r:: iare minor Clre-
monies which may occupy but a single day, or night, or a few hours.  As far as
has been learned, the great ceremonies are conducted primarily for the curing of
disease ; although in the accompanying prayers the gods are invoked for happi-
ness, abundant rains, guml crops, and other 1:]{'54;511;5 for all the IH:!'{:I'[ﬂL‘. The
great ceremonies have, too, their social aspect.  They are occasions when people
gather not nnl;' to witness the dances and dramas, but to g.'umhh*, ]}]’:I.I:;I.it[.‘ games,
race horses, [east, and otherwise have a merry time.

2.—Many of the minor ceremonies are also for the healing of disease ; but
there are others for various occasions, such as the planting and harvesting of
crops, the building of houses, war, nubility, marriage, travel, the bringing of
rain, ete.

3— I'he great ceremonies vary much in popularity. Some are going quite
out of fashion and may have but one or two priests surviving. We have accounts,
in the legends, of ceremonies that have become altogether obsolete, and of some
that are known only by name. There are others in great demand and increasing
in popularity.

CEREMONY AND RITE.

4.— Throughout this book, we shall use the noun ceremony, and the adjec-
tive ceremonial when speaking of the whole work of the night chant or of any
other of the worshipful performances of the Navahoes ; and we shall use the noun
rite and the adjective ritual in speaking of the minor divisions or acts of the
ceremony. Lhese applications of the words in question are, of course, quite
arbitrary ; but it has been found convenient to adopt them.

PRIESTS.

5.—A priest of one of the great ceremonies is called Zatdfi, which means
literally a singer of sacred songs, and is usually translated chanter in this work.
Shaman, priest, and medicine-man are used as synonyms. A chanter usually
knows but one great ceremony perfectly ; for the learning of such demands the
arduous study of many years ; but he may also know some of the minor ceremonies,
and usually, if he is old, he has a knowledge of other great ceremonies sufficient
to relate their myths and assist in their performance.  He may possess property ;
but he often makes his living largely by the practice of his ceremonies, for which
he obtains liberal fees.

(3]
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6.—The man who knows only how to conduct one of the minor ceremonies
i not called Aardfi, receives small fees, and devotes his time 1argul}' to the care
of his flocks or to some other occupation,

THE NIGHT CHANT IN PARTICULAR.

7.—The most popular ceremony, at the present time, is that which is described
in this work. The writer has had more opportunities of witnessing it than any
other. Nearly all the important characters of the Navaho pantheon are named
in its myths, depicted in its paintings, or represented by its masqueraders. Many
myths must be told to account for the u-rigi:n or introduction of diferent parts of
its work among the Navahoes—myths that indicate the ceremony to be of
composite origin.  To one who would understand the spirit of Navaho religion,
it is most instructive. For these reasons it has been selected for extended
treatment.

NAME OF THE CEREMONY.

8—The name of the ceremony is klédse Aafd! This is here translated night
chant. The majority of informants have told the writer that the name is derived
from kle, meaning night, the postposition dse, meaning toward or pertaining to,
and Aafd/, which signifies a sacred song or a collection of sacred songs, a
hymnody. One informant averred that the name is derived from a place called
Kléfaltsi or Red Earth Valley, somewhere near the San Juan River, where, it is
said, the principal prophet of the ceremony first saw it performed. Although
other great ceremonies have nocturnal performances, 1 know of none but this
that enjoins continuous and uninterrupted song, from dark until daylight, such
as 18 heard on the ninth night of klédse Aazi/ hence the name is peculiarly
appropriate.

g.—White men often witness the dance of the last night, or a portion of it,
and they usually call it the Yébitsai dance, from the most conspicuous character
of the night, the Yébitsai or maternal grandfather of the gods.

SEASON.

10.—This ceremony must be performed only during the frosty weather, in
the late autumn and the winter months,—at the season when the snakes are
hibernating. This is the case with all the great nine.days' ceremonies of the
Navahoes of which we have learned.

EXPENSES,

t1.—The expenses of a healing ceremony are defrayed by the patient, as-
sisted usually by his most intimate relations.  The cost of a nine-days' ceremony
often amounts to the sum of two hundred or three hundred dollars, not all in



MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY. 5

cash, but mostly in horses, sheep, and goods of various kinds. Besides giving a
large fee to the principal shaman, lesser fees to assistant shamans, and paying for
cotton, blankets, and other articles used in the rites, the patient and his people
must feed all those who assist in the eeremony and sleep in the medicinelodge
while work is in progress. During the last day or two, when visitors gather in
great crowds, the patient is not expected to feed these ; they must provide their
own food. On the last night, many who come from the near neighborhood of
the lodge bring no food. After the ceremony they expect to get home in time
for breakfast.
ORIGIN,

12.— T he ceremonies of the Navahoes have many |;|-:_::|m_:nts. 10 COmImon with
those of the Mokis, Zufis, and other Pueblo Indians. The resemblances between
Moki and Navaho ceremonies have been pointed out to the writer by the late
Mr. A. M. Stephen, who had long studied the cults of both tribes, and held the
opinion that the Navahoes learned from the Mokis. With regard to the night
chant at lenst. this theor}' is to be doubted. Some reliance musk I:H_: pl;u:ucl on
the myths, fanciful as they are, and they all indicate that the ancient Chiff Dwel-
lers, and not the inhabitants of the great pueblos, were the principal instructors
of the Navahoes. It is more probable that Navahoes and Mokis derived the
rites from a common source, than that one was master and the other pupil.  Apart
from the teaching of the myths, there are many reasons for believing that the
Cliff Dwellers still flourished when the first small bands of Athapascan wanderers
strayed into New Mexico and Arizona from the north. It is net unlikely, too,
that these poor immigrants, ignorant of agriculture, subsisting on small mammals
and the spontaneous productions of the soil, may have regarded the more ad-
vanced Cliff Dwellers as divine beings, and as such, transmitted their memory in

legends.
SYMBOLISM OF COLOR.

13—In the myths and rites of the night chant, and in other healing cere-
monies, the cardinal points of the compass are usually thus symbolized and take
precedence in the [ollowing order : east, white ; south, blue ; west, yellow ; north,
black. Sometimes the north is represented by a mixture of these four colors.
The zenith is associated with blue in the myths of this ceremony, but not in the
acts or sacrifices.

14—In legends that refer to the underground world, or place of danger
(and, it is said, in the rites of witcheraft), the east is black and the north white ;
the south and west remain unchanged.

15.—In making the dry-paintings, in decorating the implements and sacrifices,
we often see what we may call the law of contrasting colors. It appears where
other requirements of symbolism do not intervene. According to this, a blue
surface is bordered or tipped with yellow, a yellow surface with blue; a white
surface with black, and a black surface with white. Par. 4o1.
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SYMBOLISM OF SEX.

16.—Of two things which are nearly alike, or otherwise comparable, it is com-
mon among the Navahoes to speak of or symbolize the one which is the coarser,
rougher, stronger, or more violent as the male, and that which is the finer, weaker,
or more gentle as the female.  Thus: a shower accompanied by thunder and
lightning is called ni'ltsabaka or he-rain, while a shower without electric display is
called ni'ltsabaad or she-rain; the turbulent San Juan River is called 7id'baka or
Male Water, while the more lﬂncid Rio Grande 15 known as Fé'baad or Female
Water.  Other instances of this kind might be cited from the vegetable kingdom
and from other sources.  As an instance of this principle the south, and the
color of the south, blue, belong to the female ; the north, and the color of the
north, black, belong to the male. The north is assigned to the male because
it is to the Navahoes a rough and rigorous land. Not only do inclement and
violent winds come from the north, but the country north of the Navaho land
is rugged and mountainous—within it rise the great snow-covered peaks of Colo-
rado, The south is assigned to the female because gentle and warm breezes come
from there, and because the landscape south of the Navaho country is tame com-
pared to that of the north. See pars. g1, 248.

17.—Another mode of symbolizing sex, shown in wooden kethawns (par. 173)
and plumed wands (par. 282), is this: a {acet is cut at the tip end of each one de-
signed to represent the female, while no such facet is cut in that of the male. The
facets are designed to represent the square dominoes or masks (par. 267) worn by
female characters who take part in the rites.  The round ends of the other sticks
sufficiently represent the round, eap-like masks worn by the male characters.
Similar features are to be observed among the sacrificial sticks of the Moquis and
other Pueblo tribes.  See plate 11. E.

THE LAWS OF BUTTS AND TIPS

18, —Among all the Navaho priests and in all the Navaho ceremonies which
the author has seen, a careful distinction is made between the butts and tips of all
objects, where there are butts and tips to be considered, and between the analo-
gous basal and terminal, central and peripheral, ends.  The central or basal has
always preference over the peripheral or terminal.  Butt must always correspond
with butt and tip with tip.  Numerous instances of these laws may be found in
the rites: in making and depositing the kethawns (pars. 166, 315); in the skin-
ning of a deer for a sacred buckskin (par. 257); in the making of baskets, plumed
wands, and other implements (pars. 281, 288), and in numerous other ways (par.
135).

i THE ELEMENT OF LIFE.

19.—In this and other healing ceremonies, since the object is to guard against
death and prolong life, it is important that a life element, or what appears to the
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Indian mind to be such, should be preserved as much as possible in all articles
used. Feathers should be obtained from living birds, or, at least, from birds that
have been captured alive and killed without wounding. Eagles are caught in earth-
traps in a manner similar to that witnessed by the writer among the Indians of
the Upper Missouri over thirty years ago. To get living bluebirds, yellow-birds,
and other small birds, the Indian observes them nesting during the day ; at night
he steals noiselessly to the nest and captures bird, nest and all.  Sometimes
fledglings are run down before they are able to fly. Many different kinds of
pollen are prepared by putting live birds and other animals into corn pollen (par.
186). These must be released alive after being used. I you kill the bird that
has entered the Pnl]un, your Emllcn will be dead medicine, L]u;}' say. In procur-
ing sacred buckskin (par. 257), they do not choose to flay the deer alive, but
think that if they do not wound it, and close the exit of its breath with pollen, a
certain vital element remains even though the animal dies ; one of its souls may
depart, but not all.  The stone knife used in the rites must be perfect; if it is
broken it is like a dead man, and will ruin the efficacy of the whole work.

GODSs OF THE NIGHT CHANT.

20.—The gods of the Navahoes are so numerous that we shall not here en-
deavor to deseribe them all ; or even all that are mentioned in the myths belong-
ing to this ceremony, or are represented in its rites. Attention will be confined to
those mentioned in the Waking Song (par. 470). Such may be regarded as the
principal gods of the ceremony.

21.—0n the fourth night of the night chant, during the vigil of the gods,
twenty masks are displayed on the floor of the medicine lodge ; but as five of these,
all alike, belong to undifferentiated Yébaad, or goddesses, and two to fHastsébaka,
or gﬂds, there remain but sixteen different masks, and sixteen different deities to
be described on the basis of masquerade.

22.—In the Waking Song, which belongs to the vigil of the gods (par. 470),
there are sixteen characters mentioned. Al of these are represented by masks,
except Estsdinatlehi, and one of the masks, that of Hastséelfodi, has no stanza in
its honor at least in the version of the song recorded in this work, The order in
which the masks are arranged is different from the order in which the gods are men-
tioned in the song. In neither list are the gods named in the order of their gen-
eral importance in Navaho mythology. Below is presented a list of these gods
in the order of the song, with numbers indicating the order on which they stand
on the list of displayed masks. It is not claimed that the order of stanzas in the
song, or of masks in the display, is constant and alike with all shamans.

LIST OF GODS.

23.—Theorder in which the gods are mentioned in the song, is arbitrarily
taken as the order in which to describe them.
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{Column A in the order of the song.  Column B in the order of the masks.)

A. B.
1. Sastséyaldi 1.
2, Hastséloran. ¥
3. Dsahadoldz=d. 13
4 Uriimaskld i, 0.
5. JTaldastsTsL 3
6. fastsébaka, 4 and s,
7. Jfastrébaad. 15 to 20,
5. Nayénzgani. I,
g. Jo'badslstsini, 12.
10, Sastséoldoi (same as 7). 16,
1. Sfastsdds. 6.
12, Hastsézini, 14
i3 Jd'nendli. 10,
4. Tsthanocai i
15 Kléhanoai, 8.
16. Estsdnatlehi. Hastedelfodi 57

“HASTSE,” YEI, YE.

24.—The names of eight gods in the above lists begin with the syllables fastsé,
This is believed to be a corruption of 4ast and yéi. ffast denotes worthy age or
dignity. We have it in the word fasfi'e (fast-«'iné), which means a worthy or
respected old man, senex,—term sometimes applied to a chiel. Yéi, or, in com-
pounds, ye, is a name applied to many Navaho divinities, but not to all.  Perhaps
we should translate the word as demi-god or genius; but it is not well, with
our present knowledge, to try to distinguish by name as a class the yéi from
other divine personages. We shall call them all gods. The Zufii Indians have
also an order of gods called by them yéyi. The yéi seem more numerous than
those which may be regarded as higher gods. Thus, while there is but one Est-
sdnatlehi, and but one Nayénézpani, there are several Sastséyalfi and several
Hastséhogan, who are chiefs among the yéi.  They are said to dwell in different
localities, and in prayers to them (par. 613) the home is mentioned of the god to
whom ;qmpu:;nl i% 5]1::1:'13”5-' made, Tzé'nakaltsi or Ts&nltsi {par. 5&3} Tst*gi'l'li,'
the White House (par, 390) in the Chelly Cafion, and the sacred mountains of the
MNavaho land are important homes of the yéi.

25.—For etymological reasons it is believed that the word should be written
Jastyé, but it is not so pronounced.  The combinations of dy and ty (y conso-
nant) present difficulties to the human tengue even among civilized people, as is
well known. There are many among us who say * Don't choo,” for * Don't you."
Such is the difficulty, it is thought, that makes the Navaho say * kastsé.” In re-
ducing to writing an oral language, it is often difficult to decide how far we shall be
guided by our grammatical surmises, or knowledge even, and how far by our ears,
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HASTSEYALTI OR YEBITSAL

26.—The name of this divinity comes from fastsé and yald, to speak, he
speaks, and is translated Talking God, Talking Elder or Chief of the Gods. He
is also known as Yébitsai or Maternal Grandfather of the Gods.  He is the most
important character of this ceremony, and as he is the leader of the public dance on
the last night, white men who often witness this dance speak of it as the Yébitsai
dance (par. g).

z7.—Although called Talking God, the man who personates him in the rites
never speaks while masked ; but makes signs and utters a peculiar whoop or call,
which we attempt to represent by the spelling “ Wu'hu'hu'hii.”  But in the myths
the god is represented as speaking, and as being usually the chief spokesman of
the yéi, although he always announces his approach by his characteristic call four
times uttered. He is often mentioned in story and addressed in prayer as if
there were but one ; but it is evident from the myths, prayers, and songs that the
Navahoes believe in many gods of this name, since they often distinctly specify
which god is meant by naming his home in connection with him.

28, —Hastréyaldi is a god of dawn and of the eastern sky. He is also a god
of animals of the chase, although he is not supposed to have created them.  In vari-
ous myths, as well as in the rites, he is always associated with ffastséfogan and is
apparently about equal in importance with the latter, like the peace-chief and the
war-chief of some Indian tribes. In some tales and songs the one appears the
more important, in some the other. There are people who say that Aastséyalsi
iz the more beneficent of the two, and would more frequently help men in distress,
if his associate would let him ; yet both are constantly represented as benevolent
deities who take a deep interest in human affairs.  According to some shamans
he is a god of corn, but there are certainly other corn gods.

29.—The personator of Hastséyalfi has his whole body clothed, while most of
the representatives of the other pods go nearly naked. The proper covering of
his torso is a number of finely dressed deerskins, placed one over another and tied
together in front by the skins of the legs ; his leggings and moccasins are of
white deerskin ; but of late years the masquerader often appears with calico shirt
and pantaloons cut in Navaho fashion, or even in a white man’s suit.

30.—The mask of Aastséyaldi is the only white one seen in the ceremony.
It is the caplike or baglike mask common to all male characters (par. 266). The
circular holes for mouth and eyes are each surrounded with a peeuliar symbol.
This is said to represent a mist arising from the ground and a rain-cloud hanging
above. Ascending from the mouth toward the top of the mask is the symbol of
a corn-stalk with two ears on it. At the bottom of the mask is a transverse band
of yellow, to represent the yellow evening light, crossed by eight vertical black
strokes to represent rain. . When worn in the dance, it has a fringe of hair from side
to side over the top; two tails of the black-tailed deer hanging over the forehead ;
at the back a fanlike ornament of many (6 to 12) eagle-plumes, and, at the base of
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this, a bunch of owlfeathers. A large collar of spruce conceals the yellow band
under the chin. (Flate 111, A.)

1. —Hasteéyalsi appears in three of the dry-paintings reproduced in this
work. In plate 11, ID, he is shown in the north bearing his healing talisman or
alili (par. 285). In plate VI, he is depicted in the east with a bag made of the
skin of Abert's squirrel (Seiwrus aberts ), which is his special property. In plate
VII, he is drawn in the northwest corner and again with his bag of squirrel-skin.
In plates VI and VII, his mask is shown ornamented with a number of erect
eagle-plumes such as are borne on the mask of the Yébitsai in the dance ; but in
plate 11 his mask is shown without these plumes, for in the scene of succor here
represented, the plumes are rarely worn. In all the pictures he is painted as
dressed in white and * His white robe of buckskin " is the distinctive part of his
attire mentioned in the Waking “mn;} {par. 470). The general dress and adorn-
ments of the personator are shown in all the figures to which reference is made ;
but the deer-tails and corn-symbol on the mask are omitted, while ornate sl-ctrt-
fringes and pouch are added. The red margin around the head represents the
fringe of hair and furthermore sunlight. F]'u, red margin on the body also rep-
resents sunlight.  The Navaho artist does not confine the halo to the head of
his holy one. The triangular object in three colors, yellow, blue, and black, at
one side of the neck, denotes the fox-skin collar which the personator wears
sometimes, but never in the dance of the last night.

HASTSEHOGAN.

32.—The name of Hastséhagan is derived from Hastsé and Aogan, a house ;
it may be translated Elder or Chief House God or simply House God. ﬁlong
with ffasts&}'al![ he is one of the ]trar]ing characters in each of the local groups al
divinities who dwell in caves, deserted cliff-houses, and other sacred places of the
Mavaho land. The House Gods of Tse'gihi, Tsé'nitsidogan, Kininaékai, and the
seven sacred mountains® are those chiefly worshipped in this ceremony.  He is
often mentioned as il there were only one: but a careful examination of the
myths reveals that the Navahoes believe in many of these gods.. In our earlier
studies of their mythology it was thought that Hasteéforan as well as other yéi
mentioned as having many dwellings, might be only one god with many local
manifestations, like the tutelary divinities of the heathen Aryans; but our present
interpretations of the myths and rites lead us to think that the Navahoes believe
in many different individuals of this name, and of other names, among the yéi.
In many of the myths it is indicated that he isinferior to Aastséyalti; but in others
he is represented as equal or even superior to the latter.  Being directly ques-
tioned some shamans declare the equality of these gods, while some declare the
superiority of one or the other.  Like ffastséyalsi, this god is a beneficent char-
acter, a fricnd to man, and a healer of disease; yet the prayers indicate that all
the beneficent gods are supposed to cast evil spells on men.  Heis a farm god as
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well as a house god and is said to have orginated the Farm Songs of the night
chant. In the songs of pars. 320 and 333, Hastsélogan is alluded to as the supe-
rior. See also par. 818.

33.—Hastsékogan appears in acts of succor, and he is usually one of the
gods who go on begging tours; but he is rarely seen in the naakddi or dance of
the last night. His call may be approximately represented thus: “ Hahuwd,
Hahuwd.”

34.—Fastsdyaldi is a god of dawn, and of the east: his cmnEmnim]I Hastsé-
Aogan, is a god of the west and of the sufiset sky,  In the myths, the two gods
come often together and so they do in the acts of succor, where Hastséyaldi
usually takes precedence,

35.—In the rites, the personator wears a collar of spruce or one of fox-skin, a
blue mask decorated with many eagle-plumes and owl-feathers, moccasins, black
shirt, leggings and sometimes stockings of Navaho make. The shirt and leg-
gings should be of buckskin, but of late years, they are not often of this material.
His proper implement is a staff ; but he does not always carry it.

36.—The mask is the blue mask of the Afastsébaka (par. 61) but it is
trimmed differently. Its blue face represents the sky. Below the mouth is the
broad horizontal band of yellow (seen in all male masks), crossed by four pairs of
vertical black streaks. At the back of the mask there is a fanlike bunch of eagle-
plumes of some even number, from 6 to 12, and a bunch of owlfeathers, both
similar to those that deck the mask of ffastréyaldi,

37.—The staff, or gis, is of cherry, a natural yard in length, blackened with
sacred charcoal (par. 214) streaked transversely with white, adorned with a whorl
of turkey-feathers and two downy eagle-feathers.  Attached below the whorl is a
miniature gaming-ring of yucca and two skins of bluebirds.

38.—HMastséhogan is represented only once in the dry-paintings copied in
this work,—in the picture of Whirling Logs, shown in plate VI. In this he is
depicted in the west, staff in hand, punching the cross of logs to make it whirl.
The various points in dress and accoutrement, mentioned above, are symbolized
in the picture. Instead of the symbol of a fox-skin collar, which drawings of
other gods have, he is depicted as having at the neck an otterskin from which
depend six deerskin strings with colored porcupine-quills wrapped around them,
The starlike figures on the shirt indicate quill embroideries with which the buck-
skin shirt was embroidered in former days; they also symbolize sunlight.  The
red margins symbolize sunlight also. No pouch is painted.

DSAHADOLDZA.

39.— The name of Dsahadoldzd is said to signify Fringe Mouth, and although
there are many gods of this name, it is considered advisable often to use it as a
proper noun. There are two kinds of these divinities : Tsé'nitsi Dsahadold=d or
Fringe Mouths who dwell at Ts&'nitsitogan (par. 568), designated sometimes as
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Fringe Mouths of the Land, and Fka'tlidse Dsahadoldzd or Fringe Mouths of
the Water. These gods are mentioned in the myths, are represented in one
of the dry-paintings, and are named in the Waking Song ; but are never seen in
the dance of the last night. One appears occasionally in an act of succor.

40.—The man who personates the Fringe Mouth of Tsé'nitsi has his body
and limbs painted, on the right side red, on the left side black. He who enacts
the Fringe Mouth of the Water is yellow on the right side and blue on the left.
In other respects, the two personators are alike and only one need be described.
His trunk and limbs are naked but painted as aforesaid. In addition to the
parti-colored painting, he is marked on each side of the chest, on the back over
each shoulder-blade, on each arm and each leg, with a zigzag white line to repre-
sent lightning. The mark on the arm has always five salient angles, two of
which are below the elbow. The mark on the leg is similar to this, but does not
extend above the knee. The designs on breast and back are similar to those
on the arms. The hands are painted white. There is a white streak on the
median line, both behind and before, separating the lateral colorings. In the
myths, the gods are said to carry on their persons strings of real lightning which
they use as ropes.

41.—The dress, if such it may be called, of the personator, consists of mask
with attached collar and crown, a kilt or loin-cloth, moccasins, necklaces, ear-pen-
dants, and bracelets. He carries in his left hand a bow and in his right hand a
gourd rattle.

42.—The mask for both kinds of Fringe Mouths is red on the right and
blue on the left—a compromise between the colors of both kinds of Fringe
Mouths. Down the centre, from top te mouth, is a line, about hall an ineh wide,
usually in black (but once seen in yellow) bordered with white and crossed with
several transverse lines in white. There is a tubular leather mouth-piece or bill
about three inches long and one inch wide, around the base of which is a
circle of coyote fur, which gives name to these gods, although the masks of other
gods have a similar fringe. The black triangles that surround the eyes are
fringed with white radiating marks. The usual yellow streak appears at the
chin, crossed with black lines, to symbolize rain and the evening sky. On top
of the mask is a head-dress or crown, made by cutting the bottom out of a basket ;
it is fastened by thongs to the mask. This crown is, on its lower surface, painted
black to represent a storm-cloud, and encircled with a zigzag line to represent
chain lightning ; it is painted on the upper or concave surface, not shown in the
illustration, red to indicate the sunlight on the back of the cloud ; it is bordered
with ten tail-feathers of the red-tailed woodpecker to represent rays of sunlight
streaming out at the edge of the eloud.  Ascending from the basket crown is a
tripod of twigs of aromatic sumac, painted white; between the limbs of the tri-
pod, finely-combed red wool is laid, and a downy feather tips cach stick, See
plate 111, F.

43— The bow, painted red and black or yellow and blue according to the
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colors of the bearer, is ornamented with lightning symbols in white, with three
eagle-plumes, and with two whorls of turkey-feathers, one at each end. The
rattle is painted white and is usually trimmed with two whorls of turkey-feathers.

44.—All the dress and adornment, above described, are symbolized in the
dry-painting ; but the zigzag marks in the picture are more numerous than on the
body of the personator and they appear on the thigh. A highly embroidered
pouch, elaborate fringes to the skirt, and arm-pendants, are shown in the picture
which are not on the person of the actor. It is in the picture of the eighth day
that the Dsahadoldsd are delineated. Two of the Fringe Mouths of Tsé&'nitsi ap-
pear immediately to the north of the cornstalk in the centre; and two of the
Fringe Mouths of the Water appear immediately south of the corn-stalk.  (Plate
VIIL)

45.—The collar of fox-skin is symbolized, as in pictures of other gods, by a
triangular figure in three colors, below the mask, to the right, but the neck is also
painted blue, which may designate a collar of spruce (par. 524).

GANASKIDL

46.—Gdnaskidi signifies a heap or hump on the back, or, freely translated,
Humpback. The name may refer to the black bag on the back which looks like
a deformity, or to the fact that the actor always walks with his back bent. In
this work Gadmaskidi is often used in the singular, and as a proper name, as if
there were but one : yet the Humplm{:kﬁ are a numerous race of divine ones,

47.—Their chief home is at a place called Depébakasi/ (Tries to Shoot
Sheep) near Tse'gihi, a cafion where there are many ruined cliff-dwellings,
north of the San Juan; but they may appear anywhere, and according to the
myths, are often found in company with the other yéi, and visiting at the homes
of the latter. They belong to the Rocky Mountain Sheep People; they may
be considered as apotheosized bighorns. In the myth of the Visionary, it was
they who captured the prophet and took him to the divine dwellings where he
was taught the mysteries of the night chant. Although playing an important
part in the myths, Gauaskidi appears in the rites only on one occasion — the
scene of succor on the afternoon of the ninth day, when he comes in company
with AHastséyaldi and Dsahadoldzd.  But he does not always appear, even in this
scene, Gdnaskidiis a god of the harvest, a god of plenty, and a god of mist.

48.—The personator of Gdnaskidi has his trunk and limbs naked but painted
white, His hands are whitened. He wears a mask with crown and spruce collar
attached, a cloth around the loins, moccasins, ear-pendants, necklaces, and brace-
lets. He carries a bag on his back and a staff in his hands.

49.—The mask is the ordinary bluc mask of the Yébaka with the fringe of
hair removed. The crown, like that of Dsahadoldzd, consists of a Navaho basket
from which the bottom has been removed. On the lower surface, it is painted
black to represent a storm-cloud and encircled with a zigzag line to depict
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lightning on the face of the cloud. Ten quills of the red-shafted woodpecker,
radiating from the edge of the crown, symbolize sunbeams streaming out at the
edge of the cloud. The god is crowned with the storm-cloud. Arising from the
crown are two objects intended to represent the horns of the bighorn, These
objects are made of dressed bighorn skin, sewed with yucca fibre and stuffed with
bighorn hair or the wool of the domestic sheep. They are painted for the most
part blue ; but at the base they are black, striped longitudinally with white, and
they are encircled with white rings at tip and butt. They are tipped with eagle-
feathers tied on with white strings.  (Plate 111, H.)

so.—The long slender bag made of dressed deerskin which the actor earries
on his back is empty ; but it appears full, being distended with a light frame of
twigs of aromatic sumac. The bag is painted black, marked on the sides with
short parallel white lines, 12 or 16 in number, arranged in three or four rows
(to indicate the contents of the bag); and at the back, longitudinally with lines
of four different colors emblematic of a rainbow, It is adormed on the back
with five eagle-plumes and sometimes with five plumes of the red-tailed wood-
pecker.  The bag represents a bag of black cloud which the god is supposed to
carry, filled with fruits and the products of the feld. It is the Navaho equivalent
for the horn of plenty. The original bag which the god bears is so heavy, it is
said, that he is obliged to lean on a staff, bend his back, and walk as one who bears
a heavy burden. So the personator does the same.

s51.—The staff or gls is made of cherry, newly for each ceremony, a natural
yard in length. It is blackened with the sacred charcoal (par. 214), painted with
white zigzag lines for lightning, and decorated with two whorls of turkey-feathers
and with one eagle-feather.

52,—Gdnaskidi figures are represented in two of the dry-paintings ; in that
of the sixth day, where there are two figures, and in that of the eighth day, where
there are four. In each painting the figures are in the extreme north and south
within the rainbow. All the dress and adornment of the personator, as described
above, are shown in these pictures. The fox-skin collar is shown by a triangular
figure under the right ear.  In addition to all symbols deseribed, the red borders
on the body are said to represent sunlight ; a many-colored border at the butt of
the wand represents a rainbow ; strings of rainbow are shown securing the bag
to the body, and pollen is typified by red powder, thinly sprinkled over the plumes
on tll{,: back -uf th{; bag_ &pr.: Plntﬂ:‘i Vi and 1|.-"I“.

HA TDASTSISL

53—This god does not appear in the ceremony of the night chant proper,
but in the variant of it called fo'nastsidégo Aasds, where the dance of the last
night is omitted. Nevertheless his name is mentioned in the Waking Song (par.
473). and a mask is shaken for him on the night of vigil His home is at
Tsdsitsozsakid ( Vucca Angustifolta Standing), a place near Tse'gihi!
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54.—His personator wears the ordinary mask of the Yébaka, devoid of eagle-
p]umus, but hﬂ‘-'ing many owl-feathers attached. He has a collar of spruce twigs,
He is uvsually clothed in ordinary Navaho dress. In old days he wore white
buckskin legging&. and * His white ]t‘.'m.:ing.-i * are the :‘-i]:lt'.l;:i.'ll property assigrned to
the god in the Waking Song ; but they are rarely worn of late years. He carries
on his back a ring about 12 inches in diameter made of yucca leaves and, sus-
pended from this by the roots, a complete plant of Yweca baccata. He holds in
his hands scourges made of yucca leaves. The ring is like that used in the game
of ndnzoz and indicates that the gad 15 a great gambler in ndnzos.  The yucca
scourges are made from leaves taken from the east and west sides of the plants.
For the yucca which hangs at the back, they select one whose root sticks well out
of the ground and they kick this out of the ground with the foor.

55.—If Hdtdastsisi is to be represented in the ceremony, a kethawn is sacri-
ficed to him. This is of reed, three finger-widths in length, painted black with a
design representing a ring in white and a yucca plant in blue. It is buried east of
the lodge at the foot of a yucca. Before the kethawn is taken out, a dialogue
prayer is said, which begins thus: " Aisdastssi, 1 have made your sacrifice, I
have prepared a smoke for you ™ ; and then it proceeds much in the same form as
other prayers that pertain to kethawns. Ten songs belong to the kethawns but
the god has no “ song of his own,” that is, none which he is represented as singing
himself. He is never depicted in the dry-paintings.

56.—The representative of this god appears on the ninth day of the cere-
mony in the afternoon. He goes around among the crowd of visitors to cure
disease ; but he never essays to treat the patient who is the patron of the
ceremony. He treats simply by flagellating the diseased part. For instance,
if a man has lumbago and wishes treatment, he bends over to the west and pre-
sents his back. The actor whips him on the back, holding the scourge in his
right hand. First he whips with one scourge holding its point toward the north ;
then he changes the wands in his hands and strikes again, holding the point
toward the south, After he performs these acts, he turns around, sunwise, from
the patient, bends low, and utters his call, which is a low hoarse moan something
like the lowing of a cow. Anyone whi desires may have his services. When
he has whipped all the applicants he can find, he returns to the medicine-lodge
and removes his divine belongings.

HASTSEBAKA OR YEBAKA.

57— Hastsébaka means a male fastsé (par. 24), a male chief or elder of the
gods. It refers to many, but it is also used in the sense of a proper noun. In
the list of gods given in paragraph 23, at least eight are regarded as #asts¢baka
and perhaps there are others. All male characters bearing the title Mastsé in
their names belong to this class, also all those who wear the ffasteébaka mask.
The following is a list of such in the order of the song : 1, MHastséyalfi; 2, Hast-



16 MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY.

séhogan ; 3, ffdtdastsisi; 4, MHastsébaka; 5, MHastedlsi; 6, Hastsézini; 7, Tid-
hanoai ; 8, Kléhanoai. Of these all but 1 and 6 wear the mask of Afastsébaka,
But the list may be more extensive.  In the prayers, the name is applied to the
Atsdlei and other gods

58 —0f these it will be seen that one is known by no other name than Sfast-
sébaka. He is the undifferentiated chief of the gods, and is the one referred to
in song and story under this name when some special definition is not given.
Y¢ébaka, which may be translated male divinity or god, is often used as a synonym
of ffastsébaka. Men in the guise of fastsébaka take part in many acts of suc-
cor. They appear in the dance of the last night most conspicuously. Then four
of them perform as Atsdfei or First Dancers, in the beginning of the rites, and
six are constantly seen in the naak#ai throughout the night.

50— The dress of the personator, as he appears in the naak/dai,— his typical
costume we may call it,—is this:  His naked trunk, upper extremities, and thighs
are whitened. He wears a mask ¢ a collar of Spfuce ; a loin-cloth of scarlet baize
or any rich, showy material ; a leather belt adorned with large plates of silver; a
fox-skin, tail downwards, hanging from the belt behind ; dark woolen stockings of
Navaho make ; red garters of Navaho make ; moecasins ; ear-pendants ; bracelets,
and as many necklaces of coral, shell, and turquoise, mostly borrowed, as he cares
to wear. He carries in his right hand a gourd rattle, painted white and sometimes
decorated with spruce twigs, and in his left hand a bunch of spruce twigs as a
wand, which for security is attached to his mask with a string of yucca fibres.

60.—In scenes of succor he often wears a collar of fox-skin instead of spruce
and he carries implements other than the gourd rattle and bunch of spruce twigs.

61.—The mask is a cap or helmet of sacred buckskin, painted blue to repre-
sent sky, with a horizontal yellow streak at the bottom to symbolize the evening
sky ; this is crossed by four pairs of perpendicular black lines to represent rain.
A [ringe of hair, usually horsehair or wool, crosses the mask from side to side
over the crown of the head. This fringe is constructed on a neatly braided base,
is attached to the mask with thongs, and is easily removed. It may be of long
flowing hair, or of short bristly hair or yarn about two inches long. Sometimes
it is seen of a dull red or yellow color and sometimes of black. The small eye-
holes are surrounded by black triangles. At the mouth a leather tube, with
longitudinal slits, projects four finger-widths, or about two inches, from the face;
it is two finger-widths in breadth (pars. 138, 140). In two of the six Yébaka
masks, this tube is terete or pointed, somewhat in the shape of a bird's bill, and
in four it is truncated, Its base is surrounded by a fringe of fur. When dressed
anew for the rites, two eagle-plumes are added and a bunch of owl-feathers below
the plumes, There is a special way of affixing the eagle-plumes; they are
securely tied with yucea fibre to a peeled forked twig of aromatic sumac, so as to
stand erect, separate, and in a constant position ; the sumac twig is tied to the
mask by thongs which are permanently joined to the mask for this purpose. A
downy cagle-feather is attached to the top of the mask. In one mask measured,
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the fa]l::-wing dimensions were found : size of painted face, 10x 12 in.; from eyes
to crown of head, 4 in. ; from eyes to mouth, 2 in. ; between eyes, 4 in. ; I-:_-ngth
of mouth-tube, 2 in.; eye-holes, § in.; black triangles around eyes, 1 in.

G2.—The ffastsébaka, thus dressed and adorned, are shown best in the dry
picture of the seventh day (plate VII), which represents the naak#dai dance, as it
15 said to have occurred AMOn the g‘uJ:—:. But some ﬁlij_{t:r differences between
picture and description may be observed : brilliant pouches and skirt-fringes are
added ; the legs are yellow to indicate that the gods dance knee-deep in pollen ;
the forearms are also yellow ; pendants of fox-skin hang from the arms.  The red
border around the mask shows not only the red hair, but sunshine. The red
horder on the body indicates sunshine also.

63 —In the {Ir}'ar.-ainti.ng of the sixth Lj.‘:l}' {[}|:111: VI four Yeébaka are indi-
cated, one at each extremity of the cross. They differ from the characters of
the pictures of the seventh day in these particulars: they have black shirts, no
kilts or loin-cloths, and their legs are not shown,—this is to indicate that they are
sitting, not dancing. In the |'lil.'.lll1"!: that belongs to the seene of succor of the fifth
da}r {piﬂtﬂ IT, l:}, if the |.n:aﬁ{_:|it be a male, a Yébaka is deawn in the centre of the
picture, devoid of arm-pendants and of the spruce wands and rattles which are
implements of the dance.

HASTSEBAAD OR YEBAAD.

fy.— A astséhaad, or Hastséhaadi, means a female dasteé or chief of the divini-
ties. The word Yébaad, meaning a female yéi or god, is often used as a synonym.
Both words may properly be translated goddess.

65.—Every Navaho god is supposed to have a wife—there are no celibates
on the Navaho Olympus—and, although the Navahoes are polygamists, their
divinities, with the exception of the Sun Bearer, seem satisfied with one wife
each.

66.—Among the Navahoes, the position of the woman is one of much inde-
pendence and power, and, as might be expected, among their divinities, the female
i5 potent and conspicuous. The goddesses appear in rites of succor or exorcism.
On the last night of the night chant they do not take any part in the perform-
ance of the Atsdfei or First Dancers; but in the dance of the naak#ai, which
occupies most of the night, provisions are made for the appearance of six, though
that number is not always present,

67.—Six masks, all alike, are provided for these goddesses.  In the Waking
Song, one of these masks is shaken for ffastséolfoi, the goddess of the chase, and
one for an indefinite Aastsébaad ; but the other four are not shaken and there is
no song for them.

68.—In most cases, the character of the goddess is taken by a boy, or a man
of low stature. This male personator is mostly naked, the exposed parts of his
body being painted white. He wears an ornate skirt or scarl around the hips, a
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belt ornamented with silver from which a fox-skin depends behind, dark woolen
stockings of Navaho make, moceasins, ear-pendants, necklaces, bracelets, and the
mask of the Yébaad, with a eollar of spruce twigs. In the dance, he carries a
tuflt of spruce twigs in each hand and he sings in falsetto.

Gg.—In the dance of the last night the character is sometimes assumed by
women, The female personator is fully clothed in an ordinary Navaho woman's
dress—either old- or new-fashioned ; she wears the collar of spruce, but no fox-
skin behind, and no blanket. She dances with a step different from that of the
male personator and holds her handsin a different position (par. 631). Other
wise she performs all aets in a manner similar to that of the male actor,

son—The mask differs mueh from the male mask. While the latter, like a
bag inverted, covers the entire head and neck, and completely conceals the hair
of the wearer, the former conceals only the lace and throat and allows the hair
to flow out freely over the shoulders. The Yébaad actor never wears the
hair bound up in a quene. While the male mask is soft and pliable, the female
mask is stiff and hard, being made of untanned skin. It is nearly square in
shape ; the top is always slightly rounded and in some cases the base is a little
broader than the top.  There is a fl:lp or will_g, called the ear, on each side
about two inches ht’-.'r:-tﬂ, HES ]-CII\;_’" as the u'l;-u‘f_:iﬁ Uf ll:ll,: ll'lﬂ.‘ii\: pn‘}!ljur, am_l ill(ll..'l‘ltbd
or crenated on the outer margin,  The margins are all alike in each set of masks
but not in any two sets.  The hole for the mouth is square.  The holes for
the eyes are triangular,—the apices pointing outwards. The mask is painted
Llue, the cars white, a square field around the mouth-hole and a triangular field
around each eye-hole are black.  The kethawns and the dry-paintings repre-
sent the female mask as having a yellow horizontal stripe at the bottom, like
the male masks; but this has not been observed on any mask ; instead there
is sometimes a horizontal line of bead-work, about twe inches broad, not uniform
in design on all masks. From the bottom of the mask proper, i. e., the piece
of raw-hide, a curtain of red Aannel or red baize, or other material, 1.I51I:I1|}"
hangs. Sometimes this curtain is covered with beads, or adorned with fragments
of shell. Mo definite rules scem to prevail with regard to this curtain.  There
is always a piece of abalone (haliotis) shell secured with thongs in the centre
at the top, behind which feathers of turkey and eagle, or of red-shafted wood-
pecker, are stuck. The mask is tied to the head by means of long buckskin
strings.  Sometimes there is a fringe of short hair at the upper margin. (Plate
11, D).

71.— The Yébaad may be represented in four dry paintings, in a celebration
of this ceremony, but they always are shown in three.  If the patient be a female,
then on the fifth day, in the act of succor, the small picture appropriate to that
occasion (plate I1, 1) has a Yébaad figure in the centre.  In the picture of the
sixth day, that of the Whirling Logs (plate VI), the four most central figures are
those of Yébaad, shown in a sitting posture and carrying in each hand a wand of
spruce twigs such as the goddess carries in the dance. In the great painting of
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the seventh day, which represents the naak#ai dance (plate VI11), six Yébaad are
depicted, in the east, dancing in a row and holding up their hands with a bunch of
spruce in each. In the great painting of the eighth day (plate VIII) there are
four yébaad figures, one in the centre of each group of three divinities, Here
each goddess is represented with a bunch of spruce twigs inone hand and a sacred
jeweled basket in the other.

72.—The most important distinction presented in .the pictures between
male and female characters is that the former are shown with round masks and
the latter with quadrangular masks. The quadrangular mask always indicates the
female and it appears not only on the figures of the Yébaad but on those of the
rainbow as shown in the plates. The four-cornered mask, and with it the female
sex, is symbolized on kethawns and plumed wands by a square facet cut at the tip
end.  See plate 11, E.

NAYENEZGANL

73— This name is derived from and or na, an alien or enemy ; yéi or ye, a
god ; nezgd, to kill with blows of a heavy weapon, to club to death ; and the suffix
ni. which denotes personality. The Andye are the alien or inimical gods mentioned
in the Origin Legend ; they are the equivalent of the giants of Aryan and Sem-
itic mythology ; hence Nayénézgani, or Nagénézgani as some pronounce it, may
be translated Slayer of the Alien Gods, or Giant Killer,

74.— Nayénézgani seems, after his mother, Estsdnatlehi, and perhaps after his
father, Tsdhanoai, the sun god, to be regarded by the Navahoes as their most
potent divinity. He is the first and most powerful of the war-gods. The third
section of the Navaho Origin Legend® is largely devoted to telling of his deeds
of prowess by which he destroyed the Alien Gods or giants, who had nearly ex-
terminated the human inhabitants of the world.

75.—I1t iz not stated in the legend what name was given to him in infancy.
When his father, the Sun Bearer, sent him down from the sky to the top of Tsotsil*
he received the name of Bi/naznolkli'si, which means, Diescended with the Light-
ning. It was not until after he had killed his first enemy—* counted his first conp,”
as the northern Indians say—that he received the name of Nayénézgani.

76.—Some of the numerous songs about the war-gods give, in addition to
Mayén&zgani and Jo'badzistsini, two other names : Léyaneyani, or Reared beneath
the Earth, and Tséwenatlehi, or the Changing Grandchild. Some say that
Léyaneyani is but another name for Nayénézgani and that Tsdwenatlehi is but
another name for 7o'badzistsini ; but the author inclines to agree with those who
think otherwise. If the former have the better version, then Léyaneyani is the
infant name of the Giant Killer. Those who hold that Nayénézgani and Zéyane-
yani are one and the same person, say that when the child was little his mother hid
him under the ground to save him from the clutches of Yéitso® and other giants. In
the Navaho Origin Legend, a long account is given of a hero named Léyaneyani
who slew his witch sister, but did not otherwise greatly distinguish himself.  This is
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probably the Léyaneyani referred to in the songs, as the third war-god. Of Chang-
ing Grandchild, or the [ourth war-god, nothing has been learned. Nayén&zgani and
7o'badzistsini are the principal gods of war and have their counterparts in the myths
of many races both of the Old and of the New World. It is probable that the other
two gods are placed in the rank of the wargods more for completing the sacred
number four and allowing the formation of four stanzas to a song, than forany other
reason.  See par. 761.

Fig. o, Madicina-Yadge vhewed lrom (e siith,

77.——Nayénézgani is a beneficient god, a divine knight errant, always ready to
help men in distress.  When properly propitiated he is prompt to cure disease,
particularly such asis produced by witcheraft. Men in danger, and warriors going to
battle, pray and sing to him. No god is more frequently referred to in the song and
story of the Navaho. Prayers and sacrifices may be offered to him at any place, but
his home is at To'yétli, the junction of two rivers somewhere in the valley of the San
Juan, and warriors who desire his greatest favor, before setting out on the war-path,
o there to offer their prayers and deposit their sacrifices.  He is represented in the
Navaho Origin Legend® as a changer or transformer who changes creatures that
were once injurious to man, into others which will be of benefit to our race in the
days to come,




MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY. 21

78.—The personator of Nayénézgani appears in the night chant, in two acts of
succor ; one on the second I!igllt (par. 349« seg. ), the other on the alternoon of the
ninth dﬂ}’ I:Pﬂf. 594}. His bﬂll}' 15 III‘:.'II.":.' naked. He wears a mask - collar of fox-
skin ; acloth of crimson silk, scarlet bayeta, or some other brilliant material around
the hlpﬂ-; a belt ornamented witl 1.1].':1.[1_'5 of silver - moccasins which are |,|5|,|';|"}' but
not {l.lw:t}'s of black buckskin ; ear-pendants ; numerous necklaces of l”rflliﬂi-"ﬂ:. shell,
and Cﬂﬁll, maost of which are borrowed from friends : and bracelets.  He carries in
his right hand a Inrge stone knife or Em:ﬁ:‘il, which is his special weapon or charm,
Hilhﬂllgh in the ‘Waking 5!)[]5.’__‘", “ His stone necklace ” is the property mentioned,
His trunk and limbs are painted with sacred charcoal ; his hands are whitened with
gles (white clay), and on his body
eight peculiar marks, symbols of
bows, are drawn in gles. These sym-
bols are placed as follows ; one on cach
side of the chest ; one on each side of
the back, partly over the shoulder-
blade ; one on each arm extending
both above and below the elbow ; one
on each leg, below the knee, on the
outer aspect, The bows are all shown
as bent in one direction—to the right
of the man who executes the painting
as he stands at work. The symbaols
are painted one at a time, that on ; :
the left leg first, that on the left side e ““".‘,T;,'..“;“.‘:.:.li‘.‘i’:.'.‘.:i::.‘.; q-"_-;_‘r""‘“l*”
of the back last. The five lines of
which the symbol is composed are always drawn from above downwards, and in
an established order as shown in the diagram, fiz. 2, A, All the bows are repre-
sented as strung, except those first and last painted and these are represented as
unstrung, (fig. 2, B.)

79.— T he mask is the usval inverted buckskin bag of the male character.  Itis
pa.mtgd black with sacred charcoal and has a ||._g|'|t1'mlg sy mbol on one cheek, either
l‘lg]'lt or left, cnnsll.tmg of five white, narrow, JIH’..E-LB p..n"l]Ill lines which present,
each, four obtuse angles. To each of the holes for eyes and mouth is affixed a bril-
liant white sea-shell. The shells are said to typify, on the eyes, the way in which the
gnd's orbs gla.red when he killed "l"if!'tsa" but n‘ll}«' the shell 15 IJI.II: on the mouth 15
not obvious unless it be for sy mrm,tr} A fringe of hair is secured to the seam of the
mask, from side to side ; this is usually red or yellow and may be either flowing or
stiff. A turkey-plume and a downy eagle-feather are attached at the top of the
mask, at one side of the centre.  See plate 111, C.

80.—MNo picture of Nayénézgani has ever been seen by the writer and he has
been assured that none is ever made in the dry-paintings.  The kethawn sacred
to him is described and figured elsewhere (par. 590).




22 MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY.
TO'BADZISTSINIL

81, — Fo'badsistsim ﬁigniﬁ:;,-s Child of the Water. The name is derived {from
fof, water @ ba, for him : dzlstsin, born @ and the ]Juremr'l:l] suffix ni, £ &, Born for
the Water. But the expression bddsistsin designates the relation between father
and child (Sddsistsin = born for me, or my child. Nidsistsin = born for you,
or your child). The reason {or the name is explained in the Origin Legend*
where it is related that his mother conceived of a waterfall. This was apparently
his first name and he continues still to be known by it. At the scalp-dance, or
victory ceremony, held after he first scalped an enemy (Y éitso®) he received the
name MNaidikis, He Cuts Around, 7 ¢, '-"-rl:'it]p'l!r: but this name 15 now mre];.-'
ﬂlJl?Ii{?[i [ €8] ]'I.i[l'l il'l !-H]]'I.g or Hl{il’:,'.

82.—In the version of the legend to which reference is made, he is repre-
sented as the son of Yo/kai Estsin or White Shell Woman, a sister, by mythic
relationship, to Estsdnatlehi ; but some versions say he is the son of Estsinatlehi.
Some aver that he is a twin brother of Nayénézgani, but later born ; others that
some time elapsed between the birth of the two children. Notwithstanding that
the water is his father, the sun-god speaks of him throughout the myths as his child.

83.—Whether he is cousin or brother to the chiel war-god, he is called his
brother, according to Navaho custom, and he is always represented as the
younger and inferior.  In the legends we are told : that when Nayénézgani kills
Yéitso, the giant of Tsdrsslf, Fo'badsistsini only lifts the scalp; that when the
former goes forth to fight other giants, the latter remains at home to guard
the mothers. In the Eqng of the ;'\ppﬁlal:h Ifljal‘, 368) the former is spnkcn ol
as striding on the mountain peaks, while the other walks among the foot-hills.
In the scene of succor where both divinities are represented, the personator of
Nayénézgani leads ; while he who enacts Zo'badsistsini follows.

84—There is distinctly but one ¥o'‘badsistsini in Navaho mythology. His
home is with his brother at Fo'y&'tli; but according to the myths he is on very
[riendly terms with the yéi and other gods, frequently visits them, and is often
found in their company.

85.— To'badsistsini is represented in the same scenes of succor with Nayénéz-
gani on the second and ninth days. His personator wears the same scanty attire
as does the personator of the elder god, viz : sash or kilt, pendant fox-skin, belt,
moccasins (red), jewels, collar, and mask ; but the mask is different ; he carries in
his right hand a cylinder of pifien one span long, painted black ; and in his left
hand a cylinder of cedar, of the same length, painted red. These are his special
implements or talismans and represent thunderbolts.

86.—His body and limbs are painted with a native red ochre. His hands
are whitened. Eight marks, which will be called queue-symbols, are painted on
his person in the same places as the bow-symbols on Nayénézgani, namely : two
on the chest, two on the back, one on each arm, and one on each leg, As with
Nayénézgani, the symbol on the left leg is painted first and that on the left side
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of the back is painted last. The first and last symbols are incomplete or open at
one point as shown in fig. 3, C, the other symbols are complete or closed as
shown in fig. 3, A. These symbols are said to represent the scalps of enemies
taken by the god. The Navahoes and many other tribes of the southwest wear
the hair done up in a quene, which is not allowed to hang low like the Chinese
queue, but is tied up close to the occiput; hence the symbol of a queue is also
that for a scalp. The symbols left open, indicate that the labors of the god are
not yet completed.  Each symbol is painted according to an established rule as
shown in the accompanying diagram, fig. 3, A.

Fig. 3. Queoe symbeols on beally of Tolmdsfondal, A, closed sr complere symbal. 8, o varizst of che symbed. o am
Incomgdeis symbal, The arrews show direction in whick cach ling is drawn.

87.—The mask is the usual inverted bag made of sacred buckskin. It is
painted with red ochre all except a space over the face, triangular in form, with
rounded corners. This space is black, bordered with white and large enough to
include eye-holes and mouth-hole. On the ground of red ochre, both on the
front and on the back of the mask, are painted a number of queuesymbols in
white. These vary in number, position, and arrangement on different masks and
at each new painting of the same mask ; but the number is always a multiple of
four, To an angle of each mouth-hole and eye-hole —all diamond-shaped —is
attached a white shell. A fringe of red or yellow hair or wool, either stiff or
flowing, is attached to the seam across the crown from side to side. A turkey-
feather and a downy eagle-feather are fixed to the top of the mask, to one side of
the centre. The attached collar is of fox-skin. See plate 111, E.
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85.—No picture of ¥b'badsistsini has ever been seen in the dry-paintings and
it is said that none is ever made.

HASTSEOL 701,

8g.—The name /Fastséolioi signifies the Shooting fHastsé or Shooting
Diivinity. Nothing in the name indicates the sex ; but we know from the mask
and dress worn by the personator, and from the accounts of the medicine-men,
that this divinity, although usually personated by a man, is a female. Feminine
pronouns will be used in speaking of her and of her personator.

(s70 % She is the gmlclt'.:-i:-i of the t‘.luu:t:. and of its |!|'L}':+L::ri1:i She is the Navaho
Artemis. Some speak of her as if there were but one and these say she is the
wife of Nayénézgani, the chiel war-god ; but others speak as if they thought there
were many goddesses of the chase and that one dwelt at each one of the sacred
places where the yéi have homes.

o1.—We can only conjecture why the deity of the chase is a female among
the Navahoes as well as among the Greeks and Romans. The reasons given by
111}-1]1(1-[11-5_;'i.-:tﬁ. for the sex of Diana and Artemis will not nppl}r in the case of
Hastséolion,. We may Pl‘.Th.‘lIlH find an ::IP].‘!.I‘.I.‘lﬁﬁT'l in the Navaho S}rmlm'li5m of
sex, described elsewhere (par. 19). H |ii|ting is allied to war, but is a milder
and less dangerous occupation ; probably the Navahoes regard it as the feminine
of war, and have therefore called a goddess to preside over its mysteries, while
the “ war-medicine " is placed in the keeping of a god.

g2.—5She appears only once during the ceremony of the night chant and
then in company with two war-gods in the act of succor or exorcism on the after-
noon of the ninth day (par. 594). The personator is dressed in the old-fashioned
costume of the Navaho woman, the textile articles being usvally new and of fine
quality. She wears the ordinary mask of the Yébaad, which is described else-
where, and a collar of fox-skin. She is adorned with the usual profusion of
Navaho jewelry. She carries on her back a quiver and bow-case of puma-skin,
with a bow in the case.  She carries two arrows, one in each hand, and these are
her special talismans or charms although it is her puma quiver that is mentioned
in her stanza of the Waking Seng (par. 470)

93— Each arrow is made of the common reed, and is at least two spans and
a hand's breadth long ; but the end must be trimmed off three finger-widths be-
yond a node and, to comply with this rule, the shaft must often be longer than
the length mentioned,  The arrow has no head.  The tip of the shaft is wrapped
with fibrous tissue, the so-called sinew, to keep it from splitting ; it is covered
with moistened pollen, then with moistened white clay or gles, and again with
moistened pollen.  The rules for feathering the shaft are intricate.  The feathers
must be those of the red-tailed buzzard (Butes borealisy and for both arrows they
must be plucked from one bird, Two tail-feathers and one wing-feather, or two
wing-feathers and one tail-feather may be used. Each feather is split in two,
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making six arrow-feathers. If the fletcher selects the former combination of
feathers he must put two halves of a tail-feather and one half of a wing-feather
te each arrow ; if he selects the latter combination he must attach two halves of
wing-feathers and one half of a tail-feather to each arrow. The feathers are
secured to the shaft by means of fibrous tissue,

94.— The functions of /fastséolfoi in the rite of exorcism are described else-
where (par, 505). Her cry is a single whoop,

95.—MNo picture of this goddess is made in the dry-paintings.

HASTSELTSI,

g6.—The name Hastedltsi or Hastséidis, is derived [rom Aastsé, a chiel or
elder of gods, and fitsi, red ; it may be translated Red God.  His body is painted
red.  This divinity has his principal home at Litsisdaa’, or Tsé'nafalesi, Place of
Red Horizontal Rock; but he, or others like him, are spoken of as dwelling at
White House, in Chelly Cafon, and at other ]:i.'u'c'.!-'. where the véi have their homes,
See par. Sob.

o97.—He is a god of racing. His personator takes no part in the dance orin
any act of succor ; he never helps the patient.  He appears only on the last after-
noon of this ceremony, in that form known as fo'nastsidéro dafid, where there is no
public dance on the last night ; but he does not always appear even then.  His fune-
tion is to get up foot-races ; hence a ;_;m:ul runner is selected to enact this character,
He goes around among the assembled crowd challenging others, who are known to
be good racers, to run with him.  He does not speak.  He approaches the person
whom he wishes to tl'l;i.l]i:n;_:‘tr. dancing meanwhile, gives his peculiar squeaking call,
which Tlla}-'bi: 5;]&1[ “goh ooh ooh—ooh ooh’,” beckons to him, and malkes the sign
Earra::ing, which is to ;ﬂiu'.t: the two extended lorefingers topether and [Jrujt:.ct thiem
mpidl}- forward. If he winsin the race, he whips his competitor across the back with
his yucca scourges ; if he loses, his competitor may do nothing to him.  If the losing
competitor asks him to whip gently, he whips violently, and vice versa ; but the flag-
ellation is never severe, for the SCOUTZEs of yucca leaves are light weapons,. He races
thus some six or seven times or until he is tired ; then he disappears. Each race is
only about 200 yards. The people fear him, yet a man when challenged may
refuse to race with him.  He often resorts to jutkﬂ}‘in}; tricks with his opponent,
such as making a false start. He may enter the medicine-lodge to get up a race, but
for no other purpose,  Hastaéltsi is a very particular god and likes not to touch any-
thing unclean.

g8.—The mask is in shape like that of the yébaad, being a simple domino that
only covers the face and throat ; but it is painted differently from the yébaad mask.
It is colored red with native ochre ; white circular marks surround the holes for
the eyes and mouth ; black semi-circles extend from eyes to mouth on each side.
A white shell is attached to each eye-hole and to the mouth-hole, and there is a piece
of abalone shell at the top behind which feathers are stuck,  See fig. 4.
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gg.— The two scourges are made of leaves of Yuweca daccata or Vueca elata.
They are formed from two leaves ; one taken from the east, the other from the west
) of the selected plant. These leaves are split
in two and interchanged halves are bound to-
gether to form a scourge.  The personator
carries one in each hand. He strikes with the
scourge in the right hand, changes the imple-
ments from one hand to the other, and strikes
again with the other weapon in the right hand.
These implements are called béitsis,
100.—If the god is to be represented in
the ceremony, he has a cigarette made for him
on the morning of the fourth day. Lt is some-
what like the cigarette of Fo'badsistsini, It
is three finger-widths in length. It is painted
red, with a representation of the mask on the
front and queune-symbols in white on the back.
These symbols may be either two or four in
number ; il four, two of them are left open or
incomplete (See fig. 3, C).  There are songs for these cigarettes ; but the songs
which the pod sung himself are not told. A prayer in the usual form is said for
the tigaln:tlu it hi'.!_;il!.‘i, “ Hastsédtsi, 1 have made your sacrifice, | have prepareda
smoke for you "; but the |:w.rs.m1atm‘ 1% not present when this is rr_'pual:‘:d. The

Flg. 4 Mask of Facediork

kethawn is deposited on red ground.

101.——Neither personator, mask, nor cigarette has been seen by the author.
The information given above is gathered {rom different shamans. The accom-
panying picture of the mask is made from descriptions and rude drawings by
Indians ; hence it is not included among the colored illustrations in plate 111,
which are carefully drawn from the actual objects.

HASTSEZINI

102.—/MHastsézini signifies Black #astsé, Black Elder of the Gods, or Black
God. There are several of these gods; but unlike the other fastsé, they do not
abide in different places. Most of them dwell together in one locality called
Tsé'nidonllyld { Rock-with-dark-place in-middle), near Tse‘gihi, north of the San
Juan River. The myth of the Whirling Logs gives them another home at
Tse's'ni (par. 811).  Although there are many of these gods, it is found conven-
ient to speak of Aastsézini in the singular number.

r03.—He is a reserved and exclusive god, not associating freely with other
divinities and rarely visited by the latter.  This characteristic is often mentioned
in the myths. He is the owner of fire—a fire-god. Other gods may possess other
things, but all fire is his. He was the inventor of the fire-drill and the first one who
produced fire
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104.—His personator is dressed mostly in black — shirt, blanket, brecch-cloth,
and old-fashioned moccasing,. He wears 2 collar of fox-zskin, but has no fox-skin
pendant behind. He wears necklaces, which, according to the Waking Song,
should be of white shell © but which in these LI:[:,--.-.nu,:. contain coral, turquoise, and
other material.  He has no cloth or skirt around the loins. His naked lower ex-
tremities are jJ-‘linI'.t‘Ll black, and marked each with a line of white, at the back,
t*.xl!_'utling from the top of the heel to the top of thethigh. He wears amask. He
carries a fire.dnll, with the necessary wood and tinder, a fagat, and a bundle of
carn-cakes,

105.— The mask is painted black with sacred charcoal (par. 214), marked with
white circular spots around the eye-holes and mouth-hole, and a white figure of the
!-i]'l-'l]ﬂ‘- shown in the i”l'lﬁtl'fl.tiﬁt'l. I'Kli'lliiir'lj._[ in the median line from the circle around
the mouth-hole to the level of the eyve-holes. T
has a fringe of red hair extending over the crown
from side to side.  See fig, 5.

106.—The two parts of the fire-drill—the
shaft and the stick in which the shaft works—must
come from a cedar-tree which has been struck by
lightning. Some light bark from the same tree
i5 used as tinder to catch the spark from the fire-
drill.

107.—The fagot, called lawolyédd, is made
from the bark of the same stricken cedar-tree that
furnished material for the fire-drill.  The bark
must be shredded from tip end to butt end.  The
fagot is a span long and of such diameter that it
may be completely encircled by the thumb and Flic & Mask of Mastetetad
fm'uﬂl'lg::l' of one li:ll!d: it is tied I.I'].' four :ill'il!lg.i
of yueea fibre at equal distances from one another and from the ends.

108.—The corn-cakes, four in number, are made of blue corn, nanéskdd,”
mixed with meal made from corn which a thieving crow has dropped in its fight.
Each is a contracted inger-circle in diameter. (See par. 152.) Each has a hole in the
middle, perforated with an owl-quill, through which hole yueea fibres are passed
and tied so as to form a handle or grip, by which the cakes are carried suspended in
one hand. The yueea fibres used for the [agot and {or the corn-cakes must come
from one plant and from two leaves, one culled from the east side of the plant and
one from the west.

1og.— | he personator of Hastsésini never appears when the public dance of the
naakdai is to occur on the last night ; but only when the variety of the ceremony
known as fo'nastsifégo hatilis to be celebrated. Then his labors occupy the whole
day from sunrise to sunset and he receives a liberal reward for the arduous work,
which must be accurately performed.

110.—While the personator of the ffastsézini is gone on his strange journey,




& MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY.

the people inside the lodge busy themselves executing a large dry-painting called
Hastsésini beyikd! (par. 880). This picture has a figure of a corn-stalk in the
centre and figures of 16 Aastsézini with their fagots and bundles of corn-
cakes ; it remains on the floor of the lodge until the arrival of the personator of
the Black God in the t:\'t:lﬁl'lg.

1 11.— T he personator comes to the medicine-lodge early in the morning on the
ninth :|11.' of the CErCmony. He has himsell clothed and ]mintrﬂ Before he
|l. 1VES tI'IL' Indm his E‘I.l"'l'l-t 15 Il'lrl'ltl. d .H“E 1me {II.."I.IL.II". L "EEII.'I“"I.I'IHI.'!( d W I.I]'I I\.E‘ tlﬂ (PTT.
215). He hides his mask and other propertics under his |J|‘m]~.r_l and proceeds to
a point some distance east of the lodge. Here he puts on his mask and at sunrise
begins his slow journey back to the lodge.  He spends all day, until sunset, in re-
turning. He walks a few paces, stops, lights his fagot with his fire-drill, lies down
with his back to the fire—a favorite attitude of his according to the myths—and
'|JT|.'|!'!1|.|F. to slcrc-p and make camp. But he does not lie Itm_ﬂ;; le rises 10 a moment
and :*.'-clin_g_;'lli.uluhaz his fire, for his httle !I';l,gul, must be husbanded, He must
make it last all day and have some left, when he gets through with his journey
in the evening, to deposit as a sacrifice,  Thus he makes a number of symbolic
journeys and camps, so timing his labors, that he arrives in front of the lodge
and in the presence of the patient when the sun is a hand's breadth above the
horizon.

112.—As the personator approaches, a buffalo robe is spread on the ground,
near the lodge to the east, the patient is led out to it and places himself on it in
the - |n_-,|;:tn|:'.;|1 ]mti.itiun with his head to the east. The personator walks
astraddle over the patient from east to west and from west to east uttering as he
does so his low, hoarse call, * Waaah." In the same position, the patient places
himsell in turn, with his head to the south, to the west, and to the north, while
the actor walks over him astraddle back and forth once [or each direction. He
helps the patient to his feet and both enter the lodge, the patient leading.

113.—Having entered the lodge, the patient sprinkles the picture with meal,
and disrobes to the hr{:{.‘ch-clﬁlh, The actor :il:u"il!He!; 'Ll: with k.&’tlo (pm‘, 2|5:|
in ceremonial form.  The patient sits on the corn-symbol, facing east. The per-
somator administers to him a medicinal infusion in four draughts. He gives a
fifth draught to an attendant who squirts it on the palms of the actor in order
that the latter may take up the dust from the picture on his moist hands, and
apply it to the body of the patient. The patient then assumes on the pic-
ture the position he had on the buffalo robe, before entering the lodge, and the
actor walks 31;.1':: astraddle over him back and forth in four different directions.
The patient sits up.  In general all the acts performed on the other great pic-
tures (par. 556) are performed in this rite.  The fagot is lighted once more and
it is extinguished by the patient, who applies ké‘tlo with his finger tips, four times,
to the flame, while the actor holds the fagot.

114.—When the fagot is thus for the last time extinguished, the actor gives
his cakes to the officiating shaman, who keeps a portion for himself and divides
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the remainder with visiting priests. The cakes are not eaten ; but are reserved
for future magic uses.

115— The actor Foes out of the lodge with the remnant of his [agot, carries
it to the west, and hides it under the roots of a cedartree where cattle cannot
trample on it. Here he puts on an ordinary blanket, which an accomplice has
brﬂllght for him, hides under this lis mask, and returns to the medicine-lodge, to
wash himsell and change his dress.

116 —As in the case of the Red God, the above items concerning the Black
God are compiled from information given by the priests.  The author has never
witnessed the rites or seen the personator. The 1.1.'.;|r-gm|5. appear with ffast-
#ézini in his act of succor, but their part in the act has not been satisfactorily
noted,

TUYNENILL

11 7.~—Water-Sprinkler is the literal translation of the name of 7d'nenili,—
the rain-god,— the Navaho Tlaloc. We speak of him in the singular although
there are thought to be many gods of this name. It seems that the home of the
most important rain-god is at Tse'gihi, yet one is represented as dwelling at each
place where there is a community of yéi. He is the lord of waters ; but par-
ticularly of celestial waters, of precipitated waters. The ocean, rivers, and lakes
seem more under the control of Tiéholtsodi. When Fdnenili wishes to produce
rain, he scatters his sacred waters to the four cardinal points and immediately
the storm-clouds begin to gather. He is a watercarrier for the other gods.

118, —His personator appears only on the last night of the ceremony in the
dance of the naak#ai’ {1Jiu‘. Gag ), He wears the mask and dress of the or-
dil’lﬂ.f}" y‘éhaka {I:r.i-lrﬁ. 59-61) ; but all the articles of his .'illlmn,:l are of inferior
guality. " Why should he (the god proper) dress well, when he may get his
clothes wet with water # " ask the priests, The actor has no special implement ;
he does not carry a rattle, like the other dancers; he may bear the bunch of
spruce, or the skin of a wild animal, usually a fox-skin, with which he plays his
pranks.  In the myths, the god is represented as carrying a wicker water-bottle,
or two water-bottles, one black and one blue (par. 708} ; but the personator never
carries such a bottle. The strings of the divine bottles were rainbows. His
clownish actions at the dance are described elsewhere (par. 636). We attempt
to represent his peculiar cry thus: “ Yuw yuw yuw yuw.”

119.— 6'nenili is represented in one of the dry-paintings — that of the
naakkai, on the seventh day (plate VII). He isshown standing at the head of
the line of female dancers, in the northwest corner of the picture, dressed and
masked like a yébaka, but without a skirt; his shirt spotted with pollen of
all colors. His hands appear empty to show that he carries no special property.
Rarely he is represented with a wicker water-jar which may be black or blue.
See pars. 713, 720.
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TSOHANOAL OR TSINHANOAL

120.—The name Tsdhanoai is said to mean Day Bearer, He Who Carries
during the Day. Sometimes the name is given as Tsishanoai, which seems more
maodern, as the present ordinary word for day is tsin or dzie.  In various previous
works the writer speaks of Tsdhanoai as the Sun, in deference to the usual way
of denominating sun-gods among other peoples ; but more correctly speaking he
should be called a sun-god or sun-bearer, or, as above, Day Bearer; for the orb
of g]';l.:,' is to the Navaho, 1’J|'|.]}' the luminous shield of the gnﬂ, behind which the
bearer walks or rides, invisible to those on earth,

121,—The name of the solar orb is sa’,  According to the Mavaho Origin
Legend,” it was made by the primeval people when they emerged (rom the fourth
lower world te this world,  The legend says they made the disk of a clear stone
called tsé‘tsagi; around the edge of this they set turquoises, and ontside of these
they put rays of red rain, lightning, and serpents of many kinds. They selected
one of their own number to carry it, and he is now Tréhanoai.

122.—Much is said about the sun-god in the Origin Legend and in other
legends of the tribe. In these tales he appears as a god of the greatest power;
yet his cultus, to-day, is not so impoertant as that of other gods. He is not ap-
pealed to as frequently as some others are.  Certainly his wife Estsdnatlehi and his
son Mayénézgani receive more reverence. o him is attributed the creation of
all the great game animals ; but he did not create other beings on the Earth. He
is not a supreme god and there seems to be no supreme god in the Navaho
mythology. He has two wives, one living in the east and one in the west.
According to some informants, he walks on a holy trail of sunbeam or rainbow
across the Hli:,' X ;u:cunling to others he rides on a blue steed.  The latter version
is probably modern,

123.— Tsthanoai is never personated in any of the rites of the night chant
and never represented in the dey-paintings.  There is a stanza for him in the
Waking Song, which alludes to a pendant of haliotis or abalone shell as his or-
nament, and when this stanza is sung, an ordinary yébaka mask is shaken.

124.— There is so much to be said about this divinity that we shall not devote
more space to him here.  The reader who desires further information about him,
is referred to a P:r:.:\'imlsi. work of the wri'r.{:r, entitled © Navaho ],egz;:nds.""

KELEHANOAI OR TLEHANOAL

125.—The Navaho word for night is kle or tle. Kléhanoai is said to meéan
Night Bearer, or He Who Carries during the Night. Such is the name of the
Navaho moon-god., He is often referred to by the writer as the Moon ; but moon-
bearer, moon-god, or Night Bearer are more accurate terms.  To these Indians, the
orb of night is only a shield that the god carries.

126.—The moon, according to their legends, was made, immediately after, or
at the same time with, the sun, by the primeval people, when they first came up
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tor this world through the Place of Emergence.” They made the disk of the moon
of tsé'tsom, star-stone, a kind of crystal ; bordered it with white shells, and cov-
ered its face: with sheet lightning and the sacred mixed water, wfanastsi (par.
209). The one selected to carry the moon was an old and gray-haired person,
who had joined them in one of the lower worlds. The tale speaks of him as a
man ; but he is now the immortal moon-bearer and receives the homage due toa
god.  There are some reasons for believing that the moon-god is identical with
Békotsidi, the ereator of domestic animals, He receives much less honor than
the sun-god and is considered less potent, although in all songs to the Day Bearer,
the Night Bearer is mentioned.

r27.—The Origin Legend tells us that when Day Bearer and Night Bearer
were about to leave the primeval people and ascend to the heavens to begin their
labors, the people were sorry, for they loved the twain. But First Man consoled the
sorrowers, saying :  “ Mourn not for them for you will see them in the heavens and
all that die will be theirs in return for their labors.” Since those days the sun-god
demands the life of a Navaho for every day that he passes over the earth and the
moon-god demands the life of a Pueblo Indian for every night that he passes.

128.—Kléhanoai, like Tséhanoai, is never personated in the night chant or de-
picted in its dry-paintings. He has a stanza appropriate to him in the Waking Song
(par. 470), in which a pendant of white shell is mentioned as his attribute.  When
this stanza is sung one of the six yébaka masks is shaken.

ESTSANATLEHL

129.—The name of Estsinatlehi is derived by syncopation from estsdn,
woman, and natléhi, to change or transform. It may be translated Woman that
Changes, or Woman that Rejuvenates Hersell,  This name is given because, it is
said, she never remains in one state of development ; that she grows to be an old
woman, returns at will to the condition of a young girl again, and so passes through
an endless course of lives, changing but never dying.

130.—Usually, if you ask a Navaho, who is his most powerful and revered
deity, you will be told that it is Estsdnatlehi. To those who are accustomed to be-
lieve that the position of the female among Indians is a degraded one, it may seem
strange that a goddess should hold the highest rank in their pantheon ; but a care-
ful study of Navaho sociology shows us that the position of the Navaho woman is
one of respect and influence, and that a man owes his chief allegiance to his mother.
The myths also make clear the latter fact. As the mother of their greatest war-god,
she deserves special honor ; but this is not her only claim to worship : she is benefi-
cient, she loves mankind, she dwells in the west and sends from there the plentiful
rains of the summer and the thawing breezes of the spring. She created several of
the Navaho gentes from her own epidermis and hence is called their mother, and
she assisted in the creation of others from ears of corn.

131.— The version of the Origin Legend * which the writer most favors tells
us that she was created from a small turquoise image into which life was infused by
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means of an elaborate ceremonial act of the gods ; that she conceived of the Sun and
bore the great war-god Nayénezgani; that Hastséyalsi was her accoucheur ; that,
when her son had slain all the Alien Gods and the children of men began to increase
on the earth, she went at the bidding of the sun-god to the western ocean and that
she dwells there now on an island which floats on the bosom of the Pacific, She is re-
garded as the sister of a goddess called Yolkai' Estsin or White Shell Woman whom
the gods ereated by ceremonially giving life toa white shell image; who conceived of
awaterfall, and became the mother of 7o'badsistsini, the sceond war-god.  Another
version of the ﬂrigin 1.1:}_{1:m| 5aYs that Estsdnatlehi was born of the Sk}' father and
the carth mother, and was found as an infant by First Woman on the summit of the
mountain of Tsolihi. *

132.—Much is said of both of these goddesses in the Origin Legend, to which
the reader, who desires to know more about them, is referred.” Many songs are sung
in their honor.  But in song and story Estsdnatlehi is always represented as the
greater.  The cult of White Shell Woman is insignificant compared with that of her
sister,

153,—'!; 15 cunjuc:tun'ﬂ Ir!.' the writer l,'|'|:h1! Eﬁlﬁ.’iﬂﬂtlﬁ]ﬁ iﬁ a dciﬁcatinn trf fruit—
ful nature, a goddess of the changing year, and that as such she is properly repre-
sented as the wile of the Sun to whom nature owes her fertility : yet there are
relations concerning her in the myths which seem to indicate that she has some of
the attributes of a moon-deity.

1 34.—5he is never, we are assured, personated in any of the rites or depicted in
any of the dry-paintings.  When fastséolfoi, the goddess of the hunt, appears by
proxy, in the scene of succor on the ninth day, some Navaho laymen think it is
Estainatlehi, and so told the writer inthe earlier years of his investigations ; but
all the shamans questioned declare that such informants are mistaken and that
Estsdanatlehi is never personated.  In the Waking Song she has a stanza in her
honor, where © Her plants of all kinds ” are mentioned as her special attribute. This
is further evidence that she is an apotheosis of Mother Nature.  When her stanza
is sung one of the six yébaad, or female, masks is shaken.

ESS5ENTIAL OR SACRED PARTS.

1 35— lhere are certain parts of the body of the patient to which kethawns
or other sacred articles are always applied. These parts, which are called, for con-
venience, sacred or essential parts, are as follows : (1) the soles of the feet ; (2) the
knees just below the knee-caps ; (3) the palms, outstretched on the knees ; (4) the
chest; (5) the back between the scapulie ; (6) the right shoulder; (7) the left
shoulder ; (8) the top of the head ; (g) the right cheek; (10) the left cheek ; (11)
the middle of the mouth. The sacred objeets are always applied in the order in
which the parts are named (from butt to tip; see par. 18). Sometimes other
parts of the body receive the application—those which are supposed to be the
special seat of the discase.  Sometimes the article is applied twice in succession at
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each place—once with the point to the right of the operator and once with the point
to the left. After each application (often) a motion is made as if throwing some in-
visible evil influence out at the smoke-hole.

MEASUREMENTS.

136.—The various properties of this and other ceremonies are made not only
according to rigid rules of work ; but according to established standards of
measurement.  Of course this rude people have not accurate scales of dimension
such as ours ; but they have the natural standards from which most civilized meas-
urements were derived previous to the introduction of the metric system. T will
save much repetition and encourage a more extended and aceurate description, if
these standards of measure are defined in this section, than if they are left to the
section on Rites. All the measurements here deseribed may perhaps not be em-
ployed in the night chant ; but it is deemed best to make here a list of Navaho
measurements as complete as our knowledge will permit.  The names of the
measures are mostly devices of the author.

137.—1. One finger-width :—the width of the last joint of the index finger,
taken on the palmar aspect over the centre or most prominent point,

138.—IL. Two finger-widths :—the width of the terminal joints of the first and
second fingers on the palmar aspect over the centres ; the fingers being pressed
closely together and their tips brought to the same level.

139.—I11. Three finger-widths :—width of the terminal joints of the first,
second, and third fingers taken under conditions similar to those of measurement
II. On the writer's hand this is equal to 1§ inches.  The majority of kethawns
are made of this length.

140—1V. Four finger-widths:—width of terminal joints of all four fingers of
one hand taken under conditions similar to those of measurement 11

141.—V. Six finger-widths:—is found by doubling the measure of three finger-
widths. This is also often applied to kethawns.

142.—VIL. The joint :—the length of a single digital phalanx, usually the
middle phalanx of the little finger.

143.— VI The palm:—the width of the open palm including the adducted
thumb.

144—VIIIL. The finger-stretch :—from the tip of the first to the tip of the
fourth finger; both fingers being extended and abducted while the second and
third are flexed.

145—1X. The span :—the same as our span, from the tip of the thumb to
the tip of the index finger, these digits being stretched as far apart as possible.

146.—X. The great span :—from the tip of the thumb to the tip of the little
finger, all the digits being extended, while the thumb and little finger are
strongly abducted.

147.—XI. The cubit :—from the point of the clbow to the tip of the extended
middle finger, the arm being bent.
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148.—XII. The natural yard :—from the middle of the chest to the end of the
middle finger, the arm being outstretched laterally at right angles with the body ;
this on a tall Indian equals about three feet.

t49.— 111 The natural fathom :—measured on the laterally outstretched
arms, across the chest from the tip of one middle finger to the tip of the other.
This 15, of course, twice the natural }r:m!, or about six {eet. r"lmmng white men
the height wsually equals or exceeds this measure.  Among the Navahoes the
contrary is the rule.

150—XIV. The arm-circle :—the arms held in front as if embracing a tree-
trunk, the tips of the fingers just meeting.

151.—XV. The finger-circle :—the fingers of both hands held so as to en-
close a nearly circular space, the tips of the index fingers and the tips of the
thumbs just touching.

15:,—3{\']. The contracted E'mgur-cirq:h: —like the ﬁngt.:t'-tif:;h:; but di-
minished by making the first and second joints of one index finger overlap those
of the other,

153.—NXVIIL. The grasp :—a circle formed by the thumb and index finger of
one hand.

154.—In addition to the above measurements, which are used for sacred
articles, the story tellers often resort to the expressions, “ so big,” with explana-
tory signs, and “as far as.” But such are only temporary makeshifts of the nar.
rator and not accepted standards of measurement.

155.—0 course these measurements vary on different individuals ; hence,
where several men work on a numerous series of sacrifices, as in the kefdn Zni
{pars. 399=403), each pauging on his own person, we find objects measured ac-
cording to the same rule, of different lengths. In making a series of uniform
objects, such as kethawns and plumed wands, it is customary for the operator to
measure only one object on his person and then to use this object as a standard
for the others.

DRY-FAINTINGS.

156.—An important factor in the greater, and in many of the minor, cere-
monies of the Navahoes is the dry-paintings. Thus the author has always called
them. Others, writing later, and describing them among other tribes, speak of them
as sand-altars and sand-paintings. Objections to these terms are : (1) that the pie-
tures are not always painted on sand, neither are the colors all sand ; and (2) that
they are not always drawn in places which can be regarded as altars, as, for instance,
the tops of sweat-houses. No doubt objections may be found to the term dry-
paintings.

157.—The excellence to which the Navahoes have carried the art of dry-
pait‘lﬁﬂg 15 as remarkable as that to which tl‘l!,t:r' have bmught the art of weaving,
Unlike the neighboring Pueblos, they make no graven images of their divinities.
They do not decorate robes and skins with meist colors as do the Indians of the
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plains. They make little pottery and this little is neither artistically nor sym-
bolically decorated. Their petroglyphs are rare and crude ; the best rock in-
seriptions, which abound in the southwest, are believed to be the work of Cliff
Dwellers and Pueblo Indians, or their ancestors.  Seeing no evidence of sym-
bolic art among them, one might readily suppose they had none. Such was the
opinion of white men (some of whom had lived fifteen years or more among the
Navahoes) with whom the author conversed when first he went to the Navaho
country, and such was the opinion of all ethnographers before his time. The
symbolic art of the Navahoes is to be studicd in the medicinelodge. The
Pueblo Indians — those of Zufi and Moki— and some of the wilder tribes —
Apnclws and Ch(‘.b—'t‘:nnt‘:f—‘.—hmiﬂt‘:;l.’ul:l the art of (lr:.,'-lmimin:_:; hut none seem to
have such numerous and elaborate designs as the Navahoes,

158 —The pigments are five in number; they are : white, made of white
sandstone ; yellow, of yellow sandstone ; red, of red sandstone ; black, of char-
coal, mixed with a small proportion of powdered red sandstone to give it weight
and stability ; * blue " made of black and white mixed. These are ground into
fine powder, between two stones as the Indians grind corn.  The so-called blue
is, of course, gray; but it is the only inexpensive representative of the blue tint
ﬂl{:}" can obtain and, combined with other colors, on the sandy floor, it looks like
a real blue, These colored powders, prepared before the picture is begun, are
kept on improvised trays of pine-bark. To apply them, the artist picks up a little
between his first and second ﬂnge:r, and his n]:ptmtrd thumb, and allows it to fow
out ﬁ.luwl}r as he moves his hand, When he takes up fis pim:h of En:w:lur fe
h]ﬂ“h (8}1] hi.E ﬁngi_.':r.li to remove ﬂhl_:rrant I:I-'Irtiﬂl!'.‘.'i -'ll'.ll.'l l:[._:[._:rl th{‘,l'ﬂ frﬂm fﬂlling (214 |
the picture, out of place. When he makes a mistake he does not brush away the
color ; he obliterates it by pouring sand on it and then draws the corrected design
on the new surface.

159.—The dry-paintings of the largest size, which are drawn on the floor of
the medicine-lodge, are often 10 or 12 feet in diameter.  They are sometimes so
large that the fire in the centre of the lodge must be moved to one side to ac-
commodate them. They are made as nearly to the west side of the lodge as
practicable. The lodge is poorly lighted, and on a short winter day the artists
must often begin their work before sunrise if they would finish before nightfall,
which it is essential they should do.

160.—To prepare the groundwork for a picture in the lodge, several young
men go forth and bring in a quantity of dry sand in blankets ; this is thrown on
the floor and spread out over a surface of sufficient size, to the depth of about
three inches ; it is leveled and made smooth by means of the broad caken battens
used in weaving. :

161.—The drawings are begun as much toward the centre as the design will
permit, due regard being paid to the precedence of the points of the compass;
the figure in the east being begun first, that in the south second, that in the west
third, and that in the north fourth. The figures in the periphery come after
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these.  The reason for thus working from within, outward is practical ; it is that
the operators may not have to step over and thus risk the safety of their finished
work.

162 ~The pictures are drawn according to an exact system, except in cer-
tain well-defined cases, where the limner is allowed to indulge his fancy. This
is the case with the embroidered pouches the gods carry at the waist. Within
reasonable limits the artist may give his god as handsome a pouch as he wishes.
Cin the other hand some parts are measured by palms and spans and not a line of
the sacred design may be varied in them.  Straight and parallel lines are drawn
with the aid of a tightened ecord.  The naked bodies of the mythical figures are
first drawn and then the elothing is put on.

163.—While the work is in progress the chanter does little more than direct
and criticise : a number of YOUNRE men En:rfnrm the labor, cach working on a dif-
ferent part.  These must be men who have taken the rite of initiation ; but they
need not be priests or even aspirants to the priesthood. It is usually, but not
always, the task of the shaman, when the painting is completed, to apply pollen
or meal to the divine figures, and to set up the plumed wands around the picture
when the rite requires.  When all iz done the picture is obliterated, by different
methods in different rites. ' When no semblance of the picture remains, the sand
of which it was made is gathered in blankets, carried to a distance from the lodge,
and thrown away, ]c-.'u"m_g no trace of the work,

164.—The shamans declare that these pictures are transmitted unaltered
[rom year to yvear and from generation to generation. It may be doubted if such
iz strictly the case. No permanent design is anywhere preserved by them and
there is no final authority in the tribe.  The pictures are carried from winter to
winter in the fallible memeries of men.  They may not be drawnin the summer.
The custom of destroying these pictures at the close of the ceremonies and pre-
serving no permancnt copies of them arose, no doubt, largely from a desire to
preserve the secrets of the lodge from the uninitiated ; but it had also perhaps
a more practical reason for its existence.  The Navahoes had no way of drawing
permanent designs incolor.  When it became known to the shamans (and no at-
tempt was ever made 1o hide the fact from them) that the author kept water-
color drawings of the sacred pictures in his possession, these men, at the proper
season, when about to perform a ceremony, often brought their assistants to
look at the drawings, and then and there would lecture the young men and call
their attention to special features in the pictures, thus, no doubt, saving them-
gelves much trouble afterwards, in the medicinﬁ-ladge. These water-colors were
never shown to the uninitiated among the Indians and never to any Indian during _
the forbidden season.

SACRIFICES, KETHAWNS.

i65.—The principal objects of sacrifice are the kefdin, whose name is here
Englished kethawn and pluralized kethawns. They are not only sacrifices, but




1
4
I

MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY. 3

e |

they are messages to the gods. They are very various in character and each one
embodies one or more ideas which are usually easily explained.  Sacrifices of this
character are widely diffused. Most of the Indians of the Southwest use them,
or have used them, and the writer has known them to be employed by tribes of
the Upper Missouri, The inahos of Japan seem closely allied to the kethawns,
Many of them are sacrificed with feathers either attached or enclosed in the same
bundle with them, and such are to be classed with the plumesticks of the Zuiti In-
dians. Much as these sacrifices differ from one another in size, material, painting,
accessories and modes of sacrifice or deposit, there are eertain rules of pgeneral
application which will be deseribed here to aveid frequent repetition herealter.
Special rules for special kethawns will be reserved for the part on Rites in Detail.
There are two principal kinds of kethawns used in this ceremony, cigarettes made
of hollow reed, and sticks made of various exogenous woods,

CIGARETTES.

166.—The cigarettes are usually made of the common reed or Phragmites
commerends.  The reed is first rubbed well with a picee of sandstone for the purpose
of removing the glossy silicious surface in order to make the paint adhere well, It
is next rubbed, for metaphysical reasons, with tsileilgi'si or scareweed (Gudierre
zta enthamie) a composite plant growing abundantly in the Navaho country. The
reed is cut with a stone knife or arrow head which must be unbroken (par, 19).
The law of butts and tips {(par. 18) is observed with great pains in ||1r1|ci|'|g these
objects.  In cutting up a reed for a series of cigarettes the operator facing east,
holds the butt end toward his body, the tip end toward the east, and cuts off that
section which comes next to the root.  This he marks near its base, on what he
calls its front (par. 171} with a single transverse notch, made also with a stone
knife. The severed section he lays on a clean stone, buckskin, or cloth, front
down, and proceeds to cut off another section from the butt end of the remaining
part of the cane. If it is the same length as the preceding piece he marks it with
two transverse notches in the manner described. A third section he would mark
with three, and a fourth with four notches. These notches are cut in order that
throughout all subsequent manipulations the butt may be distinguished from the
tip, the front from the back, and that the order of precedence in which they were cut
may not be disregarded. But in making the notches the sacred number four must
never be exceeded.  If there are more than four eigarettes of the same size in one
set, the fifth must be the beginning of a new series, to be marked with one notch,
while the operator must depend on his memory and on his care in handling to keep
the sets separate.  The nodes and the adjoining portions of the culm must not be
used, They are carefully excluded and split into fragments with the point of a
stone knife before being thrown away, lest the gods, coming for their sacrifices,
might mistake empty segments for cigarettes and, meeting with disappointment,
withhold their succor from the patient. The god, it is said, examines and smells
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the cigarette to see if it is made for him ; if he is pleased with it he takes it away
and rewards the giver.

167.—The second section is laid south of the first and parallel to it, the last
section is placed farthest to the south, the order of precedence being from north
to south ﬂ‘]-_-l"t. to |'igh|:}, when sacrifices are laid out in a :ih‘aiglll line in the east.
In the e-'.u]:nrg.qtclt:u:ut :1-p1_;r;|[_i|;:u|1,=. to be described, such as p.ainl.lng, il‘ls-_*t"tiﬂ;{ feathers
and tobacco, pollenizing, * lighting,” and sacrificing, the cigareties are always
handled in the order of from left to right. 1f there is an order of precedence
among the gods to whom they belong, the higher god owns the more northern
sacrifice, the one that comes from nearest the butt.

168.—The cut ends of the section are next ground smooth on a stone, and a
splinter of fresh yuceca leaf, long enough to protrude at both ends is inserted to
serve as a handle and support while the cigarette is being painted. A thin slice of
yvucea leal is also used as a brush, and eurved sections of the leafl are commonly
used as sancers to hold the paints.  The gummy juice of yucca leaf is mixed with
the paints to make them adhere when dry. Fig. 14 shows how they are arranged
when the paint is deying.

16g.—When the painting is completed a small pledger of feathersis inserved
into the hollow of each section, at the tip end, and shoved down toward the op-
posite extremity, to keep the tobacco from falling out. The pledget consists
usually of feathers of bluebird and yellow warbler and an owl-quill is, in most cases,
the implement with which the wad is shoved in.  The sections are then filled with
some kind of tobacco,” native to the southwest—in the night chant, usually with
Nicotiana ailennala,

1 jo.—Alfter the tobaceo is inserted, pollen is placed on the tip end of the
cigarette and moistened with a-drop of sacred water ; thus the cigarette is sealed.
The next act is to light it symbolically. To de this a piece of rock erystal is held
up in the direction of the smoke-hole or in the beams of the sun, should they enter
the lodge ; it is then swept down and touched to the tip of the cigarette. Onone
occasion (par. 484) it is so arranged that the cigarettes are prepared early in the
morning, and “lighted ™ just as the rays of the rising sun shine in through the
doorway of the lodge, over the curtain.

171.—The front or face of the cigarctte has been mentioned (par. 166).
This corresponds with the side of the internode on which the alternate leaf
grows, and is marked at the base of the internode, on the dry culm, by the axil-
lary pit or scar which the Navahoes call the eye ; thisis the side which is notched
and which lies next to the ground when the cigarette is sacrificed or planted.

WOODEN KETHAWRNS.

172.—Wooden kethawns are made of various kinds of wood selected in each
case for symbolic reasons.  Sex is symbolized by form and color (pars. 16, 17);
direction of sacrifice, as regards the points of the compass, is symbolized by color




MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY. 30

Dnl}', The distinction between butt and tip is as -::m_—hl!l.}' observed as with cigar-
ettes @ but in most spr.'.l‘:[:::-i of wood this may be determined without rh::.l-:'u'l:;_[
notches at the butt, hence these may be omitted.  As handles of yucea cannot be
applied to them they are sometimes in danger of being smeared when painted. In
general they are prepared with less care than the cigarettes.

PREPARATION OF KETHAWNS.

173 —The kethawns are always prepared in the western quarter of the lodge.
One or more blankets are first laid on the floor; or sheepsking may first be laid
down and blankets put on top of these. The blankets, nowadays, are usually
ordinary American goods and not those of Navaho make. Sometimes several
folds of new calico are laid next to the blankets.  The last covering of all is new
white cotton sheeting, usually unbleached, and it is on this that the kethawns and
other sacred articles must rest.  In old days, they say, finely dressed, new deer-
skins were used for the top covering.  All these coverings, skins and textiles, are
laid with their longer dimensions extending from north to south.

1 74.—Upon these cloths are placed the kethawns, during the various stages
of their manufacture, when they are not in the hands of the operators ; the rock
crystal with which the cigarettes are symbolically lighted ; the pollen bag of the
shaman ; the wild tobacco used for filling the cigarettes ; the owl-feather em-
ployed in forcing the tobaceo in; and the corn-husks, or small pieces of cotton
sheeting in which the kethawns are folded. The husks are grouped in a row from
north to south with their tips to the east and parallel to one another. Often the
shaman displays, in similar groups, the plumes and the jewels which accompany
the cigarettes ; but sometimes he transfers these directly from their receptacles to
the husk or cloth envelopes.  The stone on which the paints are mixed is some-
times placed on the blankets at the edge of the sheeting and the paints are taken
directly from it to be applied to the kethawns; but at other times it may be
placed in some other part of the lodge and the paints may be put on little trays
or palettes of concave yucca leaves.  The one or more receptacles that contain
the shaman's supply of feathers may be laid on the blankets.

175~ There is no special place on the covers assigned to each of these arti-
cles or groups of articles and an attempt to illustrate their varying positions
would be useless, or worse than useless as it might lead the reader to place an
undue value on the arrangement.  One picture will suffice to give an idea of how
the shaman sets his workshop in order, for the preparation of the kethawns,
Plate I, fig. A, shows how all appeared once, on the morning of the third day
when the kethawns of the White House were made.  In this the kethawns are
represented as first painted and put to dry, before they are filled with tobacco
and placed in the husks. Fig. 14 also shows sections of reed (unfinished keth-
awns) as they appear when painted and left to dry.

176.—~During the work the shaman sits west of the white cloth with his face
to the east, while his assistants sit near him in any convenient place or attitude.
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PAINTS FOR KETHAWRNS.

177.—In decorating kethawns of both kinds, Navahoes usually employ
[n‘lii'll:i found i their own country, of five different colors, viz, : white, hlue, }'Q‘l*
|U-'|.'|', black and red, The white is an infusorial earth called gl(r:: the blue is a
carbonate of copper; the yellow, a yellow ocher; the black, “a lerruginous
deposit (clay) containing manganese and some organic matter”; and the red, a
red ocher. What is called sacred charcoal is sometimes used for the black.
Indigo, a substance long known to the Navahoes, and traded in old days from
the Mexicans, is often used in place of carbonate of copper.

SONGS FOR KETHAWNS.

178.—During work on the kethawns songs appropriate to different occa-
sions are sung. There are songs for painting, songs when the tobacco is inserted,
songs for the symbolie lighting, songs for their application to the patient, and
songs of sacrifice when the kethawns are taken out to their hiding-places (pars.
320, 330, 333)

DEPOSITING KETHAWNS.

179.— The modes of sacrificing or depositing the kethawns are so various
that only a few general rules can be given. In describing special rites hereafter,
it will be said that a certain set of cigarettes or sticks is sacrificed in the east, or
in an easterly direction, another in the south or in a southerly direction, ete.
H|.|'Z':E| 133:}11‘1::%55{:!115 must not hl: l]ﬂ{i{:r‘:‘itm!l a5 Il'l{_"ﬂl'lil'lg east or !iﬂl.'l.t]'l even al]l}mx‘
imately. The local conditions required for the sacrifice, such as a certain kind of
rock or tree, are not always to be found in the required directions and a wide ter-
ritory must be allowed the bearers. Henee, all the world that lies east of the
meridian of the lodge is considered east, and all that is west of it is considered
west ; all the world that lies north of the degree of latitude that bisects the lodge
answers for north, and all that lies south of it answers for south ; yet, the nearer
they can come to the true point the better. Sometimes when the proper place is
many miles away, the sacrifice is merely pointed toward it and then laid down in
some nearer place.  The general conditions are that the saerifices should be put
in a safe place where cattle cannot trample on them.

180.—In returning from the place of sacrifice the bearer of the kethawns must
never cross his own outgoing trail and never turn to his left.  He muost always
go sunwise.  After he deposits his sacrifice he must face around ** by the right
flank " before starting on his return journey. He must run all the way both
going and coming, no matter how far he has to go. He must never pass through

an ant-hill.
MEDICINES,

181.—There are administered to the patient and otherwise used during the
ceremony, a variety of substances and compounds for which we can find no
better name than medicine although they may have no remedial power and are
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naot snpp-nsc—.-:l_ EVEN h"l,' the shamans, to exert any influence on the I\.-::u;l:; except
in a supernatural way. The Navahoes have a knu\\']:r:]gr of the physical effects
of many plants and employ them in the treatment of disease with a view to
their physical effecis; but the medicines of the klédze fasif do not belong to
this class. As the ceremony is supposed to drive away disease by spiritual or
supernatural means, so the medicines are supposed to act in a similar way.

POLLEN.

182.—The most important medicine, in all Navaho ceremonics yet studied,
15 pollen.  What we may call the pollen cult is very elaborate ; all of its mys-
teries have not been unraveled, but many facts have been gathered, which are
here submitted.

183.—It is not certain why the Navahoes ascribe remedial virtues to this
substance; but it is probably largely because they understand its fructifying
and life-giving powers. That such is their understanding is learned from a
conversation with them and is indicated in an agrieultural song of this ceremony.

I34.—]t'| old nl':'t}'h‘, tradition says, the pnllt:n of the ::.'1L-t.'|ii was most used
by the Navahoes as it now is by the Apaches: but of late YEars, p-n“:_-n of corn
is the kind commonly employed; it is the pollen of general vse; but many
other kinds are collected for special purposes.

185.—The ceremonial uses to which pollen is applied are very various : it is
geattered on dnncing wroumnds, iilung trails of ceremonial processions, on  keth-
awns when they are deposited, on the masks and sacred properties in various
rites, on the clr}r-pziinlingﬁ, and is illJ]'.'l]i!‘.tl. in other Ways which will not be men-
tioned here, but which may be learned by consulting the text with the aid of
the index.  But here is the most suitable place to describe the mode in which
the shaman administers it to the patient and to himself and the way in which
others take it, for sometimes cvery person in the ]mlgu 15 t:xin:ctm! ti '|:|:1rt.;|lc1'.:
A P'Ll'lch is taken from the Img and tlmpl:bcxi on the extended tongue ; another
pinch (or the remains of the first pinch) is held a couple of inches above the
crown of the head, and, as the hand is raised upward, the pollen is allowed to
fall on the head. The substance is sometimes applied to the essential parts of
the patient’s person.

186.—Much of the corn-pollen is used just as it is collected, being subjected
to no manipulation or rite; but the shamans have a system of vivifying the
medicine, whereby several varieties are produced, which, after all are simple
pollen and nothing more.  This vivifying consists in putting a live animal into a
bag of the substance, allowing it to remain there for some time and then liber-
ating it. The more it strugwles in its dusty prison, the better. It is supposed
to impart some of its character or spirit to the medicine while imprisoned.  1f it
dies while captive, the pollen, they say, is dead and must not be used. Perhaps
any animal may be subjected to this or some pollenizing treatment but the
following are those most frequently used for the klédsze fasid: bluebird, yellow
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warbler, Pigilfe chdornrses, humming-bird and grasshopper. Pollen of the
lizard is used as an oxytocic. In a wversion of the Origin Legend it is said
that at the time of the Emergence, when the people were threatened with a
third flood, they restored to Ti¢holtsodi,* the water monster, his young ; but
before they did so they put pollen on the bodies of these creatures, took it off
again and preserved it; it brought the Navahoes rain and game and much good
fortune.  See par. 263,

187.—A mixture of two or more of these life pollens is much used under
the name of i'videznd. It is often moistened and applied as a paint to kethawns
or to feathers that accompany kethawns, It is daubed on, by means of a splinter
of yucca 1('.1.!, from butt to ‘t'Lp, This sy be made h}' puttEng different animals,
consecutively into the same bag of pollen,

188, —The shaman collects pollen from different plants, in pursuance of
different mytho-therapeutic theories.  Pollen of pine and cedar are gathered.
Pollen of larkspur is sometimes employed, on account of color, as a sacrifice
to wods of the south ; but as this plant yields very little pollen, the dried and
powdered corella is added to give bulk to the collection. During the summer
rains, in the Navaho land, a fine yellow powder collects on the surface of pools;
it is probably the pollen of pine; but the Navahoes seem to think it is a product
of the waler, call it 1.1.'.'-1L|::r-|1r;|'||::|'|, and collect it for use on 5im¢ia'| OCCASIONS.

18g.—In the autumn of 1884, the writer had with him in Washington the
Mavaho shaman, ffatifi Néz or Tall Chanter. While in the city he made, under
the author's observation a number of kethawns. Although he understood they
were not to be sacrificed to the gods, but to be used only as exhibits, he insisted
on having all the materials genuine. It was possible to comply with his demands
in most cases : but true pollen was not to be obtained at that time of the year.
In this dilemma lycopodium was offered to him under the name of pollen. He
tasted it and said : * This tastes like no pollen of my country. From what plant
does it come ?"  Being frankly told he replied that it would do. He took a good
supply of it home with him to Mew Mexico, to show his brother priests as a
sample of the kind of pollen that white doctors used.

1go.—In telling ffasifi Néz that the lycopodium was pollen, no real de.
ception was practised.  Many fine impalpable powders which are not pollen are
considered such by the Indians. Perhaps I would have had difficulty in ex-
plaining to him the difference between spores and pollen. In sacred song and
speech the Navahoes talk of haze and of the smoky dimness of the horizon due
in desert lands perhaps usuvally to dust in the air, as pollen; thus we have
references to the pollen of the morning sky and the pollen of the evening sky.

igt.—PFallen is an emblem of peace, of happiness, of presperity, and it is
supposed to bring these blessings. When, in the Origin Legend, one of the
war-gods bids his enemy to put his feet down in pollen he constrains him to
peace. When in prayer the devotee says * May my trail be in pollen,” he pleads
lor a happy and peacelul life. See Origin Legend p. 109.  See par. 472.
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1g2.—When needed in large quantities, pollen is put in fawnskin bags ; but
ordinarily it is kept in small buckskin bags, which are carried on the person, not
only by the priests but by many of the laymen. A rock crystal or other precious
sStone may be ]-cupi in the pU":_'ﬂ_ or the stone fetish of a horse which at times 15
“fed " with peollen to bring good luck to the herds.

CORN-MEAL.

193.—Corn-meal is used in larger quantities than pollen, perhaps because
more easily obtained ; but not on so many occasions. It seems to be considered
less sacred than pollen. It is employed in many ways the same as pollen and in
connection with the latter. Some shamans too occasionally use meal where
others employ pollen. It is scattered on dance-grounds, on the trails of cere-
monial processions, on sacrifices, on dry-paintings, on succoring gods and in vari-
ous acts described in the part on Rites in Detail.  Mixed with water it forms
the food with which the masks are symbolically fed and which is used for the
sacramental feast on the fourth night. See par, 463 of seq.

1g4.—One important purpose which it serves is to dry the patient after he
has bathed. In this case, it answers a practical as well as a religions purpose. It
iz a substitute for towels — articles of which the Navahoes know very little.
When they take the hot air sweat-bath, for purposes of comfort or cleanliness,
they roll themselves in sand after they leave the sweat-house and brush the sand
off when it has sufficiently absorbed the moisture.  This resembles the system of
sanding letters which was in vogue hefore blotting paper became common.  Corn-
meal is a refined substitute for sand.

195.—For most purposes, plain meal, ground on a metate, is used, and it has
not been learned that any special rites are observed when it is prepared to
answer a sacred purpose.  The meal used in the communal supper of the fourth
night is of corn called nisfsdiakan which is baked in the ground.

1g6.—If the ceremany is for the benefit of a male patient, white meal must
be used ; if it is for the benefit of a female, yellow meal is required. [t is said
that this custom arises because, according to the Origin Legend, the ancestors of
the first Navaho gens were created out of corn — the man of white, the woman
of yellow corn. But it is probable that myth and custom are alike derived from
something antecedent to both.

INCENSE, YAPIOINIL.

197.—All of the most important rites, such as the making and applying of
kethawns, the painting of the great pictures, and the singing of long series of
songs of sequence, are elosed by the act of fumigating the patient. Sometimes
others besides the patient are fumigated. At the close of the initiation into the
mystery of the Yébitsai, all the candidates receive fumigation. See par. 510

198.—The usual mode of administering it is this : Two hot coals are taken
from the fire and placed in front of the kneeling patient. On these a powder
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called yididini/ is sprinkled ; from this, dense, whitish pungent fumes arise which
fill the whole lodge with their odor. The devotee leans over the coals and
strongly inhales the [umes, sometimes drawing them in toward the face with the
hand or holding his blanket out over his forchead like a hood so as to get the
full benefit of the fumigation. Sometimes he bathes his hands in the smoke.

199.—When the fumes have died down, sacred water is thrown on the coals
to cool them.  When cooled, they are, in some rites, carried from the lodge to be
deposited in the north along with other refuse of the ceremony ; in other rites
they are cast out through the smoke-hole of the lodge,

200.— The ingredients of the yididini/ or incense are these : The complete
teguments of five different Ihil‘tlﬁ, Il:l'l.l:]'.ldil]".: In::ui, hi]l, feathers, and feet, nnmely—
bluebird, yellow warbler, Peglo chlforuras and birds called tsidisdsi and tsolgidi; a
gummy, inflammable earthy substance called ke'atiditlis; dry pifon gum, and a
plant called fihidiai. This mixture must be made while a ceremony is in progress,

201.—As feathers constitute a part of this mixture, it might be supposed
that the odor would be offensive; but it is not ; though pungent, it is rather
fragrant. The smell of the other ingredients obscures that of the feathers.

202.—Incense is used in other Navaho ceremonies as well as in klédse fasif
and, judging from the odor, it is believed to be the same in all ceremonies
witnessed.

KLEDZE AZE, NIGHT MEDICINE.

203.—Of the many medicines vsed in the night chant, only one has re-
ceived the name of the ceremony, It is ealled klédze azé which may be freely
translated !I{ghl medicine or nigl:t chant medicine, It 15 administered with ritual
observances every day, after the sweat bath, for four days. It is an elaborate
compound in mythic medicine which reminds one of the old polypharmacy of civ-
ilized medicine. Only a part of its composition has been determined. [t consists
of three series or collections each of which is gathered on a different oceasion and
kept in a separate bag or bundle until used.

204.— The first series is vegetable.  The collector enters a field at night, in
the rainy season, during a violent thunder storm. He culls in the east of the field
a leaf from a stalk that produces white corn. Passing sunwise he culls in the
south a leaf from a stalk of blue corn; in the west, a leaf from a stalk of yellow
corn ; in the north, a leaf from a stalk of variegated corn.  Passing around the
field again, he culls squash leaves in the southeast, bean leaves in the southwest,
watermelon leaves in the northwest and muskmelon leaves in the northeast
Going sunwise around the field a third time, he gathers tobacco at each of the
cardinal points. Going around a fourth time he collects wild plants at the cardi-
nal points.  Each of these things must be collected at the instant that it is illu-
minated by a flash of lightning. To these is added a mixture called azé dodli'z or
blue medicine the ingredients of which are not known, but they need not be
collected by lightning’s glare.
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205.— T he second collection consists chiefly of pdsgles, £ e, gles or dried white
paint taken from the bodies of men who personate gods, immediately after they
have returned from the act of personation to the medicinelodge, to clean their
hodies. The gods whose personators furnish this paint or white earth are the
[Gl]{)ﬁ'ing : N(;!r't?nﬁxgi_mi, Daahadoldsd, fo'badszistsing, Gdwaskia, Fdé'nenili,
Aasteeoliodi, Hatséltsi, Hastsésini, HMastséolfon, fasteddogan, ffuﬁtsf:,'.;ﬂﬁ anl
HMHatdastsl'si. The pdseles of Nayénézgani must come from his head and his bow
symbols ; that of Dsahadoldz, from the lightning symbols on his arms ; that of
To'badzistsini from his head and queue symbols ; that of Giraskidi from his
hump. It is not specified from what parts of the person the other actors must
yvield their gles. Spruce leaves from the collars of the actors are added to this
mixture,

206,—The third collection consists of pollen of pine ( Prews ponderosa), pifion
( Perezes edudis), cedar (Feniperns virgendana) and juniper (7. scordentalis) mixed
together,

z07.—To form the night medicine, these three collections are mixed together
in a wicker bowl—water-tight basket—with sacred water (par. 209).

308, —If the Pntient has fever, did'tsos, or frost medicine, 15 added to the
above (par. z13).

TO'LANASTSI, MIXED WATER, SACRED WATER.

209.—In various parts of the description of the ceremony which follows, the
use of water is mentioned,  In many cases mixed or sacred water is specified, but
in many other cases, where it is not 5}:1'.1:i’r'|-.:-|:|. it must be understood,  The name
fo'fanastsi may be freely translated mixed water ; but the fluid may also properly
be called sacred water.

210.—It iz used in mixing all lotions and draughts of the ceremony, in seal-
ing cigarettes, in moistening life pollen, in painting kethawns, in washing the
patient, in preparing the cold gruel for the communal supper, in short, on all
ceremonial occasions where water is required. It is not used in cooking food, not
even for the ancient dishes served in the banquet of the fourth night.

ar1.—According to the myths, four kinds of water were originally required
for this mixture : spring or stream water from the cast, hail water from the south,
rain water from the west, and snow water from the north. At present they only
approximate this mixture as best they can and usually content themselves with two
different kinds, namely : spring or stream water — flowing water, earth water—
obtained from a point east of the meridian of the medicinelodge and the water
of precipitation—pool water, sky water—from a point west of the meridian of the
lodge. As the ceremony takes place in the winter, after the beginning of a
season of precipitation, it is usually not difficult, even in arid New Mexico, to get
water of both kinds.

212.—The proper receptacles of the sacred water are wicker water-jars and
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gourd cups ; but of late years the Navahoes are getting careless in this matter
and are coming to use Zufi pots and cups and even vessels procured from the
whites.

AZE pATSOS OR DATSOS, FROST MEDICINE.

ZJLT.-—f}.i"lws means s.i_mpl}' hoar frcu:it, but it is also a name of a prt:pa.mli-:nn
wsed for fevers, which is :suppnﬁm! to contain all the virtues and m-:iling proper-
ties of frost.  Often this is called azé di‘tsos or frost medicine. It must be pre-
pared by a virgin,  She grinds meal and puts it in a sacred basket. She takes
this out before sunrise on a frosty morning, places it under one or more plants
and shakes frost crystals into it until it is moist enough for her purpose. She
works the moistened meal into a dough, which she carries home before the sun
rises and puts away where the sun cannot shine on it.  Sec par. 726.

SACRED CHARCOAL.

zlq_—{)n many occasions, where a surface 15 to be blackened, puflitularly
'!f iL iﬁ i Lﬂfgl:_'; ﬁLleﬂ{:ﬂ‘. l;'h“T{'ﬂ';l] i!i (:“'I.PIU}'L'(I. TI“.T ﬂr{li.l'l.itr}' L'IIiI.rL'Dﬂ.I Dr wnﬂd
does not usually answer, although it is used exclusively as the black in making
the dry-paintings.  On most occasions they employ what is here called sacred
charcoal, which is prepared by burning together four plants, viz.: (1) A com-
posite flower, Gufferrezia enthamiz, which grows abundantly in the Navaho
land through a wide range of altitude. It is called by the Navahoes tsildilgése
(meaning scare-weed or dodge-weed) because frightened reptiles and small animals
seek its cover. (2) Bowtelowa hirswta, a species of that genus to which the name
grama grass is most commonly applied.  Perhaps other species of Bowdelowa are
used. (3) Ewrotia lanate, called winter-fat and white sage by the whites, and
kitsoda, or jack-rabbits corn by the Navahoes. (4) An undetermined herb called
tsé'zi.  This mixture, though scarcely to be considered a medicine, is most
conveniently deseribed in this connection.

KE'TLO.

215.—All lotions for external use applied in healing ceremonies are called
k&'tlo. Frequent reference is made to ké'tlo in the descriptions of the rites.
The lotion chiefly used in the ceremony of klédse ka#if is the cold infusion, in
sacred water, of an undetermined umbelliferous plant called tséltsin or tsdzisin,
mixed with spruce leaves. It is usually brewed in a water-tight basket in which
a couple of ears of corn are first laid. The plant must be freshly gathered. The
writer has seen a rite delayed awaiting the arrival of fresh tséltsin.  The mode
of adding the water is described in par. 461 and elsewhere.

216,—There are other medicines used in the ceremony but they do not
require special description.
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FOODS.

217.—During this ceremony there are served many dishes of the ancient food
on which the Navahoes subsisted before they adopted, to any extent, the food of
the Europeans. Most of these messes are served during the vigil of the fourth
night, when they form an element of the rite.  See par. 450. The following
are briel descriptions of some of them.

218.—1. Kaf &¥in, literally, no cedar, a white corn-meal mush from which the
usual ingredient of cedar ashes has been omitted.

219.—I11. Wa, the leaves and branchlets of bee-weed, Cleome prngens ; cooked
as we cook greens, but boiled in several waters to remove the pungent taste,

220.—I111. Wa beéltsé, a watery stew or gravy made of wa, or bee-weed.

221.—IV. Alkdn, or sweet bread. This is made in part of chewed meal,
which the saliva converts into glucose and in part of the meal of parched corn.
Sometimes roots and herbs are added. It is baked in a hole in the ground in
which a fire has been kept burning for hours.  The ashes are removed ; the hole
is lined with corn-husks ; the mixture is poured in and covered with husks and
earth ; a fire is built on top and maintained for many hours more.  This forms a
large solt loaf, which is the principal dish of the fourth evening. The Navaho
alkan is similar to the Zuni hépalokiya; but the people of Zufii have permanent
stone ovens in which to bake their dish.

222.—V. Fhdbitsai, literally, three cars, cake or dumpling made of the pulp
of green corn, wrapped in corn-husks and boiled in water, Three cones are made
of one complete husk, whose leaves are not removed from the stem ; thus the dish
has the appearance of three deer's ears {astened together, whence the name.

223.—V1. Tséasfé, literally, stone-baked. This is the same as the paper
bread of the Pueblo Indians, the héwe of Zufi. 1t 15 a thin, broad, flexible, cake
having the appearance of paper. It is made by spreading, with the hand, a very
thin corn-meal batter over a large flat, polished, stone slab, under which is a fire,
Corn of different colors is commonly selected to make different batches ; thus
they have: tséasfé fakai, or white stone-baked; tsé'asté dofli's, or blue stone-
baked ; tsé‘aséé fitsdi, or yellow stone-baked, and tsé*aséé litsi, or red stone-baked.

224.—VIIL. Klesdn, or #itldgi klesdn. To make this dish, the Navahoes cut
grains from the unripe ears of corn and grind them to a pulp on a metate; they spread
out hot embers and lay on them a covering of green corn-leaves ; on this cover-
ing they lay the pulp in small masses to form cakes ; over these they place more
corn-leaves; then they rake glowing embers over all and leave the cakes to bake.

235 —VIIIL. Fanaskiz, a very thin mush.

226 —IX. Léilzoz or kléilzoz, literally, side by side in earth, consists of eakes
made partly of chewed meal and partly of the meal of baked corn, formed into a
stiff dough. Pieces of the dough are rolled into oblong shape, encased in corn-
husks which are tied with yucca fibre and laid side by side, in rows, in hot ashes,
to bake.
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z27.—X. Nadinogdsi, or spread bread, a thin corn batter poured on hot coals.

228 —X1. Pitldgin tsidkdi, or Intsldikdi, is made of dried green corn
which is ground with water, to a pulp, on a metate. The pulp is encased
in corn-husks which are folded at the ends and placed between corn-leaves and
hot coals to bake.

22g.—XI1L. Badahastléni, corn-meal dumplings, enveloped in husks and
bonled,
jo.—XI11, Kinispi'si, boiled corn-meal dumplings without husk covers.
31.—XIV. Fkd'nil, gray mush made of corn-meal mixed with cedar ashes.

232.—XV. No'kizi or dokdzi.  The former name means, tracked, and refers
to the traces of the ﬁl'lgtri‘s of the L'n;.mk, left in the stiff lﬂ{lugh: the latter name
refers to the salty taste. Thick fat cakes of salted meal baked on a hot stone
which serves as a griddle.

233.—XVI. Haziale!, boiled greens made from the leaves of an early-flowered
umbelliferous plant not determined. ,

234-—Other dishes of ancient food, which require no special description, are
prepared.  These are mentioned in the account of the rites of the fourth night.

L I

SACRED ARTICLES—THE DEMANDS OF THE GODS.

235.—In the accompanying myths, particularly in that of 7o‘nastsifégo Afaril,
there are frequent allusions to certain articles demanded by the gods as rewards
for their labors in curing disease.  The story-tellers rarely repeat the whaole list
at once but usually the greater part of it, and at one repetition they mention names
which, at another time they omit. These numerous repetitions are tedious and
the reader will be spared them. Once for all we give the complete list here and
refer to it later on.  This list is numpil!'.:l from the various lists of the narrators
All these articles are now used in the ceremony except the five j(m‘u]ud baskets,
or baskets made of jewels, which are probably mythical.

236.— List. List.

1. Wrought beads of all kinds. 14. Eagle feathers.

2. A white shell basket. 15. Bluebird feathers.

3 A turquoise basket. 16. Yellow warbler feathers.

4. A haliotis basket, 17. Turkey-feathers.

5. A cannel-coal basket. 18. Turkey *beard.”

6. A rock crystal basket, 1g. Cotton string.

7. White shell (fragments), zo. Specular iron-ore.

8. Turquoise. 21. Corn-pollen.

g. Haliotis. z2. Pollen of larkspur.
10. Cannel-coal. 23. Life pollen.
11. Rock crystal. 24. A special life pollen made of bluebird
12. Saered buckskins pollen, yellow warbler pollen and

13 Wild tobacea. grasshopper pollen,
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MEDICINE-LODGES.

237.—Buildings of two different forms are constructed to serve as medicine-
lodges in this ceremony : the first is conical in form, the second is flat-topped.

1'33;-—1"1:: conical or t:ln'll:'lill:l.;ll ||:'|v|,|_1‘_l:1_1 is ]J} far the more common. It is con-
structed on the same principles as the ordinary conical dwelling or fogan of the
Mavaho ; but it is much larger and requires the use of heavier beams. Fig. 1
shows a lodge built for the ceremony of the mountain chant ®; but that built for
the night chant is quite similar except in one slight particular, which the casual
observer might never detect and which does not show in the illustration : in the
]ﬂtlgl': af the mountain chant, a recess is made in the north, where a character clad
in evergreens is hidden during the rites of the filth night ; in the lodge af the
nigh[ chant, a small recess 15 made in the west to contain the masks and other
ceremonial prn]n:rtir.ﬁ, Plate 1, ﬁg, B, is from a photograph taken on the morn-
ing after the last night's performance of the night chant. It shows the form of
the lodge less perfectly than fig. 1. The pifion branches over the smoke-hole
were placed there to protect the pictures on the floor from rain or snow.

239.—In a paper on “ Navaho Houses "™ by Cosmos Mindelefl, p. 50q, there
i5 an excellent description of the flattopped medicine-lodge and of its mode of
construction. Mr. Mindeleff calls it * Hogdn of the Yébitcai dance” and
“¥ébitcai house." He says: * For the observance of this ceremony it is usual
to construct a flat-roof hut called fyddesbuns, meaning, literally, * under the flat." "
We might easily draw the inference from the quoted remark that the flat-topped
lodge is almost the only form of lodge used in the night chant ; but the experience
of the writer leads him to declare to the contrary. He has observed in wide
travel over the Navaho country more than a score of night chant lodges, some in
process of construction, others completed and ready lor use, others in use during
the ceremony, and many more abandoned and in various stages of decay. Inall,
he has seen but one of the flat-topped variety. This was observed at a ceremony
which he attended at the ranch of Thomas Torlino near the Chusca Mountains.
Mot only is the flat-topped lodge not the usual form used for this ceremony, but
it is a rare form.

240.—It is for no mythic or religious reason, that the flat-topped lodge is
constructed. It is preferred to the other form solely for economic reasons.
Torlino is a graduate of the Carlisle school and speaks English. He is a full-
blooded Navaho and was the patron of this ceremony, which he had performed
for the benefit of an invalid brother. Being asked why he built a flat-topped
lodge instead of a conical one, as was usual, he said that it was because in the
neighborhood of his house the trees were of low size ; that he could not find, with-
out going to a distance, logs long enough for the conical house. Under favor-
able conditions the conical house is the more easily built. Torlino’s ranch is at
an altitude of about soco feet, where pifion and cedar are stunted ; at higher
altitudes in New Mexico they grow to greater height.
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241.—The lodge is never destroyed after the conclusion of the ceremony,
neither s the arbor or greenrcom.  They are left to deeay. Sometimes, but
rarely, a lodge is used a seeond time for a ceremony, and it may be used as a
workroom or a temporary shelter; buot it is not used as a regular residence
Lodges, falling to ruins, may be seen all over the Navaho country. It is easy to
distinguish an old lodge of the night chant from one of another ceremony, by the
remains of the arbor in the east.

ARBOE OR GREEENROOM.

242.—The above names are applied to a rude structure erected on the after-
noon of the ninth day of the ceremony about one hundred paces east of the
medicine-lodge.  The arbor consists of a circle of evergreen saplings and branches,
stuck firmly in the ground and closely set. It is about twenty feet in diameter,
about twelve feet high and has an opening in the south. A fire 15 made in the
centre at night.  Often it is built so that living trees may form a part of the circle.
It is used as a dressing-room for the dancers of the last night. Here the relays
that have finished their work take off their masks and properties, and wash the
paint from their persons ; and here the new relays paint themselves and assume
the properties which their predecessors take off.  Men not performing in the rite
often loiter here to assist the actors in their toilets, to smoke and to gossip.  See
plate I, figure 1.

SUDORIFIC TREATMENT.

243.— The patient receives sudorific treatment during four days of the cere-
mony—second, third, fourth, and fifth,—and always in the forencon. Diaphoresis
is usually produced by means of a hot-air bath given in a sweat-house ; but there
is another method of producing it, called kéanike (par. 255). The sweat-house
system will be first described.

SWEAT-HOUSES AND SWEAT-HOUSE TREATMENT.

244.—In the mythic days, the legends tell us, four sweat-houses were built
in this ceremony, each on a separate day, and this is still often done, but the cus-
tom of building only one sweat-house and using it four times is now becoming
common. The sweat-house is ordinarily called #ha‘dséfogin or hogdn fha'dsé,
water-house, or simply #4a‘dsé, but in the songs it is referred to as tsadyéd bidz,
or the little darkness. [t is erected at a variable distance from the medicine-
lodge—east on the first day— of from 100 to 200 paces.

245.~~Whether one or four houses are built, the method of construction is
always the same. A round hole three feet or more in diameter and nearly a foot
deep is dug.  Over this, four small forked sticks are planted at an angle of about
457, the forked ends interlocking above, in the middle. Two of these sticks are
of pifion, placed one in the east and one in the south; two are of cedar, placed
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one in the west and ene in the north.  Other sticks are laid around, leaning on
the first four sticks, so as to form a conical structure, with an opening or doorway
in the east through which the patient enters,  Over the frame thus constructed,
is placed a vegetal covering so thick that none of the sand or clay, afterwards
piled on, may fall through it. This covering is preferably made of spruce twigs ;
but if spruce is scarce, artemisia or any other plant may be added to the spruce
or altogether substituted for it.  The last covering is of earth or sand, taken from
the ground immediately around the house; this is lightly beaten down and
smoothed with the oaken battens used by the weavers.  The little hut thus made,
which takes an hour or more to build, measures externally from five to six feet in
diameter and about three feet high above the general surface of the ground. The
doorway is usually two feet or a little more in heighe, is about a foot and a half
wide at the bottom, and tapers toward the top, where it is edged with a cross-
piece or lintel [|_'-|n1;c I:C). SEJruu: twigs, or other material in default of spruce,
are strewn on I:Iu_': ﬂﬂur, fnr i]u_: Eml'-it:llt to sit on. ,-"u iHJTli.HI! of the Lop of the
sweat-house is smoothed with extra care and may be extended or built up at the
edges to form the groundwork for the pictorial decoration, which is next applied.

DECORATIONS OF THE SWEAT-HOUSE,

246.—The decorations are not always
the same.  The reasons for varying
them have not been fully investigated.
The houses of the first and thied days are
usually decorated alike ; so also are those
of the sccond and fourth days. The
decorations of the latter two are usually
simpler than those of the former, and are
sometimes omitted.  Plate 11, figs. A and
B, represents two forms of decoration of
the first and third sweat-houses. Other
variants of rainbow and lightning designs
may be used. These decorations are dry-
paintings, executed by a method elsewhere s, o
described (pars. 156-164). Fig. 6 shows . i secorimie meal o the sudsary an the
the decorations done in corn-meal of the g a=d foerh days of the swartorh.  [Hagram.  Ses gar.
second and fourth days in the same rites.

DESCRIFTION OF PLATE,

247.—Fig. A. The red and blue lines running from north to south (or rather
in a northerly and southerly direction, for the orientation is rarely perfect) repre-
sent the plumed rainbow, or flying rainbow—not the anthropomorphic god. The
symbol at the northern extremity of the rainbow represents five quills of the tail
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of a magpic (Fia fudsornica), they are black tipped with white; the blue sprin-
kled on the surface, i||1|]4_;|'h;c.tl}r shown in the illustration, represents the changing
sheen of the feathers. The symbol at the southern extremity of the rainbow is
that of the tail of the chicken-hawl (Aecipiter coopers ), the gini of the Navahoes.
The zigzag white and black lines running approximately from east to west repre-
sent the white and “black " lightning. The figure terminating the lightning in
the west represents the tail of the red-tailed buzzard (Fufeo borealis), called by
the Navahoes atsé/itsoi, or yellow-tail. They regard the indistinct color of the
tail as yellow, and so depict it, while we regard it as red. The figure at the cast-
ern end of the lightning symbolizes the tail of a war-eagle (Aguila chrysaétus), the
atsd of the Navahoes.

248.—Fig. B. In this decoration we have also the designs of rainbow and
lightning ; but they appear as men, not birds ; they are anthropomorphic deities.
The rainbow is here shown, not as one individual, the usual way, but as two ; each
color of the rainbow represents a separate individual.'  The lightning is also rep-
resented as two individuals, the black and the white lightnings being regarded as
separate divinities.  The lightnings are supplied with the masks of male dancers ;
the rainbows with those of female dancers. Here we have again an illustration
of a law of symbolism of sex, elsewhere deseribed (par. 16). Lightning and rain-
bow are regarded as allied phenomena ; but the iighlning, being active, |mi:;3-, and
tl:::ilt"lt::li\'t:, i% n::t.mﬁi-.h:rq::l as the I]'IELIL'_ while the rztillhuw, |.'|1:'|1'L,t_;' g-.-nllt,:, silr_'lit, .-m:,l
harmless, is considered as the female.

PLANTING OF FLUMED WANDS,

249.— The eight plumed wands or Indid* of the shaman are stuck vertically
in the ground around the sweat-house when the decoration is completed.  The
four black wands are placed north of the lodge and the four blue south. He who
plants them moves sunwise.

FIRE AND HOT STOMNES.

250.— While the building is in progress a fire is lighted about two paces east
of the sweat-house, The sticks used in the fire are pifion and cedar and must
have their butts towards the house, Four |.;|,rge stones, of a kind that will not
easily disintegrate when heated, are placed in the fire.  'When the stones are hot
they are taken from the fire and transferred to the sweat-house to the north of
where the patient sits, with two sticks which are used as tongs. New fire is built
every day and the material of the old fire removed and ceremonially deposited.
Mo water is thrown on the stones as is the custom among other Indian tribes.
The Mavaho sweat-bath is a hot-air bath, not a steam bath.

CURTAINS OF THE DOOR.

251.—The door of the lodge is covered with four coverings. In former days
sacred buckskins were used for this purpose, now blankets and cotton sheeting
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are largely substituted for buckskin. In the myths it is related that the gods cov-
ered their sweat-houses with four coverings : first, a sheet of darkness: second, a
sheet of blue sky ; third, a sheet of yellow sky; fourth, a sheet of white sky. For
this reason it is a common practice now to spread over the door of the sweat-house
a black blanket first and a sheet of white cotton last * but httle consideration is
_[.fi\'l_‘.l't to the colors of the second and third covers. Tl’u:m,: l:-.‘.uvuringﬁ are among
the many perquisites of the shaman.

WHERE ONE SWEAT-HOUSE IS BUILT.

252.—If only one sudatory is built, it is erected east of the medicine-lodge.
EEach day the picture is erased, the bed of spruce and the stones taken out; but
otherwise the structure is not in any way despoiled or injured until the last day's
rite is done.
WHERE FOUR SWEAT-HOUSES ARE BUILT.

253.—If four sweat-houses are erected, the first is built east of the medicine-
lodge ; the second, south ; the third, west ; the fourth, north ; but in each case the
door faces east and the fire is built east of the sudatory. Each day when the rites
are done, the house is torn down, the hole filled up, the debris of the fire re-
moved, and all traces of the house and rite are obliterated. Some shamans use
the material, or at least the four principal sticks, of the first house in building the
others ; but usually the material of each house is ceremonially deposited or sacri-
ficed when the house is demolished, and mew material collected for the next
house.

254.—The material of the first sweat-house is deposited east of the site of
the house ; the material of the second, south of the site of the house ; the material
of the third, west of the site of the house ; and the material of the fourth, north
of the site of the house to which it belonged — approximately, at least, in each
case. They are usually placed in the branches or under the shade of trees, pifion
being preferred. It is customary to place the material which formed the sweat-
house in a spot different but adjacent to that in which the heated stones, the spruce
carpeting, and the remains of the fire are laid.  Thus, the different collections
may be laid in different trees, or one may be laid in the branches and the other at
the base of the tree.  Some shamans deposit, with the refuse of each lodge, a
kethawn three finger-widths in length, colored according to the direction in which
it is sacrificed — white, blue, yellow, or black. The tips of the sticks from the
sweat-house and of the kethawns must point away from the medicine-lodge. Each
kethawn is laid on a trail of meal.  Pollen is sprinkled on the sacrificial heap and
a benediction uttered in the usual manner.  See pars. g68 and g85-g8g.

KONNIKE, OR OUT-DOOR SUDORIFIC.

255.—Sometimes the patient gets a form of sudorific treatment called kow-
nike instead of the sweat-house.  In the kdwnike there is no lodge built ; but in-
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stead four apen fires are made, each at a different point of the compass, from the
medicine-lodge, on a different day. The fire is made of juniper and pifon and is
kept up until the ground underneath is well heated.  When the fire has burned
dewn, the ashes are cleared away and the hot ground is covered with seven layers
of different woods and herbs, spread from below upward in the following order :
juniper, piiion, spruce, Gufierrezta enthamie, a plant called tsé'aze or rock medi-
cine, Bondelora grass, and Eurefia fanafa or winter fat.  The patient is laid on
this bed, his head toward the |:11|::|:3[¢,:[|1<:-'|t:ldguj he is covered with blankets @ a few
leaves are it under his head for a pilluw; there he J‘::miu'mi until certain songs
are sung and he perspires freely.

256.—In all other respects the rites and medicines are the same for kdunike
as for the sweat-house.  In the myths (pars. 775, 867), a trench is mentioned in
which the fire was made, and various acts connected with the fire are described.
The writer has never witnessed the application of kdanike ; but has obtained de-
seriptions of it from different medicine-men,

SACRED DEERSKIN.

257~ Before telling how masks are made, it is well to speak of the principal
miterial used in their construction—a material used, too, for many other purposes
besides the fabrication of masks—¢. e., fokakéhi or unwounded buckskin. The deer
which supplies the skin must not be wounded in any way. It is surrounded by
men, mounted or on foot, and chased around in a ecircle, from which it cannot
escape, until it is overcome by exhaustion and falls. A bag containing pollen is
put over the nostrils and mouth and held there until the deer is smothered. The
carcass is laid on its back., Lines are marked with pollen along the median line
and along the insides of the limbs, in both eases [rom the centre outward.
Incisions are made with a stone knife from centre toward periphery along the lines
of pollen until the skin is fully opened. The skinning may, of late years, be
completed with a steel knife.  After the skin is removed it is laid east of the
carcass with its head to the east and its hairy side down. The vlnz and fibulz
are cut out and put in the places where they belong ; i. e, the right ulna is put in
the skin of the right fore leg, the left ulna in that of the left fore leg, the right
fibula in that of the right hind Ieg, and the left fibula 1in that of the left hind h‘:g‘,
The skin may then be rolled up and carried away to be dressed at leisure elsewhere.
Both ulna: are used as scrapers for the skin, one for the right side, the other for
the left. Il the skin is used in making masks the fibule are employed as awls—
the right fibula in sewing the right sides of the masks, the left fibula in sew-
ing the left sides.

258.—As there are thus many other requirements for these skins besides the
mere fact of their being unwounded, they are often spoken of in this work as sacred
buckskins or sacred deerskins although the Navahoes do not so call them.

259.—5Such skins are used for many other purposes in the rites, as will be seen
in the ful]uwing pages,
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MASKS.

260.—The majority of masks worn during the ceremony may be called
permanent masks, They are the property of the chanter, are easily portable, are
stored in a bag., One set of them may last the priest through his professional
CAreer,

261.—There are two masks of an ephemeral character, made for the occasion
of a particular act, and destroyed as soon as they have served their purpose.  Such
masks are best considered in connection with the acts to which they belong (pars.
357-361).

262.—As the chanters are comparatively few in number, the work of making
permanent masks and the ceremonies connected therewith rarely oceur. The
writer has never witnessed them and g'l'ﬁ.'t:ﬂ the [u]lu'wil'i;_: illfufln.;l[_iml on the
authority of several shamans.

263 —The unwounded buckskin and all other material for the manufacture
must be provided in advance by the shaman and he must cause the construction
ol the special lodge in which the work is done.  Pollen vitalized by a bird called
nikéni, is used.  This bird, would seem, from the t!i;ﬁ-l:riptinn to be a species of
owl. The reason it is vsed for the masks is that its face looks somewhat like a
human face. With pollen in which the whole bird has been immersed they mark
off the pattern of the mask on the buckskin ; with pollen which has been applied
to the eyes of the bird they mark the location of the eyes on the mask, and with
pollen which has been applied to the mouth of the bird they mark the position
of the mouth.

264.—A full set of twenty masks must all be made in one day and a sufficient
number of men must be assembled to accomplish this. The masks thus made are :
one for Mayénézgani, one for 7o'badsistsini, one for ¥i'nenili, one lor Hasteéyals,
one for Mastséfisi, one for Afastzézini, one for Dsahadoldzd, one for Giraskiali,
six for the other yébaka and six for the yébaad or goddesses. Seven bunches of
owl feathers and the wreaths of hair to adorn the masks are also then prepared
and so are the fourteen fox-skins used as collars to these masks. The spruce
collars arc not made on this occasion. The shaman begins to sing when work
begins. When the masks are all done they have a ceremoniouns vigil of the masks
much like that which now occurs in the ordinary night chant, on the fourth night
(pars. 454 ¢f seg.). In this they sing, with occasional rests, all night,

265.—1It is allowable to make two sets, or forty masks in one day.  In this case
two contiguous lodges are built and occupied simultaneously, and a separate set
is made in each lodge. The singers in both lodges do not sing at the same time ;
when the song is taken up in one lodge there is silence in the other, and vdce persa.
Thus they sing alternately in one lodge or the other during the night.

266.—Fourteen of the masks, those representing males, are caps of buckskin
that completely cover the head and face ; each is made of two pieces of skin shaped
like an inverted U. These are sewed together with 12 interrupted sutures, six
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on each side. At the seam, from about the level of the eyes, upward there is a
fringe of hair which may be black, red, or yellow. Buckskin thongs are attached
to the mask [or the purpose of secur-
ing plumes, collars, and other tem-
porary appendages.  See fig, 7.

267.—The six yébaad or female
masks, are simply dominocs that cover
the face only and allow the natural
hair to flow out over the shoulders
They have [ringes of hair on top.
They are made of soft deerskin secured
to a backing of rawhide by means of
an adhesive substance.  While the
male masks are very flexible these
are quite stiff,

268.—The special decorations of
the different masks will be described
when we come to speak of the divine
characters that wear them.

26g.—Eight masks of the more
important characters of the ceremony
are illustrated in plate 111, All these
have been seen, handled, and sketehed

at leisure by the writer when a cere-
A e b bt e e * mony was not in progress. Three
other masks, of less important charae.

ters, are illustrated by engravings in the text. Two of these, belonging to a
variant of the ceremony called fo'nastsikégo hatd/, have not been seen by the
writer. The sketches are made from descriptions and rude drawings by the
Indians. See figs. 4 and 5.

DESCRIFTION OF PLATE.

270.— The hair on the masks may be either stiff or flowing. Six of the masks
are here shown with stiffl hair in order that the figures on the faces may not be
obscured.  In this description of the plate, briefl relerences only, will be given.

271.—Fig. A, Mask of [ffastséyalsi as it appears in the dance of the last
night, with collar of spruce-twigs,

a72.—Fig. B. Mask of Hastséhogran, as worn when he appears in the puise
of a begging god on the ninth day of the ceremony, with collar of spruce.

273—Fig. C. Mask of Nayénézgani, with collar of skin of kit-fox ( Fudpes
vedox’) as worn in the act of succor of the ninth day.

274—Fig. D, Mask of Hastsébaad, shown without any collar, 50 as to display
ornamentation at bottom of mask.




MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY, 5

b |

275—Fig. E. Mask of To'badsistsini as worn by the personator in the scene
of succor on the afternoon of the ninth day.

Efﬁ,—l'"ig. F. Mask of Dsahadoldz=a with head-dress and fox-skin eollar
complete.  The collar with this, as with other masks, hides the yellow streak at
the bottom which symbolizes the evening sky.

277.—Fig G, Mask of Hastsébaka with flowing hair and without collar so
as to display, at the bottom, the symbol of the evening sky, which is a horizontal
band of yellow crossed with eight perpendicular black lines to represent rain. - The
mouth-tube is cylindrical.

278.—Fig. H. Mask of Gidraskidi with head-dress complete and collar of
fox-skin.

THE PLUMED WANDS.

279.—Among the important properties of the night chant are eight plumed
wands or Indid® as they are called. They are set around the great pictures and
around the sudatories (par. 337). They are used in symbolic massage (par. 340)
and in other ways. See plate IV, fig. A

280.—~They represent Navahoes of the mythic days (see Navaho Legends,
pp- 71 #f sep.), when the people dwelt on the banks of the central stream, the pro-
totype of the San Juan in the fourth world, before they emerged to this, the fifth
world.

281.—They are made of willows which must be obtained only on the banks
of the San Juan River, the most sacred stream of the Navahoes. In procuring
them the shaman begins on the south bank of the river, laces west and cuts a
stick from a willow of suitable size and of the proper deseription, as hereaflter
specified : this he marks with one notch near its butt end to show, until it is fin-
ished, its butt end (par. 18), and to indicate its order of precedence. From the
point where this is done he proceeds westward until he finds a second suitable
stick, which he cuts and marks with two notches near the butt.  In like manner,
moving westward, he cuts a third stick which he marks with three notches, and a
fourth stick which he marks with four notches.  He wraps these four sticks in a
bundle by themselves, He scatters pollen before him, to the north, in the way
he intends to go and crosses the San Juan River to its north bank. Here he
cuts and appropriately marks (with one to four notches), four more sticks, pro-
ceeding, as he does this, from west to east or in a direction opposite to that which
he took on the south side.  In his whole journey he follows the sunwise ceremo-
nial circuit. The four northern sticks are wrapped in a separate bundle. As
each willow is cut, it is trimmed to the proper length at the top and the discarded
part is placed wpright among the growing willows, as close as possible to the
stump from which it was cut.  Pellen is rubbed to the cut surface of the stump
and scattered in the air by the ascending hand from the stump upward in the
place iwhere the stick was, apparently as a sacrifice to the spirit of the stick-
They say this makes the willow grow again.
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282 —The proper length of the sticks is either two spans or the natural cubit
(par. 147), measures which the Navahoes declare always coincide on the same
individual. Throughout this distance the stick must be free from branch, knot
or blemish of any kind. One stick, duly measured, is taken as a standard for the
other sticks. ']'h:*:.' are r;:rc:f1|]|].' denuded of bark and each 15 whittled to a pﬂiﬂt
at the butt end in order that it may Fae -.:.’mi]_'..' stiick in the gm.md. Em:h of the
four sticks cut on the south side of the river has a facet cut near its tip end (par.
17) to represent the square domino or mask worn by the female dancers in the
rites. The sticks cut on the north side of the river have no such [acets; their
round ends sufficiently represent the round cap-like masks worn by the male dan-
cers.  After this is done the sticks are painted ; those of the south blue, the color
of the female in Navaho symbolism (par. 16) ; those of the north, black, the color
of the male.  According to the Origin Legend, when the sexes were separated in
the fourth world, the women dwelt an the south bank, the men on the north bank of
the river.  The black sticks are painted white at the upper extremity in accord-
ance with a law of Navaho hicratic art clsewhere explained (par. 15). The facet
on each blue stick is marked with small black spots, to represent the eyes and
mouth of the female mask and, at the bottom, is the yellow horizontal streak
which represents the nakotséi, or yellow evening sky. The upper end of each
Blue stick is painted black to represent the hair of the female characters which
flows freely out, not being confined by the domino, while the hair of the male
dancer is hidden by his mask. The points of all the wands are painted white.

283.—When the painting is finished each stick is decked with two whorls of
turkey- and eagle-feathers, Each whorl is secured by one continuous cotton
string which is terminated by a downy leather plucked from a live eagle—a
breath feather. The string must be twilled [rom raw cotton on an old-fashioned
spindle.  Cotton string obtained from the whites is never used. The Indians
prefer, too, the aboriginal cotton of New Mexico and Arizona. When the wands
are finished the debris of manufacture is carried to the north and thrown away
among a cluster of willows on the north bank of a stream or arroyo. Song and
ceremony, which have not been obtained, accompany the making of the wands,

284.—The Indid* are expected to last a shaman throughout his professional
career and may be, by him, bequeathed to a pupil.

TALISMAN OF THE YEBITSAL

285.—The talisman of the Yébitsai or Yébitsai baalili consists of lour sticks
of pecled willow cach three spans long, culled with much care and many ceremo-
nial observances. They are so attached to one another with woolen strings that
they may be spread into an open quadrangle and folded up again into what
seems a simple cluster of parallel sticks, and again formed into a quadrangle and
again folded, instantaneously and repeatedly by a simple motion of the arms, To
each of the four strings is attached a downy eagle-feather. The talisman is not
sacrificed. The chanter usually receives it from his preceptor, may retain it all
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his life and transmit it, in turn, to a pupil. See plate IV, figs, Band C. [t is
whitened with gles, which is applied anew at each ceremony.

CEREMONIAL BASKETS.

286.—The writer has observed but two forms of baskets made by the MNav-
aho women and these are for ceremonial purposes. Perhaps other forms are
woven but he has not seen them in process of construction and, on inguiry, has
not heard of them. In developing their blanket-making to a high point of art
the women of this tribe have neglected other labors. The ruder but allied
Apaches, who weave no woolen fabrics, make more baskets than the Navahoes
and make them in rreater ‘n'”:Lrii.‘.t:,' of form, color, and ¢||,|,;||it:r', The Navahoes
hll}l‘ most of their baskets from other tribes ; bat, 1'|.;w[|1.:_: grr;;tl}' m,—gl-,;cl_::ql the art
of basketry, they still continue to make these two [orms, because such are essen-
tial to the sacred rites and must be supplied by women of the tribe who know
what is required. The baskets are skilfully labricated of twigs of aromatic sumac
wound in the form of a helix.

BASKET-DELIM.

287.— The most important variety of sacred basket is that which is here called
the basket-clrum (plate IV, fig. [0} because in this ceremony it is used (inverted)
chiefly as a drum, although it is also used in other ways.  In none of the ancient
Navaho rites is a regular drum or tom-tom employed.

288.—A colored band, red in the middle, with black serrated edges, is the
sole decoration. This band is not continuous but is intersected at one point by
a narrow line of uncolored wood.  Although this resembles the line of life ob-
served in ancient and modern Pueblo pottery, its presence is explained by reasons
maore pm::tic:-ll than those which the Pueblos attnbute to their line of |l[q‘., The
Mavaho line is formed to assist in the orientation of the basket, at ||ig|1.t. in the
medicine-lodge, when the fire burns low and the light is dim.  The law of butts
and tips (par. 18) applies to this basket as well as to other sacred articles.  In
making the basket the fabricator must always put the butt end of the twig
bﬂwarﬂ thl: centre, am—l l‘,l'h;: h'p end tnw.;:rrl ﬂ'n,‘. |Jttrip]t::1‘}: The butt of the first
'I.'wig pla!:ed iI'I thr;' centre, :'u!l;l 'Lllq: h'p nf ﬂ'w. last Lwig in the E:r.]gt.', must lie in
the same radial line, and this line is marked by the hiatus in the ornamental band.
The rim of the basket is usually so neatly finished that the medicine-man could not
easily tell where the helix ended were not the pale line there to guide him. [t
must lie due east and west when the basket is ceremonially employed.

289.—The border of this, as of other Navaho baskets, is finished in a diag-
onally woven or plaited pattern. These Indians say that the Apaches and other
neighboring tribes finish the margins of their baskets with simple circular turns
of the investing fibre like that in the rest of the basket. The Navaho basket,
they believe, may always be known by the peculiar finish described, and they say
that if among other tribes a woman is found who makes the Navaho finish she is
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of Navaho descent or has learned her art from a Mavaho, They account for this
by a legend which is perhaps not wholly mythical.  In the ancient days a Navaho
woman was seated under a juniper tree finishing a basket in the style of the other
tribes, as was then the Navaho custom, and while so -.::ngng{:{] she was iﬂt‘l’:l’ll‘.l}"
thinking il some stronger and more beautiful margin could not be devised. As
she thus sat in thought, the god ffastséyalfi tore from the overhanging juniper
tree a small spray and cast it into her basket. It immediately occurred to her to
imitate in her work the peculiar fold of the juniper leaves and she soon devised a
way of doing so. If this margin is worn through or torn in any way the basket
is unfit for sacred use.

2go.—The basket is given to the shaman when the rites are done. He must
not keep it, but must give it away, and he must be careful never to eat out of it,
for, notwithstanding its sacred use, it is no desecration to serve food in it

2g1.—lt seems best to describe in this place some of the gencral observances
connected with the use of the basket-drum in the night chant.  During the first
four nights song is accompanied only by the rattle. During the last five I!ighl‘ﬁ
noises are ¢licited from the basket-drum by means of the yueea drumstick. This
drum is beaten only in the western side of the lodge. For four of these five
nights the [ollowing methods are pursued: A small Navaho blanket is laid on
the ground, its longer dimension extending east and west.  An incomplete circle
of meal, open in the east, of the diameter of the basket, is traced on the blanket
near its eastern end. A cross in meal, its ends touching the circle near the
cardinal points, is then described within the circle.  In making this cross a line is
first drawn from east to west, and then a line 18 drawn from south to north.  Meal
is then applied sunwise to the rim of the upturned basket so as to lorm an ineom-
plete cirele with its opening in the east. A cross similar to that on the blanket
is drawn in meal on the concavity of the basket, the east-and-west line of which cross
must pass directly through the hiatus in the ornamental band.  The basket is then
inverted on the blanket in such a manner that the figures in meal on the one shall
correspond in position to those on the other.  The western half of the blanket is
then folded over the convexity of the basket and the musicians are ready to begin ;
but before they begin to beat time to a song they tap the basket with the drum-
stick at the four cardinal points in the order of east, south, west, and north.
The Mavahoes say, “We turn down the basket” when they refer to the com-
mencement of songs in which the basket-drum is used, and “ We turn up the
basket” when they refer to the ending of the songs for the night.  On the last
night the basket is turned down with much the same observances as on the previ-
ous nights, but the openings in the ornamental band and in the circles of meal
are turned to the west instead of to the east, and the eastern half of the blanket
is folded over the cam::witj; of the basket, Tht;r:; are songs I'::rr turning up and
for turning down the basket, and therc are certain words in these songs at which
the shaman prepares to turn up the basket by putting his hand under its castern
rim, and other words at which he does the turning. For four nights, when the
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basket is turned down, the castern part is laid on the outstretched blanket first
and it is inverted toward the west.  On the fifth night it is inverted in the oppo-
site direction.  When it is turned up, it is always lifted first at the eastern edge,
As it is raised an imn;;inar}- :ii:lm{*E]'tin:,_f is blown toward the east, in the direction
of the smoke-hole of the lodge, and when it is completely turned up hands are
waved in the same direction, to drive out the evil influences which the sacred
songs have collected and imprisoned under the basket.

MEAL.-BASKET.

?9?-—Thﬂ other form of sacred basket is also used for various PUrposes ; but
as its chief use is for holding meal, it is called the meal-basket, It is made on
the same general principles as the basket-drum.  Its decorations consist of four
crosses and four zigzag lines as shown in plate IV, fig. E.  The crosses are said
to represent clouds, and the zigzar lines, lichtning.,  Usually the crosses are in
red and the hﬂd}’ of the basket in uncolored wood : but I have seen a few .‘-'..'ll1'l:]:l]{.‘.‘i
in which the crosses were in uncolored wood and the body of the basket in red.
The crosses have a margin of brown and usually at each salient angle is a small
square of brown. The lightning symbols are generally brown, red, or part brown
and part red.

DRUMSTICE.

2g3.—The next thing to be examined is the drumstick with which the drum
is beaten. The task of m:-lHi':g this 5ti1.:k does not I'Il.!\'..'{.‘!i!i-:lri.]}' |:|:~.|n|1g to l]lc
shaman ; any assistant may make it ; but so intricate are the rules |n:rt.'1ining to
its construction that one shaman has tald that he never found any one who could
form it merely from verbal instructions.  Practical instructions are necessary.  The
drumstick is made anew for cach ceremony, and destroyed, in a manner to be
described, when the ceremony 15 over, It is formed from the stout leaves of
Yiueea baccata, a !il)(.‘cil,".‘i of Hpm\iﬁll h;i}'n!].c:t, but not every |}|;|.nt of this kind 1s
worthy to furnish the material.  We have seen an hour spent in search for the
proper plant on a hillside bristling with Yueca faceada.  Four leaves only may be
used, and they must all come from the same plant, one from each of the cardinal
points of the stem. All must be of the proper length and absolutely free from
wound, stain, withered point, or blemish of any kind. These conditions are not
fulfilled on every yucca. The leaves may not be cut off, but must be torn off
downward at their articulations. The collector first pulls the selected leafl from
the east side of the plant, making a mark with his thumb nail on the east or dorsal
side of the leafl near its root, in order that he may know this leafl thereafter. He
walks sunwise around the plant to the west side, marks the selected leaf near the
tip on its palmar (east) surface, and culls it. He then retreats to the south side
of the plant and collects his leaf there, but does not mark it, Lastly, he proceeds
sunwise to the north and culls his last leaf, also without marking it. When the
leaves are all obtained the sharp, flinty points and the curling marginal cilia are
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torn off and stuck, points upward, in among the remaining leaves of the plant
from which L]'It'!.' were culled, The four leaves are then taken to the medicine-
lodge to be made up.  The leaves from the east and west are used for the center
or core of the stick and are left whole. The leaves from the north and south are
torn inte long shreds and wsed for the wrapper.

2g4.—In plate IV, fig. F, which represents the drumstick, it will be observed
that the core of the stick is divided by a suture of yuccashred into five
compartments, one for cach night durlng which the stick is used. Into each of
these sections are usually put one or more gl":-l;ll':i. of corn, which, dul‘iﬁg the five
nights that the implement is in use, are supposed to imbibe some sacred properties.
When the ceremony is all over these grains are divided among the visiting
medicine-men, to be ground up and put in their medicine-bags.

2g5.—Omn the last morning of the ceremony, at dawn, when the last song of
sequence has been sung and the basket turned up, this drumstick is pulled to pieces
in an order the reverse of that in which it was put together.  This work may only
be done by the shaman who conducted the rites, and, as he prm.:u;-:h: with his
work, he sings the song of the unraveling, As each piece is unwrapped it is
straightened out and laid down with its point to the east. The debriz which
accumulated in the manufacture of the drumstick and which has been carefully
laid away for five days is now brought forth and one fascicle is made of all. This
is taken out of the lodge by an assistant, carried in an easterly direction, and laid
in the forks of a cedar tree (or in the branches of some large plant, if a cedar
tree is not at hand), where it will be safe from the trampling feet of cattle.  There it
i5 left until destroyed or scattered by the lorces of nature,  The man who sacrifices
these (ragments takes out with him in the hollow of his left hand some corn-meal,
which he sprinkles with the same hand on the shreds from butt to tip. He takes
out also, in a bag, some pollen, which he sprinkles on them in the same direction
with his right hand. As he does this he repeats in a low voice the prayer or
benediction, given in par. g88.

2gf.— The drumstick soon loses its [reshness and becomes withered, shriveled,
and loose. A few taps of one in this condition on the basket would knock it all
to pieces.  Even during the short time that the stick is in use for its sacred purpose
it would shrivel and become worthless were it not buried in moist earth all day
and taken forth from its hiding place only when needed for the ceremonies of the
night.

2g7.—It has been said that the drumstick, when the ceremonies are done,
must be pulled apart while a song is sung, and that its fragments must be deposited,
with prayer and ceremony, in the fork of a cedar tree or other secure place.  How,
then, it may be asked, have I come into possession of a drumstick which is now on
exhibition at the National Museum? It was made for my instruction by a sha-
man, not in the medicine-lodge, but in my own study. Such it is his privilege to
do for any recognized student of the rites. 1 have had several drumsticks made
and pulled apart for my instruction, and 1 have made them myself, under the

B
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observation and criticism of the shaman. This one I was allowed to retain intact.
Mo one had ever sung or prayed over it. It had never been used in the rites.
It was therefore unnecessary to tear it apart, to release its soul and sacrifice its
substance to the gods.

YEDADESTSANI,

2g8.—The name yédadéstsani is applied to the two wands or implements used
in the initiation of females into the mysteries of the Yébitai.  Each consists of an
ear of corn, one white and one yellow, to which is bound, by means of yucea fibres,

fnl.uf iruh—aprajmuf spruce. The sprays are but little longer than the ears of corn;

- are fastened about equal distances apart, around the circumference of the ear,
mti'bthuu' axes parallel to that of the latter and their tips approximate to the tip
of the ear. The corn is of a kind so rare that the shaman always carries the
necessary ears with him.  Each ear must have at its tip four grains of corn fitting
.qlogﬂ;r together and completely mnm]mg the cob at this point. This kind of
corn is called bohonifi'ni.
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Rites in DeTan..

FIRST DAY,

299.— The work usually begins at nightfall (about 6 raw) of the day on
which the chanter arrives.  This first evening's ceremonies consist principally (1)
in applying to the patient the talisman of the yébitsai (par. 285) and (2) in mak-
il'l;.{ and appl}'ing the circle kethawns. thrtl}' before the work Proper 1% hcrgun
men collect twigs of aromatic sumac to make the kethawns.

CIRCLE KETHAWNS.

300.—These objects, called by the various but nearly synonymous names of
Yébitsai-tsdpas, yétsida-i'lpas, yébapas and tsdpasiasi-olfdl, are twelve in number.
Each circle is made of a twig ol tsi'ltsin or aromatic sumac { Rfws aromaticn var.
J’rffaﬁn.l':l'_} WO spans |0I'|g. The diameter of the kethawn must curn:ﬁ]’mm! wil;h a
circle formed by the thumbs and forefingers of both hands touching at the tips.
It is usually about five inches, depending of course on the size of the constructor's
hand. In bringing the ends of the twig together, to form the circle, the butt end
goes the nearer to the centre ; the overlapping tip end is placed on the circum-
ference.  ‘The ends are tied ll:lgtﬂ'h:t' ]J}‘ means of a Yicea fiber uxalctl_f two spans
long. The butt end of the fiber is applied to the butt end of the twig, under-
neath it, and at first parallel to it, the fiber is then wound around the spliced
extremities of the twig, so that iis tip end shall approximate the tip end of the
twig. The hber is secured by passing the end under the last turn and drawing it
tight, in such a manner that its free extremity shall lie parallel with the extremity
of the twig. Some shamans cause the twigs of sumac to be peeled, others do
not. Great care must be exercised in bending the twigs ; should a break or even
a greenstick fracture occur, the twig must be discarded.

jor.—When the circles are completed a woolen string called woltdid is
firmly tied to each and then secured in three or four places, to the circle (50 as
to form an irregular square or triangle on it) with a sort of loose crochet knot
which opens easily when the free extremity is pulled. Each woolen string is
of a length measured from the centre of the left breast to the end of the right
thumb, the arm being fully extended laterally. At the end of each string is a
white downy cagle-plume or breath-feather. These strings, like the talisman of
the yébitsai, are not sacrificed ; they are permanent properties of the chanter.
They are made for him on the occasion of conducting his first ceremony, after he
has left the tutelage of his instructor. If the first patient is a woman, it is she
who spins the strings ; if it is a married man it is his wife who spins them ; if it is
an unmarried male it is his nearest female relative who does the work,  The com-
pleted kethawn is emblematic of the rings on which the wind-gods ride.

6]
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joz.—Like other sacred articles these kethawns must not touch the ground,
while being prepared.  They must be laid on clean cloths or buckskins which
must, in turn, be laid on blankets. When a finished kethawn is placed in the
basket, the point must be in the east
and the breath-feather must  har
over the L"IJI_:L' of the basket.

303—It takes about an hour to
prepare the kethawns, several men
working on them at the same time,

bl

When done they are placed one on
top of another in one or more sacred
baskets (I have seen them once di-
vided into three groups, each group
in a separate basket) to await the
preparation of the actors who are to
handle them.

304.—The debris produced in
their manufacture is taken out to be
deposited on the ground, north of the
medicinedodge.  After they are laid
in the basket, the chanter chews a
plant called azénaoltddde ( Townsendia serieca, Hook.) or unwinding medicine,
and spits the juice on them.  This is supposed to facilitate the disentanglement
of the string. The juice is spat also on the talisman of the Yébitsai (par, 285).

Fig. &, Keghawn of 1he i day. Chicle kitbhawn

CONSECEATION OF LODGE.

305.— The shaman, or an assistant, moving sunwise, now applies meal to the
inside of the lodge.  If the lodge is conieal (par. 238) he rubs it on the five
principal posts or ralters beginning with the pole immediately south and ending
with that immediately north of the doorway. In a flat-topped lodge (par. 239) he
.'1|1Eﬂi{'..l-'. meal to the 5.tringur5. In both cases he makes a second circuit of the ]D\[lgu
scattering meal around the edge of the apartment. 1 the patient is a male, white
meal is used, il a female, yellow meal is employed.  On one occasion 1 have seen
the meal applied by the shaman immediately after his arrival, before any other
work or ceremony had begun.  Itis applied thus again to the lodge on the night
of the vigil.

RITES OF TALISMAN AND KETHAWNS.

306.—While the kethawns are being prepared the talisman of Yébitmi is
freshly painted with white earth and the toilet of those who are to personate the
mythic characters progresses; but this is usually not finished until after the
kethawns are completed.  The four following characters are usually arrayed in
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the paint, masks and other propertics deseribed elsewhere (par. 260).  fHfastré.
vald, ff:i.lil.iée"p;‘t]ﬁ and two Hastscbaad or coddesses.  When they are ready,
the shaman givt:'_-i them careful instructions how t!w:,' are to act on their return,
Then T.|!|Lr3' leave the |:u1_‘-|_.rl.r, ::.'1rr}'i|15: their masks hidden under their blankets, and
proceed a short distance to the east, to a place [ree from observation, where they
put on their masks and await the arrival of the patient at the lodge,  Sometimes
the talisman is not painted till after the kethawns are finished.

so7.—While the actors are gone, the Aoor is swept ; a crier goes to the door
calls alond * Biké fardi daka ”, * Come on the trul of song = the l:;utiu:nt enters,
sits down on a blanket to the northwest or west of the fire, I':|,|;'i|1q-__-‘r east, with |1:gﬁ.
extended, and the shaman, ;u::;mtlp.'un'u':l by his assistants, begins to sing,

308.—5oon alter the song begins Hastséyalfi enters, approaches the patient,
opens his talisman (par. 285) to its quadrangular form and places it around the
patient four times, accompanying each motion with his peculiar ery of * ' Wu* hu'
hu* hii . The first time he places it around the waist ; the second time around
the chest: the third tme around the shoulders @ the fourth time around the head ;
taking it completely away from the body and folding it up in his hands after each
application.

so0.—He leaves the lodge and the moment he has disappeared a Yébaad
enters. A circle kethawn is given to him (or to her, we might figuratively say,
since the Yébaad is a man, personating a female divinity).  He applies this in
silence to the sacred or essential parts (par. 135) of the patient, holding it by
both hands until he comes to the mouth,  While the kethawn is held in the last
position, at the mouth, by one hand, he, with the other hand takes hold of the
free end of the string and ravels it out with a single pull.  He then lets the
wooden ring drop.  Holding fast to the end of the string he drags the attached
ring after him, through the dust, along the floor of the lodge, and departs.

310.—When the first fastsébaad leaves, ffastsé/pahi enters and, taking a
cirele kethawn, goes through with all the motions of his immediate predecessor ;
and besides utters a cry while so doing.  When he has disappeared, dragging his
kethawn after him, the second ffasteébaad enters and repeats exactly all the acts
performed by the first Afastsébaad, or Yébaad (par. 64).

311,—Four times these four characters enter in the order and manner de-
scribed, and on each occasion they go through exactly the same performances,
with this exception : on the second and fourth oceasions, when fHastséyal/i enters,
instead of surrounding his patient with the open talisman he applies it folded to
the sacred parts.  As each one of three of these characters carries out with him
at ecach exit one of the circle kethawns, it is evident that, when the last actor has
departed for the fourth time, all the kethawns have been taken out of the lodge.

312.—The characters that enact this scene are not always the same. [ have
known Hastsé/pahi to be omitted, on which occasion fHastséyalti performed the
service usually assigned to the former, in addition to his own, making separate
exits and entrances for each function; and I have known ffastsékogan to be
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added, applying plumed wands to the patient, after ffastséyalfi had applied his
talisman, and in an analogous manner.

313. —When the actors leave the lodge in costume, for the fourth time, they
take ofl their masks, outside, and in a few moments return to the lodge, un-
masked.  /astséyalfi delivers up his talisman to the shaman, assistants proceed
to take off the paraphernalia from the actors and to wash the coating of white
earth from their bodies, When this is done, the actors array themselves in their
ordinary clothes and the work of the evening is completed.  This usually occurs
a little after g v, M, *

314.—1 have it noted, from observation, that /fastséyalfi returns the talis-
man to the shaman, who lays it away in the mask recess in the west of the lodge,
but | have been informed by one shaman that according to his custom it is laid
on the roofl, over the doorway on top of the cirele kethawns, remains there all
night, is brought in at sunrnse, wrapped in buckskin and put away in the chant-
er's hag.

315—The circle kethawns are thus disposed of @ According as they are
taken out by the masked actors, the strings are wound simply around them and
they are laid on top of one another, on the roof of the vestibule of the lodge,
where they remain all night.  Next morning at sunrise they are taken into the
lodee and turned over to the shaman.  He unties the woolen 5tring.r. and puts
these back in his bag.  He unwinds the yueea fibers which hold the ends of the
twigs, to form the circles, and straightens out both twigs and fibers (always hold-
ing the butts next to his body and the tips to the east). He arranges them all
in a single bundle with all the butts at one end and all the tips at the other. The
bundle is carried some distance to the north of the lodge and tied securely (tips
pointing north), in the forks of a tree which may be of any species.  The bundle
i5 sprinkled from butt to tip with meal |:1:.-' the left hand, and p-n]lun lr}r the right,
while a benediction is muttered (par. g88).  If there is no tree convenient it may
be laid on the top of a stout weed and need not be tied if it will stay on without

tying.
SONGS OF THE EVENING,

316.—The songs sung on this evening, called Agathodgisin or Summit Songs,
are 26 in number; but not all are sung on this occasion ; more of them are heard
later during the nine-days’ ceremony.  The whole set is sung on the third night
When there is no dance of the naakdai to be held on the last night, only three
songs of the set are repeated.

SECOND DIDAY.

317.—The second day of the ceremony is a busy one, (1) In the forenoon
sacrifices (kethawns) are prepared, (2) a sudatory is built (if one is to be used),
and the first sweat-bath administered.  (3) In the afternoon a small dry-painting

ey
=

i
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is made and various propertics are prepared to be used in the performances of the
night. (4) The evening is occupicd in dressing the patient in garlands of spruce
and remoeving them.  Songs, prayers, and elaborate ceremonials accompany these
acts,

KETHAWNS.

318.—The preparation of the sacrificial kethawns for this morning begins
about 7.30 . M., the paticnt being present while the work is in progress.  The
general rules, previously described (pars. 165, of seg. ) are observed.  According as
the pieces are cut from the reed they are laid on a broad flat stone which rests on
a large piece of white cotton cloth, or they may be laid directly on the cotton
cloth. Each piece is three Ainger-widths in length.  The reeds are usually pro-
cured in the Chelly Cafon. While one assistant is engaged in cutting off the
pieces another is mixing the paints on the flat stone, and the chanter busies him-
sell with taking various properties out of his medicine-bag and preparing the ac-
cessories of the sacrifice.  He takes out four corn-husks and lays them in a row
'wil,l't thui:r 'I:ip:-i Lo I:I'Ltt east on the white cotton Ciutii, south of the flat stone.

319.—He puts into the first and third husks (counting from north to south)
beads, or I'ragmi_'mﬁ of the material from which beads are made, of three diffierent
kinds, in this order: white, blue, black, (shell, turquoise, cannel-coal),  He puts
into the second and fourth husks, white, haliotis (for yellow), and black. South
or cast of the corn-husks, on the cotton cloth, he arranges [our piles of objects
laid dewn in the fqtlvwing arder for each |:i1t:: three blucbird feathers, three
:ﬁ:“uw warbler feathers {tiﬂn_:r of these two kinds may be omitted at times, but
not both), one feather of the cedar-bird, one downy eagle-feather” one
turkey-feather, one hair from a turkey's beard, and one cotton string, about an
inch long, rubbed in meal. When these piles are completed he transfers one to
each husk, next he puts in each husk in the following order: specular iron-ore,
blue pollen, and corn-pollen. Then he moistens a brush made of bluebird
feathers, and applies with it, on each feather bundle, from butt to tip the {'yideznd
or life pollen.

j2o0.—The painting of the cigarettes is next in order, and when this begins,
so do the songs. These are usually sung by three persons: the chanter, the
shaker of the rattle, and another. They sit in the west of the lodge and in the
order mentioned, from north to south,

FIRST 50NG OF THE PAINTING.
I

A little one now is prepared. A linde one now is prepared.
For ffastaédogan, it now is prepared,

A little message now is prepared,

Toward the trail of the he-rain, now is prepared,

As the rain will hang downward, now is prepared.



72 MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY.

IL.

A little one now is prepared. A little one now is prepared,

For Afasteéyalfi, it now is prepared,

A little kethawn now is prepared,

Towarid the trail of the she-rain, now is prepared,

As the rain will ]i:l.ng downward, now 1% rrl‘\q_:p:irf_'l:l.. See PAFS, GO0, GS1,

The other songs are similar except that for * little message ™ and * little kethawn,”
it says: in the second song, “holy message” and * holy kethawn™; in the thied,
“ Beautiful message " and * beantiful kethawn ™ 3 in the fourth, * happy message ™
and  happy kethawn.”

321.— The first cigarette, that which comes from the butt end of the reed, and
is placed in the north of the row, is painted }'1’_‘"1’]“‘ and marked with four rows
of black dots, six dots in each row ; this s to represent an owl and 15 ealled naestsa
biketin or the kethawn of the owl.  The second cigarette is painted blue, is sacred
to a god called fastséayuhi, and is known as ffastséayuhi bikeddn.  The third
cigarette is painted black and is known as Hasteéeltlihi bikeddn ; it belongs to a
god ealled Afastséeltlihi who dwells in old ruins.  The fourth cigarette, that from
nearest the tip of the reed, is painted blue and is called Tse'yalsi bikefdn or kethawn
of the Talking Stone.  All are aprinkled with specular iron-ore before they are
dry so that it may stick and cause them to glisten.  When the paint is dry, the
cigarcttes are filled, sealed, and H}'l!]b-l’,]]ic.;l“‘:,‘ ]ight{;{l {par. ;:.-1:&_}_ The remainder
of the water used in preparing the kethawns is poured on the ground to the east
of the blankets.

TOBACCO SONG (SUNG WHILE FILLING CIGARETTES),

3z2.—Now the yellow tobacce am I
MNow the broad leaf am L.
Now the bloe Aower am 1.
With a trail to walk on, that am I. See pars. ges, go3.

Another stanza speaks of a “ narrow leaf " and a * white mountain flower.”  There
are: four stanzas, each referring to a different kind of native tobaceo.’

323.—The finished cigarettes are laid in the husks on top of the other articles,
in the order in which they have been named,—the first cigarette, that of the owl,
being laid in the husk furthest north ; the second, that of Afastséayuhi, in the next
husk, to the south, and so on.  This done, the chanter sprinkles pollen from butt
to tip, in each husk, taking it in its regular order.  He folds the husk around its
contents by turning down first the northern edge (about one third) of the leaf and
then turning down, over this, the southern edge.

324.—He collects the bundles from north to south, placing one on top of
another in hisleft hand.  He applies pollen to the essential parts of the patient,
making a motion as if bringing it from the sun, and takes pollen on his own tongue
and head.  Then he transfers the sacrificial bundles, without disarranging them,
to the hands of the patient. While the latter holds them, the chanter sits squatting
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I b}" his side and repeats a long prayer, sentence by sentence, and the patient
- repeats it after him in like manner.
- PRAYER,
bl FIRST PART. TO THE OWL G0,
..lr § ' 325.—1. Owl!

2. | have made your sacrifice,
3. I have prepared a smoke for you,
4. My feet restore for me.
5 My legs restore for me,
G, My body restore for me,
7. My mind restore for me,
8. My voice restore for me.
9. To-day take oul your spell for me,
12, To-day your spell for me is removed.
ri. Away from me you have taken it.
17. Far off from me it is faken.
T : 13. Far off you have done it
) 14. To-day I shall recover.
15. To-day for me it is taken off,
v, To-day my interior shall become cool.
17. My interior feeling cold, I shall go forth,
18, My interior feeling cold, may [ walk.
1g. Mo longer sore, may I walk,
20, Impervious to pain, may [ walk.
p 21, Feeling light within, may 1 walk,
22, With lively Feclings, may 1 walk.
23. anpilr may | walk,
o 24, Happily abundant dark clouds I desire.
- g 25 anpil_y,lbundlnhhmr:ul desire,
28, Happily abundant vegetation 1 desire,
27. Happily abundant pollen T desire.
28, Happily abundant dew I desire,
8 2. Happily (in earthly beauty) may [ walk,
= - 3o. (Not translated).
e _— ZT- m, it bie happy before me.
_ y;ﬁmmﬁlhqwbdlmd me.
% : sﬂr'ﬂlr it b happy below me,
4 N May it be hl'lll?!'!bﬂ\'r-u.
j'; . With appy all around me, may | walk,
' .-7 jﬂn in beauty (or happily resiored).
3 ﬁg&miww n beauty.

!ru m;&‘rshinum.
: gmtmpt in the lnilow'fng']inw .

L
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THIRD PART, TO HFASTSEELTLIHI

325.—This is the same as the first part except in the following lines :

a, Bencath,
1. SMastséeltlihi.

FOURTH PART. TO TSE'VALFI, THE TALKING (OR ECHOING) STONE, CALLED
TSE'ETLIHI IN THE PRAYER.

328.—This is the same as the first part except in the following lines :

1. Tse'etlihi,
24. Happily abundant dark mist | desire.
31 and 32 same as in sccond part.

The final words * It is finished in beauty " are repeated four times, instead of
twice as in the previous parts.  (Texts, pars. a7 1-g74.)

329.—When the prayer is finished, the chanter takes the four bundles in
his hands and applies them to the essential parts of the patient’s person. An
assistant receives them from the chanter and takes them out of the lodge to
dispose of them. Usually the chanter instructs the assistant in his duties before
he starts, .

330.—The following is sung immediately after the kethawns are applied to
the body of the pitti.l:m :

SEVENTH KETAN BIGI'N.
.
Across the Chelly Cafion from the other side he crosses,

On a slender honzontal string of blue he crosses,
For his kethawn of blue, upon the string he crosses.

11,

Aeross the Chelly Canon from the other side he crosses,
On a slender horzontal string of white he crosses,
For his kethawn of black, upon the string he crosses.  See pars. gog, gos,

3“5I.—T|ur first I'i{_‘l]'lij,WIL that of the ﬂwl, 15 land at the root of a larg:_—: piﬁon
tree.  The second kethawn, that of fHastséayuhi, is put on top of a small natural
hillock, because he is a mountain god. The third, that of ffastséeltlihi, is put in
a deserted house or old ruin, or, if such is not near, among rocks that look like
a ruin, becawse he is a god of ruins. The fourth kethawn, that of Tse‘yalsi,
is placed at the base of a perpendicular rock that is found to give forth an echo.
Through all the manipulations to which they are subjected these sacrifices are,
as already described, maintained in a certain order,  As before stated, when the
shaman takes up the bundles, he takes that of the north, with the owl kethawn,
first and puts one on top of another in his hand. When they come to be sacri-
ficed therefore the owl kethawn is at the bottom of the heap and is sacrificed
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first. The kethawn of the Talking Rock is at the top and is sacrificed last.
They may be taken in any direction from the lodge except north.

332.—These sacrifices for the morning of the second day are, it is said,
never omitted and no change is made in them in consequence of differences in
sex of the patients; but slight changes are made for other reasons. At a cere-
mony witnessed in 18g0, two kethawns were added for the gods of Tsé'intyel or
Broad Rock in the Chelly Canon. These were double the length of those
already described. Each was painted hall black and hall white. In one it was
the butt, in the other the tip end that was blackened. These kethawns were
sealed by the patient, not by the shaman. In the myth of the Stricken Twins
{(par. 866) a different arrangement of kethawns is deseribed and it is not im-
probable that this arrangement is sometimes practiced by modern shamans in the
fo'nastsifdgo Jatdl

333—The patient retains his seat for a while after the cigarettes have been
taken out, and the chanter, joined by one who rattles, sings the Tenth Kefin
Bigi'n, or Song of the Kethawn. When this song is done, the ceremonies in the
lodge, connected with the kethawns, come to an end.  This usually occurs about
g AL

TEMTH KETAN BIGI'N.
L.

. In a beautiful manner now he bears,

. For fasteédopan, now he bears,

. A little message now he bears,

. Toward the trail of the he-rain, now he bears.

b ow o=

1. In a beautiful manner now he hears,
3. For fMastséyalfi, now he bears,
3- A little message now he bears,
4- Toward the trail of ihe she-rain, now he bears. See pars. gob, goy.

SUDATORY.

334-—As soon as the ceremonics of the kethawns are done, the work of
preparing the sudatory begins, Here will be described that form of sudatory in
which the sweat-house is built. The work ol constructing the house may begin
before sunrise; but the ceremonies do not begin till after the kethawns are
disposed of. _

335.—Inside the medicine-lodge, one or two men grind, between stones, the
dry pigments to be used in decorating the sweat-house, and put them on the
inner surface of curved pieces of bark to be kept till used; another twills, with a
spindle, short strings to be used later in the work ; another puts in order the eight
plumed wands which are to be planted around the sweat-house, and two Indians
dress themselves to represent Aastséyalsi and Hastsébaad.  Outside the lodge,
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the coal for

ather assistants finish and decorate the sweat-house, make the fire,
starting which is taken from the medicine-lodge,—and get everything ready for
the sweat-bath, Before the I]'|..'|'!i.1'i'l!!‘:l'i'l{]l.!r‘.‘-i dress, the foxskins tll-r:}' are Lo Wear
Ane 1):[11.‘“ taken out illiti |Jl]ri!f(|. E‘UF il '\'l'h;l!'. 'i.l'l 'I'l'll.l;!i-t !1-0“. Lo rl‘l'\_'ghﬂ'n Them.
The construction and decoration of the sweat-house is described elsewhere (pars,
243 ef zeq.).

336.—When the workmen, having finished the sudatory, return to the
medicine-lodge to report, a crier goes to the door and shouts the usual call,
* Biké Aadidi daki,”  Those who assist in singing enter and begin to sing, and
the procession, in single file, starts for the sweat-house. The shaman sprinkles
I llen on the ;_:l‘um'lJ in the direction they are to take. The |r:h1,iq::'|.[ leads, the
chanter immediately follows him, and the assistant singers and relatives of the
patient come after.  One member of the procession, often the shaman, bears
a sacred basket (plate 1V, E} containing meal and the plumed wands.  The
following is a free wranslation of the song sung on the march and continued at
the sudatory, if necd be, until it is finished ;

I.

This I walk with, this | walk with.

Now ffastséyaln, | walk with,

. These are his feet | walk with,

These are his limbs 1 walk with,

This is his body | walk with,

. This is his mind [ walk with.

This is his voice | walk with,

These are his twelve white plumes 1 walk with.
. Beanty before me, [ walk with.

. Beaury behind me, | walk with.,

1o, Beauly above me, 1 walk with.

11, Beauty below me, 1 walk with,

12, Beanty all aroond me, 1 walk with.

13 In old age, the heantiful trail, [ walk with,
14 lvis I, 1 walk with,

:'\-ul..l_.tp 3 -

o

=

Il
The same as stanza 1. except as {ollows

1. Wow Fasteddogan, [ walk with.
& and ¢ transposcd.
10 and 11 transposed.  See pars. go8, g0,

37— Arrived at his destination the patient sits to the south of the sweat-
house door and disrobes, I the patient be a woman, a blanket, held by women,
is raised as a screen, under cover of which she takes off all her clothes except a
short skirt reaching below the knees, and she retains the blanket until she enters
the door of the sweat-house so that there is no EXposure of the person above the
middle of the legs. If the patient be a man, he strips to the breech-cloth and on
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sereen 15 rsed.  In the sweat-house he sits on spruce twigs which have been
spread on the ground before he enters, 1 have seen “sape™ (Ardemssia) used
here instead of spruce when the spruce gatherers did not arrive in time and 1 have
heard of other ]:]anlﬂ h-t:'ljl;._{ used bt Spruce is the material |:n-i:~rn-4| for carpet-
ing the sweat-house. The hot stones are taken from the fire and put in the
sudatory to the north of the occupant, the curtains of the door are let fall, and the
patient is left to take his hot-air bath. Before the patient enters, the plumed
wands are set up; the black sticks north, the blue south ; their faces turned
toward the sweat-house.

335 —While the patient is undressing and, aflterwards, while sitting in the
sweat-house, the chanter busies himsell in mixing two cold infusions.  One of these,
called ts6itsin, or ké'tlo, is for external application (par 215). The other infusion
is for internal administration, is called klédze asé, is prepared in a large gourd, and
is a very elaborate compound deseribed elsewhere (pars. 203-208).  When the two
infusions are ready the chanter dips his fingers four times into the bowl of kétlo,
transferring, each time, some of the liquid to his mouth ; he spits twice on the
sweat-house and twice on his rattler; sits south of the house facing north, and,
joined by two or more men, begins, to the accompaniment of the rattle, to sing the
Thatdzé Bigi'n or Sweat-house Song, the first of which is the

TSENI GISTN, OR SONG IN THE ROCK.
i

1. In the House of the Red Rock,
2. There | enter :

3. Hall way in, 1 am come,

4- The corn-plants shake,

IL
1. In the House of Blue Water,
2, There I enter ;
3. Half way in, I am come,
4. The plants shake. See pars. gro, gur.

330.—After the lapse of 15 or 20 minutes, the men who enact the
part of the yéi, Hastedyalsi and Hfasteébaad, leave the medicine-lodge and ap-
proach the sweat-house. They take their cue from the song; but if they are
tardy a messenger is sent for them.  They are so draped in heavy blankets that
all their paint and sacred paraphernalia are hidden from view ; their masks are
held concealed under their blankets and to the casual observer they seem to bea
pair of Indians out for astroll. They approach the sweat-house as if on no special
errand bent. Each of them drops a picce of white string into a basket containing
meal which the shaman has before him ; the shaman rubs the string with meal and
hands it back. If they are inexperienced in their work, the shaman may coach the
actors on their duties, particularly on the mode of massage. Their interview with
the chanter ended, they pass to a spot some 50 paces to the east of the sweat-house,
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—in sight of those sitting at the sweat-house, if the woods are not \'.|.!'.I'I!-i-t:,—|il}'
down their Blankets, and Ji{]jli.‘i‘t their masks.  All this is done in silence until the
masks are adjusted : then Hastséyalsi whoops.

340.— They return to the sweat-house as full-fledged gods approaching from
the east, after the patient has been in the bath some 2o or 25 minutes
Song is resumed, ffastséyaldi throws the blankets off from the entrance to the
sweat-house and by giving his characteristic call, sometimes by beckoning also,
signals to the patient to come out.  The two gods (as it is now convenient to call
them) walk around the |'u;|ti1:n't four tmes., The chanter |J-IIH:i. up the |}|.l.|lf|'|.t"‘(l|.
wands : hands to .Ff:u-:l.-r{'j':ﬂ.l'i the four black sticks that stood north of the |il:igi:':
and to fastsébaad the four blue sticks that stood south. (Onee it was noted that
the gods pulled up the wands.) Holding them two in each hand, the butts
approximated, each god, in turn, applies his wands, with strong pressure, to the
essential parts of the patient’s body,  One does not wait for the other to get en-
tircly through ; but fHfastsévalsi applies his implements to one part at a time and
steps aside to allow ffastsébaad to follow his ::xmn_plq;, Besides this there is
:1|rp|iq:.'1lim'| of the wands to parts .ti.|u:1:;:l||}' diseased, On one occasion the gl:]ll!i
were seen to perform all this application or massage four times. When the
massagre is done, Hasteéyalfi (sometimes taking a preliminary drink himself)
administers to the patient, in four separate draughts, the infusion of klédze azé in
the gourd and gives to the chanter, to drink, the residue, il any is lefe. Adter this
both gods in turn howl hideously into both the patient’s ears and deliver the
wands to the shaman.

341.—They run back to the |jl:u:{: east of the sweat-house where t]m:-; lefe
their blankets. Here l]'u.'}' take off their mask G, :|g.'|'1n u:lnl:xr:q.l ||n-(|ur tl'l-t-rir hlnnlu,:ls
their divine trappings, and rejoin, in the guise of ordinary Indians, the group at
the sweat-house.  Before they return, they sacrifice the strings which, when they
first came to the sweat-house, they threw into the vessel of meal. To do this,
they lay them in any little channel or gully cut by the rains, saying, * Hozigo
HERTI VR

342.—While the two yéi have gone to resume the garb of ordinary mortals,
the patient (screened with a blanket if a woman, not screened and nearly naked if
a man) washes himsell all over with the kétlo which the chanter has prepared in
the wicker bowl. The patient also drinks some of this lotion.  While the wash-
ing is in progress the chanter, joined usvally by four others, sings a song.

LAST TSE'NI GIST'N, OR SONG IN THE ROCE.,
I- -

1. At the Red Rock House it grows,
2. There the giant corn-plant grows,
3. With cars on cither side it grows,
4- With its ruddy silk it grows,

5. Ripening in one day it grows,

G, Greatly multiplving grows.
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II.

i. At Blue Water Hlouse it grows,
2. There the g
3. With fruit on cither side it grows,

4. With ns yellow blossom LrOWS,

5. Ripening in one night it grows,

6, Greatly multiplying grows,  See pars, g1z, 13

nt squash-vine grows,

43— The pictures on the sweat-house are obliterated by being seraped from
one end to Ell'lH'F.]'H:I',—fl:lDl to head in au'll|||‘v:r|m|rmrph[r_ !ij._:un‘.:-i_—:uul the duse of
which they were constructed is athered in a blanket and thrown away a few
paces to the north of the sweat-house.  The stones used to heat the house are
taken out ; so are the spruce twigs and other materials with which the floor was
covered ; the stones are laid on the twigs; both are thrown on the ground north
of the sweat-house and meal is sprinkled on them while a benediction is uttered,
by the man who throws them away.

344.—The bath occupies in all about thirty minutes, The strictest silence is
required of the patient while he is in the sweat-house.  This is a lesson forcibly
inculcated in the myth of the Stricken Twins (par. 835).

345—When the treatment is for disease of the eye, massage is also performed
with a strip of skin cut lengthwise from the middle of the nose of a bic-hom and
the tip of the horn of the same animal, each piece being held in a different hand
and transferred from hand to hand like the plumed wands.  When the treatment
is for paralysis or stiffness of the limbs, the tendones Achillis of this animal is
used. All these articles may be applied at the same time with the wands, as
stated in the myth (par. 866), or separately. A mixture containing water from
the eye of a big-horn is, at this time, applied to the eye in a case of eye-disease.
One medicine-man has told me that he also uses the contused root of a plant called
nakésin, which he places between the lids for ophthalmia (par. 866).

346.—While the party is at the sweat-house, the unburned wood around the
firc is thrown into the flames so that it may be all burned up. When the
unmasked personators of the gods return to the sweat-house, the party there forms
a line in the following order : patient, chanter, personator of god, personator of
goddess, fricnds of patient including singers.  The chanter sprinkles pollen on the
ground indicating the line of march and all return in single file to the medicine-
lodge. The chanter carries the wands in the meal-basket ; while unassisted and
without a rattle he sings all the way on his return and continues to sing after his
return until certain songs of sequence are concluded.  These are /astséyals
Bigi'n or Songs of the Talking God. They are sung after cach one of the four
sweats, but not on the last night of the ceremony.

347.—When the party returns to the medicine-lodge the patient sits in the
west, for he has still further treatment to undergo, and the whilom yéi proceed
to divest themselves of their divine toggery and to serape the paint from their
bodies. The chanter applies pollen to the essential parts of the patient, puts
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some into his or her mouth, takes a pinch of it on his own tongue, and appliesa
little to the top of his own head. These applications of pollen are all timed so0 as
to coincide with certain words of the accompanying song.  In placing the pollen
in the mouth of the patient, a motion is sometimes made as if bringing the pollen
from the sky.

348.—This concludes, for the day, the rites of the sweat-house, which are
brought to a close about midday. The patient leaves the lodge ; the chanter puts
away his properties : the inmates of the lodge engage in laughing, joking, general
conversation and comments of the events of the morning until food is brought
in, when all proceed to relreshment.

RITE OF SUCCOR.

s3d49.—When the midday meal is over, or while some may still be eating,
assistants begin to prepare for the rites of the afternoon and night : the floor of
the lodge is swept, sand for the groundwork of the dry-painting is brought in,
spruce twigs and yucea leaves are provided, and the work is begun of preparing
the masks of the gods who appear later in the afternoon and the evergreen dress
which the |:|:llil!"l1l: 15 to wear at night, T hen work on the -:lr:,'-pu[nlillj,; 5 Imglm.
As this is comparatively small it does not require more than halfl an hour to paint.

N DESCRIFTION OF THE DRY-PAINTING.

350.— The picture is about a yard in diameter. The circular colored figures
in the periphery represent the four principal sacred mountains of the Navahoes,
(or, more properly speaking, perhaps, the counterparts of these in the Fourth
World. See par. 14).  The black.mountain in the east is Tsisnadsi'ni or Pelado
Peak ; the blue one in the south is Tsdtsi/ or San Mateo ; the yellow one in the
west is Dokoslisd or San Francisco Mountain, the white one in the north is
Pepentsa or the San Juan Meuntains®  These mountains are supposed to be
divine houses, the doors of which are represented by double lines in contrast-
ing colors on the sides of the mountains.  The four single colored lines leading
from the mountains toward the central figure indicate the trails of succoring
gods—although only one divine character appears in the real act of succor,
Procecding from the south, at a point beyond the blue mountain and reaching the
heart of the eentral figure, is a line made in corn-meal (white for a male, yellow
for a female patient) and in its course are figures of four shod [oot-prints; it
makes the trail of ffastséyaldi and of the patient, who, it is said, must walk
exactly in the footsteps of the god if he would recover. The figure in the centre
is that of Aniltdini Azés, or the Grasshopper Girl, drawn in pollen.  This figure is
made if the patient is a female; but if the patient is a male, they substitute for
the form of the Grasshopper Girl that of Thaditie Asiké or the Pollen Boy, her
mythic brother, shown in fig. C', plate II. ‘The east and west mountains are said
to be two homes of Hastséyalfi (probably ffastséyalsi and his wife ffastsébaad) ;
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the north and south mountains are said to be homes of ffastséhogan (or of him
and his wife). In the original sand-painting the mountains were in reliel—little
hemispheres of sand. At one ceremony which the writer attended, this picture
was omitted, for the reason, it was said, that no sacred buckskin could be procured
for Hastséyalfi to wear, when he came to the act of succor. See fig. C, plate 11

351.—While the picture is being made, the mask of Hastséyalsi, the Yébitsai,
is dressed and the débris accumulated in the dressing is carried away. When
the picture and mask are done, the chanter instructs his assistants, in the work
before them. The man who is to enact the part of the Yébitsai dresses all but
putting on his mask. He is covered with a large blanket which conceals all his
paraphernalia and, hiding his mask under his blanket, he leaves the lodge.  He®
proceeds to a retired spot, east of the lodge, where, secure [rom casual observation,
he drops his blanket and puts on his mask.

352.—As soon as he is gone a crier goes to the door and announces in the
usual way that song and rite are to be resumed.  The patient enters, walks along
the line of meal, stepping carefully on the pictured foot-prints, and sits down on
the eentral figure of the picture, facing east. The moment he is seated, the singers
commence a

DSIL BIGI'S OR MOUNTAIN SONG.

In a holy place with a god 1 walk,

Im a holy place with a god I walk, -
On Tsisnadsini with a god 1 walk,

On a chief of mountains with a god 1 walk,

In old age wandering with a god I walk,

On a trail of beauty with o god [ walk. See pars, gig, 15,

B GA e Ba Rb =
T i ]

353—The other three stanzas are the same as this except that in the third
line the names of other mountains are substituted for Tsisnadzi'ni or Pelado Peak,
thus : 11, Tsdétsif or San Mateo ; 111, Sokoslia or San Francisco ; 1V, Depéntsa
or San Juan. asd/i Natldi has told the writer that this is a favorite song of his
and that he feels peculiarly happy while singing it.

354-—Song is continued for about 20 minutes. Soon after it begins the
Yébitsai enters, walks along the trail of meal, stepping carefully in the pictured
foot-prints, and stands before the patient. As he advances an attendant obliter-
ates the trail of meal behind him, until he reaches the fourth foot-print. This
is not erased until later, when the entire picture is destroyed. Arriving at the
middle of the picture the Yébitsai howls wildly into each of the patient’s ears,
and takes his seat to the north of the patient, facing east.

355.—When the singing is done, the chanter puts pollen on the sacred or
essential parts of the patient and on some of his own sacred parts ; he administers
some to the patient and to himself per oresr, and passes the bag around that others
may partake of the sacred substance. Then follows a long prayer of 298 sentences
or verses given out as usual, sentence by sentence, by the squatting priest and
repeated after him, in like manner, by the patient.
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356.—When the prayer is finished the Yéhitsai goes around the patient sunwise
and always facing west.  As he progresses, he kneels at each of the four miniature
mountains, takes sand from t|'|t:. |'|'|:'um'l‘.:l'lj't, and :!.ljlﬂ:;(!!i- it to the |nali-_~nt, into whose
ears he utters, at the same time, his peculiar ery.  This done, the Yébitsai leaves
the lodge, goes to the place in the east where he laid his blanket ; this he resumes,
hides his mask under it, and returns in ordinary guise, to the lodge, where he re-
moves his paint and trappings.  The patient leaves the picture and sits in another
part of the lodge where the shaman administers the fumigation (par. 1g8). The
picture is obliterated, and the sand carried out.  The rites of the afternoon are
completed vsually between three and four o'clock.
:

00#Al OR RITES OF THE EVERGREEN DRESS.

357-—S00n after the rites of the dry-painting are over, the work of prepar-
ill:_: f:}r tI'H:: {':\'L!n'iﬂ!: rit!‘.!—: i.‘i. r[f‘.‘il.l'l“l_:l'l: t.!'.l{: chnnt{‘r w;lﬁhﬂﬁ hiﬂ].‘il}”’ EI.". over T'r'itl'l i
solution of yucea root, giving special attention to his hair ; assistants make the
long garlands of spruce twigs, tied with yucea fibre, with which the patient is to
be festooned at night, and the mask which the patient is to wear is made.  If the
paticnt be a woman, the mask is made of yucca leaves; if the patient be a man,
it should be made of dressed antelope skin,  Other assistants prepare the masks
of the gods, a cigarette, and other properties.

358.—The garlands which compose the #haoki's or evergreen dress are made
of the smallest sprays of spruce, which are collected in bunches and placed butt
to butt.  Each little bunch is of such a size as to be conveniently clasped between
the thumb and forefinger. The bunches are tied together with strings of yucea
fibre in a running series of simple knots.  Four bunches are placed elose together
forming a group ; then a space is left and another group of four is formed.

350.— T'he mask for the female is called nikéhe. It is about ten inches square,
depending on the size of the patient’s face, and consists of yucca leaves woven
together in a simple woof and warp.  In preparing a leal for the mask the dorsal
part at the midrilbs is cut off to facilitate w:_:a.uing. A fring:: of Spruce is put on
around the mask to represent hair; small holes are cut to represent eyes and
mouth : under the mouth a horizontal streak of black, a horizontal streak of
yellow, and eight vertical streaks of black are painted as shown in plate IV,
figs. G and H. The vertical streaks are called ni'ltsa natsi and symbolize rain.
The holes for the eyes are triangular and one fingerstretch apart (par. 144).
The square hole for the mouth must be a similar distance from each eye. These
orifices are surrounded by black painted spots of their own shape. Strings of
yucea fibre are used to secure the mask to the head of the patient. The pieces
cut out for the eyes and mouth are tied in a strip of yucca fibre and secured to
the back of a projecting end of yucca leafl at the bottom of the mask; this is
done in order that they may not be separated from the mask and may be sacrificed
with it

360—Figs. G and H, plate 1V, are taken from photographs of the female



MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY. 53

mask, or nikéhe. One shows the incomplete mask, before the [ringe of spruce is
added ; the other represents the finished mask. As the reader will readily sur-
mise, it is not practicable to get a photograph of this during the ceremony. The
object here depicted was, in the presence of the author, during the daytime, at
Fort Wingate, made, unmade, and its material sacrificed, by a learned shaman,
with all the observances employed in the rites. He consented to the photograph-
ing ; but would not consent to the preservation of the mask.

361.— As has been said, when the patient is a male, the mask—called zkadilkai,
—is made of dressed antelope skin, and it must be of the kind known as sacred
or unwounded skin (par. 257). The piece cut out for the mask must be the size
of two outstretched hands. It is painted blue: holes like those of the female
mask are eut for eyes and mouth ; it is marked below the mouth with lines, and
it is trimmed with a fringe of spruce, like the female mask. Of late this is rarely
used, owing to the scarcity of antelope in the Navaho country, and the face of
the male patient is usually hidden only with the evergreen dress in this particular
rite.

362.—The cigarette kethawn which goes with the mask is one span long.
For a male patient it is painted black, for a female patient blue ; but no design is
painted on it. Tobacco only is put in it—no feathers or other materials. It is
sealed with moistened pollen.

363.—About half-past five or six o'clock the workers in the lodge are served
with supper and labor is suspended. When the meal is over, there is usually a
season of gossiping and smoking until dark or about seven o'clock, when they go
to work again.

364.—The first thing is to paint and dress two men to represent the Navaho
war-gods Nayénézgani and Fo'badsistsini, which characters are deseribed and
depicted elsewhere (pars. 73-88). Their preparation occupies about half an hour.
When they are ready the chanter instructs them as to their duties and they zo
forth blanketed and with masks concealed as did previous personators of the
divine—although it is now dark—to a secluded place in the east, where they don
their masks preparatory to their return to the ]mlgt as succoring gods.  Blan-
kets covered with a white cotton cloth are spread in the west of the lodge for
the patient to sit on.

365.—As soon as the actors have departed, the crier goes to the door and
utters aloud the usual call (par. 336). The floor is swept.  The spruce garlands
made during the afternoon are brought forth and laid half to the south and half
to the north on the white cotton sheeting. Presently the patient enters and
sits on the middle of the sheeting. He takes off his moccasins and shirt and
extends his legs toward the east. He may wear for the occasion, besides his
own, a number of borrowed necklaces of shell and coral.  Two or three comrades,
of the same sex as the patient, may enter with him or her and sit down at the
door of the lodge. A female patient bares her feet and legs only.

366.—The following is the order in which the body is dressed: 1, right
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ankle; 2, right leg; 3, right thigh; 4, left ankle; 5, left leg; 6, left thigh; 7.
waist ; & chest with wreath passing diagonally over left shoulder and under right
axilla ; g, chest with wreath passing over right shoulder and under left axilla ;
10, right arm ; 11, right forearm; 12, right wrist ; 13, left arm; 14, left forearm ;
15, left wrist ; 16, neck : 17, head,

367.—When the work is finished the patient looks like a great formless pile
of evergreen twigs on which the mask appears as a patch. It has not been dis-
covered that this sylvan costume represents any special mythic character. It is
inferred that it symbolizes the bonds of disease.

368.—When the dress of green is completed, song is resumed. At its sound
the warsgads, fully caparisoned, enter the lodgze and approach the patient.  Here
is & free translation of the song sung as they advance,

SONG OF THE APPROACH.
1.

In a land divine he strides,

In a land divine he strides,

Mow Mayéndzgani strides,

Above on the summils high he strides,
In a land divine he strides,

I1.

In a land divine he strides,

In a land divine he strides,

Now To'badsistsini strides,

Below on the lesser hills he strides,

In a land divine he strides.  See pars. gif,gij.

360.—The gods walk around the patient sunwise, making toward him, at
each of the cardinal points, a downward sweep of the right hand, armed with its
proper implement (pars. 78, 85). They halt in front of him when they get back
to the east and Nayénézgani, who holds the knife, assisted by his brother god
proceeds to divest the patient of the evergreen dress. This is done by
cutting with the stone knife and is a tedious task.  The mask, if of yucca, is first
cut in two down the centre and the halves are cut into smaller pieces. The gar-
lands are cut down the centre in front and back and as exactly as practicable
down both sides of the body. The right side, in each region, is cut before the
left.  The wreaths are eut in pieces after they come off.  They are eut over the
patient’s head and allowed to fall on it until every fascicle is freed.  The pile of
débris is carefully examined to see that the work is complete.  All this time, song
is continued. The work of cutting is called #facki's. Each god then takes a
bundle of spruce in hand and applies it to the usual parts.  They do this in turn,
i. &, one does not wait for the other to get completely through ; but Nayénéz-
gani applies his bundle to the soles; 7o'badzistsini follows immediately, doing
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the same, and so on for other parts. Each god utters, with each motion, his
peculiar sub-vocal call: Nayénézgani says “ fAaa'a'd”; Fo'badsistsini says,
“ Hdaad" The gods then give the patient a vigorous massage, in different parts
of the body, and retire from the lodge (about 8.30 rx.). Song and work emnd
together,

370—When the gods have departed the chanter stands for a while facing
the patient and dropping fragments of the evergreen dress on the patient’s head.
Afterwards, while still thus standing, he begins to sing and to beat time with a
grass brush on a bunch of the spruce twigs. Continuing to sing he wanders all
around the patient, sunwise, and makes motions with his grass brush as if he were
brushing away some evil influence which, at length, he pretends to brush out at
the smoke hole.  Another shaman may join in the songs.

THAOKT'S BEMAKINALDZO. A SONG TO SWEEP OFF WITH.

|

The com grows up ; the ran descends.
I sweep it off, [ sweep it off.

II.

The rain deseends ; the corn ETOWS U,
I sweep it off, [ sweep it off, Sce pars, 923, 924.

In all, twelve songs belong to the oofkal; ten precede the brushing and two
accompany it.

371.—After song and brushing are finished, the fumes of yddidinil are ad-
ministered to the patient in a manner elsewhere described (par. 1g8).  When the
fumes have died down and the eoals are extinguished the chanter says *“ Kat"
(now) to the patient, whereat the latter arises and dresses himself. Thus end
the rites of the night in the lodge, usually about g .o

372.—About the time the brushing is completed the personators of the war-
gods return unmasked, divest themselves of their trappings, and wash off their
paint. The debris of the evergreen dress is carried out of the lodge, to be de-
posited on the ground a short distance to the north of the lodge, preferably under
a tree. The fragments of the dress are laid down first, tips to the north, then the
fragments of the mask on top of the dress, and lastly the kethawn on top of all.
Pollen is sprinkled on the heap and a benediction is uttered in low tones,

THIED DAY.

373—The work of the third day consists in the preparation of two sets of
kethawns,— one in the morning, the other at night,—in the sacrifice of the first
set, in the application of the second set, and in the administration of a second
sudorific treatment, which occurs in the lorenoon.
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KETHAWNS OF THE MORNING.

374.—The kethawns usually prepared on the third morning will first be
described. These vary in number from six to twelve and are cigarettes, made
of reed, preferably culled in the Chelly Cafion. A chanter never makes the
same number twice in succession, although he always makes an even number.
Thus, il he makes six at one ceremony, he must make eight or ten at the next
that he conducts. 5o, too, the number of accompanying songs are changed ;
some will purposely be omitted one day, to be sung another day. The larger
kethawns to be described are always a pair. It is among the smaller kethawns
that the number is varied.

375.— The two larger kethawns, each half a span or six finger-widths long,
are called Kininackaigi kefin, or kethawns of the White House. The first in
order is painted yellow on its western hall and white on its eastern half; the
second is white on its western and yellow on its eastern hall. A white cotton
string is attached to each kethawn at its centre by means of a peeuliar knot ™
Ineluded in the circles of this knot are three feathers of the bluebird and three
of the yellow warbler. One of these feathers is taken from each wing of the
bird and one from the tail. Feathers of Fipile chdorurus, called by the Navahoes,
dardinogdfi, or heshakes-the-dew, may be substituted for those of the yellow
warbler. Five beads are strung along each string; one of white shell, one of
turquoise, one of haliotis, one of cannel-coal, and one again of white shell.
Beyond, east of these, a bunch of plumage is secured by means of the peculiar
knot mentioned above; the bunch consists of a downy eagle feather, the breast
feather of a turkey, and a hair from the beard of a turkey-cock. The pos-
itions of the five beads on the string are determined by stretching out the
digits of one hand on the string as nearly equidistant as possible from one
another as shown in fig. g, e; an attachment is made where the centre of each
digit falls. The string is originally two spans long ; but when it is tied to the
cigarette and all objects are attached the end is eut off three finger-widths
beyond the most extreme eastern attachment — that of the bunch of plumage.
See fie. 9.  Each end of the string, when tied, must lie parallel and close to its
enclosed feathers, Sometimes the beads are drilled in the medicine-lodge, just
before they are applicd. When the kethawns are finished they are laid on the
cotton sheet, in proper order, butts aligned.

376.—~The lour, or more, smaller kethawns are called naak#aigi kefdn, or
kethawns of the naakZal dance (par. 621). Each one is three finger-widths long.
Cne half of the number are painted black and are marked each near its eastern
extremity with a design representing the two eagle-plumes and the bunch of
owl-feathers worn in the dance by the male yéi or yébaka (par. 61). The eagle.
plumes are drawn in white with a black spot near the tip; the owl-feathers,
are done in yellow. The other half, in number, of the smaller otherwise
kethawns are simply painted blue to symbolize the female yéi or yébaad and not
decorated.
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377-—In preparing this whole set of kethawns, the general rules already
given (par. 165) are observed. They are plugged first with a small wad of

feathers of the yellow warbler, next
with a wad of feathers of the arctic
bluehird, and then with native
tobaceo ; all of which are rammed
down with an owl's feather. They
are symbolically lighted and sealed.
They are placed each in a separate
cornhusk into which are put the
following articles in the arder
named :  white shell, turquoise,
haliotis shell (or cannel-coal), spec-
ular iron-ore, blue pollen, corn-pol-
len, feather of yellow warbler,
feather of bluebird, ecazle-feather,
turkey - feather, hair of turkey's
beard, cotton string.  The shells,
turquoise, and cannel-coal are put
with the large kethawns as fin-
ished beads, while with the small
kethawns they gzo as small frag-
ments or powder.

378.—Fig. g i3 a representation
of these kethawns, drawn by Dr.
MecConnell from a set now in the
author's possession. The owl-
feathers are not so perfectly formed
in the original decorations.

379.—Songs are sung during
the painting of the kethawns, some
of which are the same as those sung
while painting the cizarettes of the
second morning.

380.—It takes over an hour to
get the kethawns ready; they are
usually done before g a.m. Then
the patient, who has been in
the lodge all the time, sits in the
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west, on the blankets and cotton, facing the east, with lower extremities
extended and hands open, resting, palms upward, on the knees. The shaman
first puts the bundles containing the two long kethawns, those of the White
House, with their tips to the right, in both hands of the patient, who grasps
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them. While the kethawns are thus held, the shaman repeats a long prayer
which the patient repeats after him, sentence by sentence, in the usual manner.

381 —After the prayer, the shaman takes the kethawns, applies them to the
essential parts (par. 135) of the patient’s body and with special [orce to any part
which is supposed to be the particular seat of disease. Then pollen is applied
as elsewhere described (par. 185), but on one occasion it was observed that
this was done also before the kethawns were lifted from the cotton sheet
The patient must still retain his seat on the blankets and cotton until all the
kethawns have been applied, and must not put his feet on the ground. The
shaman gives the kethawns to the assistant who is to take them out of the lodge.
The assistant stands and waits for the rest of the cigarettes.

382.—The chanter then collects, proceeding from north to south, the
bundles containing the smaller kethawns; applies them to the body of the
patient = places them in the hands of the latter, as he did before; prays again;
again applies pollen, and gives the bundles to the assistant.

PRAYER.
FREAYER OF THE FIRST LONG KETHAWN,

i
=
Led
!

In the house of Horizontal White,
He whao rises with the morning light,
He who moves with the moming light ;
h Talking God ! (Hastréyalfi).

I have prepared your sacrifice,

I have made a smoke for you.
Hiz feet restore for him,
His limbs restore for him.

g. His bedy restore for him,

1o,  Hiz mind restore for him.

11.  His voice restore for him,
12. To-day your spell take out for him,
13. This very day your spell is taken out.
i4. Away from him you took i,
15.  Far away from him it has been taken.
16, Far away from him you have done it.
17. Happily he will recover,

18. Happily he has recovered.

1g. Happily his interior will become cool.
2o. Happily, feeling cold may he walk around.
21, It is finished again in beauty,
2z2. It is finished again in beauty.
23. In beaoty may you walk, my grandchild,
24.  Thus will it be beautiful.

PRAYER OF THE SECOND LONG KETHAWN.

384.—1. In the House of Horizontal White,
z. He who rises with the evening light,
3. He who moves with the evening light,
4. Oh House God !  ( Afastséhogan),

o s
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The rest is as in the previous prayer.
FREAYER OF THE FIRST SHORT KETHAWN.
385~ With the Blue face,
#. Oh Male Divinity ! { Aasirébaka).
The rest as in the previous prayers.

PFRAYER OF THE SECOND SHOET KETHAWN,

SSG—I With yellow streak,
2, Oh Female Divinity ! ( #fastséband),

The rest as in the previous prayers,
| pray

387.—The prayer of the third small kethawn is the same as that of the first
The prayer of the fourth small kethawn is the same as that of the second except
that the words * It is finished again in beauty ™ are repeated four times.

3885.—When the prayer is done the kethawns are taken out to be sacrificed
in the east.  The assistant finds a steep rock with its declivity to the west. He
makes a faint furrow on the ground with the outer edge of the right moccasin,
from east to west, near the base of the rock. He lays down a bunch of Gutrer-
resia, usually collected en route, in the furrow. He takes the kethawn out of its
husk and places it on the Gufierresia, at such a distance from the rock that the
attached feathers on the end of the string, fully strung out eastward, just touch
the base of the rock. He puts on a pinch of the sacred powders and other sacred
articles and then empties, by turning over, the entire contents of the husk on the
kethawn. He says a short prayer while crouching to do all this, and rises when
it is finished. He covers the kethawn and its accompaniments with Gredierresia
and earth. He measures off a foot’s length southward from the first kethawn,
makes a furrow with his foot at this distance, and deposits the second kethawn
with exaetly the same observances as were used on the first kethawn,

389.—When all this is done he proceeds again in an easterly direction to find
a place for the smaller kethawns. A small piece of clear level ground, devoid of
vegetation, is selected.  The kethawns are laid, tips to the east, a [oot's length
apart, in a row extending from north to south ; the north kethawn being planted
first as is the invariable rule. In placing each of these kethawns the same rites
are observed as with the first two or Kininackaigi kesin.  When the objects are
laid, face down (par. 171}, the pictures of the eagle-plumes do not appear on top,
but to the south side, for thus the plumes of the living dancers come in the dance
of the last night, when they face the east. The sacrifice completed, the assistant
returns to the lodge in the prescribed manner (par. 180).

3g0.—In the Chelly Canon, Arizona, there still stands, in an excellent state
of preservation, a remarkable ruined cliff-house built of yellow sandstone, two
stories high, which has often been sketched, photographed, and described. Its
upper portion is painted white, horizontally ; its lower unpainted portion is yellow.
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As it lies in a deep rock-shelter, well overshadowed by a towering cliff, the white
paint has been protected from rain and snow and looks almost as fresh now as
when first applicd, many eenturics ago perhaps.  The Navahoes call this structure
Kininackai, which significs a stone house with a white horizontal streak. This
name, in the present work, is often translated House of the Horizontal White or
House of the White Horizontal Streak ; but the Americans in Arizona apply
the briel free translation White House, a name which 15 also used in this work.
Here, according to the myths, dwelt certain gods who practiced the rites of the
klédse hatdf and taught them to the Navahoes, It is to the gods of this house
that these sacrifices are offered.  See plate V, fig. C.

391.—The colors of the long kethawns, white and yellow, typify the White
House in an obvious manner; but they also typify the morning and the evening
|ig|!t—l]1§: east and the west.  One of the kethawns is sacred, as the prayers show,
to the fasteéyvalsi of the White House, its gml ol the east and of the dawn; the
other is sacred to its Masteédogan, its god of the west and of the evening, and it
is for this reason that the colors on one cigarette are placed in a reverse onder to
those on the other cigarette. Arv the White House the patient is supposed to
stand in the centre of the world ; for this reason the string is attached 1o the
middle of the kethawn.  The white cotton string represents the biké fozdni, the
beautiful or 1'|a,|:||n}' trail of life so often mentioned in the songs and prayers, which
the devotee I.Il]':t.‘!i-, with 'tlu,: aid uf llh: gmlﬁ, to travel. Y With all around me
beautiful, may I walk” say the prayers, and for this reason the string passes
through beautiful beads, which, by their colors, symbolize the four cardinal points
of the compass. * With beauty above me, may 1 walk,” * With beauty below
me may | walk,” are again the words of the prayers; sothe string includes feather
and hair of the turkey, a bird of the earth, and of the eagle, a bird of the sky.
* bly voice restore for me,” * Make beautiful my voice,” are expressions of the
prayers and to typifly these sentiments the string includes feathers of warbling
birds whose voices * flow in gladness ™ as the Navaho song says. The steep-
faced rock, at which the long kethawns are sacrificed, some say, represents the
White House ; others, the cliff in which the White House stands.

392.— The smaller cigarettes, as has been said, represent the dancers of the
naakdai in the last night of the ceremony of klédse dasil As this dance first
became known to the Navahoes at the White House, in the mythic days, these
kethawns go with those of the White House. As the dancers at a certain part
of the dance appear alternately, male and female, so the male and female ob-
jects are made to alternate.  As the ground on which the dance takes place is
carefully levelled, smoothed, and cleared of obstructions, so the ground selected
for sacrifice must be clear and level. The plumes on the masks of the male
dancers are placed on the right side and when they dance, as they usually do,
facing the east the plumes are seen to the south ; so the kethawns, when placed in
proper order, tip ends cast, and faces downward, show the plumes in the south.
The articles sacrificed with the small kethawns have the same symbolism as similar
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articles that go with the large kethawns, though many are less carelully arranged.
393—0n one oceasion when ten kethawns were made, four were observed
which were sacred to the Bighorn (gods) or Rocky Mountain Sheep. They
were of the same length as the smaller or dance kethawns just described, were
accompanied with the same materials, and were arranged in a row with the latter,
south of them, on the cotton cloth. They were colored, in order from north to
south thus : white, blue, yellow, black. The first and third were sacred to males
and were deposited on top of a steep-sided rock. The second and fourth were
sacred to females and were deposited on a ledge on the face of such a rock, They
were applied to the patient after the other kethawns had been taken out and were
sacrificed by a different assistant.
394.—Such are the usual kethawns for this morning ; but cecasionally other
forms may be employed. A set called yvebifnaiskdgi ketdn deserves especial men-
tion. A man who personates a divine character Eas)
in the rites is charged to observe continence
while thus personating and afterwards while a
particle of sacred paint remains upon his body.
If he LrANSETEsses this rule, disease of the eyes
and ultimate blindness is the penalty.  But the
proper and timely application of the ceremony

I,
of klédse fafi/ may save him. In treating
such cases these cigarettes are prepared on the  # *
morning of the third day. They are twenty s
in number and are made according to the
usual rules. Two are four finger-widths in
length ; the rest are three finger-widths long

(pars. 139, 140). Ten are painted black to ¢ d
symbolize the male ; ten blue, to symbolize the

female. Before they are placed in the corn-

husks and applied to the body of the patient ] i
they are arranged as shown in fig. 10, Those
marked 1 stand for the feet; those marked
2, the knees; those marked 3, the palms;
those marked 4, the shoulders ; those marked
5 (the longest cigarettes), the trunk; and
those marked &, the head. The parts men- ) ]
tioned are the sacred parts to which the

kethawns are applied. In manipulating the e/t

objects, the ﬂrd::lr of .pfece:ir:ncr: is ‘:'ll:.‘{‘l}l.'{!l.!l'lg L e ey
to the numbers given in fig. 10, but in addition,  kess
the black cigarette always precedes the blue, and the right side always precedes

the left. The cigarettes are wrapped in two husks—all the black in one, all the
blue in another—with white shell, haliotis, turquoise, cannel-coal, and pollen.

Ay p
B
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When the rites are done the kethawns are deposited north of the medicine-lodge,
pt’:"fl'fulrl}' at the base of a tree.

395.—MNo matter which set of kethawns is made, while the bearers are
absent, the chanter and others continue to sing and the patient receives the fumi-
wation of yddidinil (par. 198). The bearers return in ten minutes or more, the
length of their absence depending on the number of kethawns and the distance
they have to travel in order to find suitable places for deposit.  They bring back
with them the corn-husks in which the sacrifices were enveloped.  These husks
ﬂ'l:']r return to the !':']1.:L]1'I:I1'I. who either ]ml'_-i them in his 1.:;1;_{ or stores them Ao
the rafters in the west of the lodee, for they have been culled with care and may
be used again. They must be clean white husks, free from red spots, mould,
rents, or traces of worms.  They must not be used for smoking. They are finally
deposited to the east of the lodge, in the forks of a cedar-tree if one can conven-
iently be found.

SUDORIFIC.

3o6.—After a pause of about an hour, some men go out to make the final
preparations of the second sweat-house,  If a new house has not been built, but
the houwse of the previous day wsed, a new fire at least is made, fresh spruce twigs
are strewn on the floor, fresh stones are heated, and fresh infusions made,—this
last may be done in the medicine-lodge. The only design seen drawn on the top
of the second sweat-house 15 shown in ﬁg_ 6 : it is done in corn-meal, and s called
akin tsisenil.  The songs of the second sudatory are only twelve in number and
although alike in character and sentiment to those sung the day before, they are
differently worded. 1f a new sweat-house is built in the south the masqueraders
go to the south to assume their masks, and there are other slight changes made
in the work, which are noted elsewhere (par. 253).  Inall other respects the rites,
medicines, etc., of the sudatory of this day are exactly the same as those of the
day before, and need not again be described ; but the work is usually begun and
ﬁ“iﬁl'lt.‘[i al an f'.ij_l'lil_'r hl:ll,ll'..

KETHAWNS OF THE EVENING.

3(}?.—‘1‘51:1 :II‘JI}' work done in tlu: lntlgl- on l:l'm :lft!:rnt‘:nn of the 1.|li!‘d 1]1]]." s
the preparation of the numerous kethawns to be sacrificed at night.  The four
or more men who do the work, seem not particularly impressed with the sacred
character of their labors; they smoke, tell stories, laugh, joke, and banter one
another—the hour of song and prayer has not yet arrived. The labor begins at
1 e, or soon after—when the mid-day meal is finished in the lodge—and con-
tinues for about an hour and a half.

398.—The kethawns are fiftystwo in number ; four are sections of reed for
cigarettes, and forty-cight are little sticks of solid wood,

399.—0Of these forty-eight there are twelve belonging to the east, made of
mountain mahogany (Cercocarpus parvifolins) ; twelve belonging to the south,

[
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made of a shrub called maifd or coyote-corn by the Mavahoes (Forestrera seo-
mextcana) ; twelve belonging to the west, made of juniper (Fungperus occiden-
fafis), and twelve belonging to the north, made of cherry (Pranus demissa). The
four pieces of reed are each three finger-widths in length. The forty-eight sticks
are each four finger-widths in length.  All these are not just the same length, for
the measurements are taken on the hands of different men. Each workman meas-
ures one stick on his fingers and takes this as a standard for the others. Moun-
tain mahogany is probably selected for the east, because its abundant plumose
white styles give the shrub a whitish aspect and white is the color of the east
Forestiera may be chosen for the south because its small olive-shaped fruit is blue,
the color of the south. Juniper is perhaps taken for the west because its outer
branchlets and leaves have, in the arid region, a tone of yvellow, which is the color
of the west C:I'u“:rr}' seems to be mluplt:tl for the north because the fruit of
Prunus demissa, the common wild cherry of New Mexico, ripens black, and black
is the color of the north. In the myth of The Visionary ( par. 660) certain mythic
reasons are given for selecting these trees for the kethawns; yet it is probable
that the custom does not follow the myth, but that both follow the primary law
of symbolism, See par. 659

400,~The four cigarettes are cut from a single cane and prepared with the
usual observances.  The first is ]leilitt::l white : the second, blue ; the third, 5'f:|]ow -
the fourth, black ; the colors of the cardinal points.  There are no devices painted
on them,

4oi.— The bark is left on the wooden kethawns except at the butt ends where
they are sharpened to a point one finger-width long, and here they are not painted.
Thr,: ha.rk [1[ th-q: :-i.l:ir;'l-cﬁ of mountain m;ihng:n‘l}' % |mi1'|tf_--.| 'i'n.'h'lte‘, that of the sticks
of coyvote-corn, 11|l.m; that of the jlmiiu:r, 3.'1:“0“'. and that of the thi!'rr}‘. black.
The flat outer or tip end of each male kethawn is painted in a contrasting color
(par. 15), i. e, the ends of the white kethawns are painted black ; the ends of the
blue kethawns, yellow ; the ends of the yellow kethawns, blue; the ends of the
black kethawns, white. The flat ends of the female sticks are all painted black ;
this is to indicate that the female mask does not cover the entire head, but allows
the hair to be seen. Sex is also shown by cutting facets, one finger-width long,
on alternate sticks, to represent the female masks. The naturally circular ends
of the other sticks sufficiently represent the caplike male mask (par. 17). Each
facet is painted blue, and has a yellow streak at the chin (pars. 61, 267); usually
eyes and mouth are indicated by black spots.

402.—A sacred basket of the kind deseribed as a basket-drum (par. 287)
duly oriented, is used to receive these kethawns according as they are finished.
The four cigarettes are placed in the centre on a little pile of corn-meal, in
the usual order, tips east. The wooden kethawns are arranged in four groups,
side by side around the centre, tip ends outward, radiating slightly as the form
of the basket compels. The twelve white kethawns are put in the eastern
quarter of the basket ; the twelve blue, in the southern quarter ; the twelve yellow,



G4 MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY.

in the western quarter; and the twelve black, in the northern quarter.  In laying
them down, male and female kethawns are made to alternate and the male takes
the precedence, in order, of the female. Fig. E, plate 11, shows a sample of
each kind of wooden kethawn, and ﬁg, A, |:|.l:1tu V, from a p]mlﬂgrslph, shows
the nrrmiu]:*l.{ul sacrifice,

403.—The objects are called kefdn fini, or the many kethawns. They are
said to belong to a numerous divine company called Hastséayuhi.  The wooden
pieces are for the minor deities of the group; the cigarettes for the superior
ones. The white cigarette is for a Ffastséyalidi ; the blue for a Mastsébaad ; the
vellow for a Hastsébaka ; the black for a Hastséolioi

qog.—The basket containing the finished kethawns is put to one side,
in the mask recess or other secure pl;u;'::, where it 15 |.:1;E}'L until needed at nigl':t_

405.—While the work of preparing the kethawns progresses inside, and
aflter it is done, men are engaged outside the lodge in cleaning the ground
around it, cutting down bushes, grubbing sage-brush, removing sticks and other
obstructions,—in short, in clearing the ground for the rites of the last night and
the practice dances which precede them.

4o6.—Soon after dark, about 7 o'clock, four men begin to dress themselves
as yéi.  One of these is always Hastséyalfi; another is usually Hastedlogan, but
ncc;lsiunnu}-‘ ffnﬁt-;:_?i"pahi takes his }1].3.(;::;; the other two are Mastsébaad, or
guc]tlt::—im‘.:—i. TI!Lr}.' are rr:a{!}' in about half an hour and leave the lﬂdgu. Blank-
ets and cotton .l'.hl:r{:ling are 5E}r1:nd for the ]Jati:ul'l.t in the west of the ]Ddge; the
usual call is cried at the door; the patient enters and, having first divested him-
sell of his necklace and all clothing except his breecheloth, takes the seat pre-
pared for him in the west: the kethawns in the basket are brought forth, and
song is begun, in which many join the chanter. The series of songs now sung is
that of the Agathod Gisi'n, or Summit Songs (par. 8g7).  The singers begin with
No. 1, and finish the set before they stop.

qo7.—They have not been singing long when FMHastséyalfi enters, runs
toward the patient, and applies his quadrangular talisman four times in the same
manner as he did on the first night (par. 308).

go8.—He runs out of the lodge; returns instantly without his talisman ;
again approaches the patient at a run, and, being handed one of the kethawns,
applies it to the usual parts of the patient, giving his characteristic whoop with
cach application. He also applies it to parts most diseased. The patient draws
in breath when the kethawn is at his mouth,  When all this is done the god runs
with the kethawn out of the lodge,

400.—The moment he disappears, one of the Afastsébaad rushes in, takes a
kethawn [rom the hand of the chanter and repeats all the acts of Hastséyaldi
with the first kethawn, but utters no sound.

410.—As the Hastsébaad, or goddess, rushes out Afastséfopan (or Hastsél-
pahi) runs in and, taking a kethawn, repeats the operations of his predecessors,
giving his own peculiar howl or whoop with each application.
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411.—When this god leaves, the second Aastsébaad enters, running, and
does exactly as the others did, but utters no sound,

412.—In this order they follow one another and repeat over and over again
these acts, until all the kethawns are taken out,  Then ff;ml:,_n_"}';l,].t'i runs 1 once
more and applies his talisman as he did in the beginning.

413.—As there are Ofty-two kethawns to be disposed of, cach one of the
gods must have thirteen entrances and thirteen exits, besides those made by
Hastedyaldi te apply his talisman. It has once been noted that this parlimllar
rite '[:H:l:IIIJ;'I;:{I jll!it one hour, umiing at 5 o, I'.'I‘urin_g{ all the work SONE never
Ceases.

414.—In taking the kethawns, they begin with the four cigarettes in the
centre and of these, with the white one belonging to the east.  They take the
rest in their proper order,—blue, yellow, black (south, west, north). When
the ciga.r{_:l,tt:ﬁ are gone, they take of the wooden kethawns: first the most
nnrthﬂrl}r white one—in the eastern guarter of the basket—and |1n1|:i3i_;¢| thence
around the basket, sunwise, t;tki:lg the maost :;a..l:h_:rh,' black one in the north last.
All is so arranged that the male divinities take male kethawns, and the goddesses,
female kethawns,

415.—The kethawns, according as they are taken out, may be laid on the
flat roof of the entry to the lodge, to be left there all night and sacrificed early
in the morning in the following manner: The white kethawns are put away in
the east, the blue in the south, the yellow in the west, the black in the north, at
a little distance from the medicine-lodge. Each cigarette is placed with some
care, stuck in an upright position in the ground, under a ledge of rock, or other
protecting object, safe from the tramping of cattle.  The wooden kethawns are
scattered, one by one, on the ground in the neighborhood of the cigarettes,
There is a special method of throwing them away: Standing with his back to
the lodge, the bearer holds under his thumb the point of his flexed index finger ;
he places the stick, pointed end forward (face upward if a female), on the back
of the flexed finger; suddenly and forcibly he extends the finger, releasing it
from the thumb like a spring, and thereby throwing the stick some distance
away. Such is the usual way of disposing of them ; but one chanter related that
he directs his assistants to sacrifice the kethawns at night. According to his
method, as each bearer goes with his kethawn out of the lodge, he runs a little
distance away—east, south, west, or north, according to the color of the stick;
throws the object away in the manner deseribed, and runs back in time to take
his place when next it becomes his turn to enter the lodge. A description of
this latter method has already been published by the author,

416.—In a few ‘moments after the last kethawn is taken out the actors return,
unmasked, and proceed to wash off the paint and divest themselves of their
trappings. The shaman receives back from the actor the talisman of the
yébitsai and puts it in his bag. Lastly, he administers the fumigation to the
patient in the usual form,
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OCCASIONAL RITES.

41 7.—Thus—usually between 8 and g rov.—the rites of the third day come
to an end.  But, in addition, the following was once witnessed : After a lapse of
about a quarter of an hour from the return of the masqueraders, the chanter
MIXES SOme ]Jit'i"[!': on a stone and touches with them the essential [parts of
the patient and of himself. He then sings a song and utters a long prayer
which the patient repeats after him, in the manner that other prayers are
repeated.  This, it is said, is a rite rarely performed, and the chanter must have
for it an additional fee of a new buckskin, on which he draws a picture of the
Pollen Boy if his patient is a male and a picture of the Grasshopper Girl il his
patient 15 a female.  (Plate 11, C.)

418.—When the work is done, supper is brought in and all persons in the
lodge, who desire, may partake.

419.—In the ceremony of fo‘nastsifégo fatid, or that form of the night
chant, where there is no dance on the last night (par. 648), it is related that
the kesdn #&ni are not made ; but that, instead, twelve hoops or circles large
enough to encircle the body are formed out of the trees used in the
kdmnike (par. 255) tied at the joinings with yucea fibre,  Hastséyaldi, Fastséel-
fodi, and two Hastsébaad are the actors.  The ]mnp:-. are made outside, wheeled
into the Imi}_:t:, one 1:}‘ O, ]J}' the []i\'iﬁil‘.it:ﬁ, and |1-|:hl:1‘:{| around the patient_
one on top of another, till all are placed and he is concealed. This arrangement
is called ifydditlin. The gods return, remove the hoops, one by one, and as
they roll them out the patient blows after the hoops. As each circle is taken
out it is pressed from east to west and from north to south. The bond is loosed
and the stick straightened. The débris lies outside until morning, then it is
laid under a tree and sprinkled with meal while a benediction is spoken.  This
i5, of course, a very meagre (Iq:ﬁcriplim'ﬁ of this rite of the ilydditie.  Par. 867,

420.—The third day is the day of the south, and when the work is done it
is said that the patient finds everything clear and beautilul in the south, where
before all was dark and unlovely.

FOURTH DAY. (UNTIL NIGHTFALL).

421.—The rites proper of the fourth day consist of : 1st, the preparation and
sacrifice of kethawns in the morning ; 2nd, the administration of the sudorific, later
in the forenoon ; 3rd, the ablution with amole early in the afternoon, and 4th, the
rite of the tree and mask in the evening.  But there is some work done before the
kethawns are made.  If a new sweat-house is to be built, the labor of construction
is begun early—usually before sunrise—and at this time also two men go out to
select the sapling which is to be used in the evening rites. They mark this by
tying an eagle-plume to its top. As already told (par. 415), very early on the
morning of this day the sacrifices of the previous night may be deposited ; but
this is to be regarded only as a consummation of yesterday’s ceremonies.
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g22.—Alter nightfall, about 8 r.u., the vigil el the gods begins: but as
the rites connected with this are continued all night until dawn of the fifth
di’l}" and form a !i‘l.‘|h'll‘ilt!! anid IFE'ELlliiII' feature of the whaole 1.".'{.IF]~L_ Llury will be
described under a separate heading: Fourth Night.

EKETHAWNS OF THE MORNING.

423.—The work of the fourth day in the medicine-lodgre beging about 7 A,
with the preparation, by assistants, of sacrificial cigarettes, which take about an
hour to make, DBreakfast is |!1|‘1‘.-ug|'|l m and eaten, sometimes imm:,-;]intn,_-l_l_.:
before this pnrtl:u]ar task is ht.'j,_"lll'll sometimes immediately after it is hnished.
The cigarettes for this occasion vary, the variation depending on the nature of
the disease treated, on the kind of cigarettes used by the presiding shaman in
preceding ceremonies, and perhaps, on other conditions,

424.—The following is a description of eight cigarettes, the making and
application of which have been noted on three different occasions. They are
prepared in accordance with general rules already described.  Eagle- and owl-
feathers, mixed with pollen, are used for the plugs, which are laid out in a row
on the white cotton sheeting before being inserted.  When painted and finished
the cigarettes are arranged in the following order: 1st, red; 2nd, red; zrd,
blue; 4th red, decorated with the queve.symbol of Fo'badsistsini; sth, blue;
6th, black; 7th, blue; 8th, white. Each is placed in a separate corn-husk with
the lollowing materials : beads or bead material of four kinds, specular iron-ore,
corn-pollen, blue pollen, life pollen, moistened pollen, bluebird feathers, yellow-
warbler feathers, eagle breath-feather,” wirkey-feather, hair of turkey's beard,
cotton string.

425.—5ongs are repeated at various times during the progress of the work,
the finishing song being one whose refrain is, Kaf fadanisté, Now it is
finished (par. goo).

426.—After the cigarettes are made the patient takes his, or her, seat in the
usual place in the west. The priest applies pollen to the essential parts, admin-
isters pollen to himself, and throws a pinch of it toward the sky (smoke:-hole).
He then collects the sacrificial bundles, proceeding from north to south, as usual,
places them in the hands of the devotee, squats beside him, and utters a long
prayer in his usual hasty manner, which the patient repeats after him, sentence
by sentence. This prayer begins: ** House made of the dawn in Tse'gihi,” and
is addressed to gods of that place. It consists of four parts, three of which
contain forty-six verses, and one, the last, forty-eight verses. Of the forty-six
verses, thirty-eight have their counterparts in the prayer of the First Dancers
{par. 613).

427.—When the prayer is done, the kethawns are applied by the shaman to
the patient’s essential parts and handed to an assistant who takes them out to
sacrifice them.

428.—Four of these kethawns belong to the Atsdei, or First Dancers of the
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ninth night, and four to Fastsébaka. They are sacrificed or planted south of
the lodge, with their tips pointing south. A small space of ground is smoothed
off with the foot: furrows a hand's breadth apart, are marked on this space with
the foot ; one cigarctte with its accompaniments is laid in each furrow. The

corn-husks, only, are returned to the shaman,
429.—Another set of eight cigarettes, sometimes substituted for those just
described, is shown in the diagram, fig. 11, laid out, in regular order from north
Fast, to south, as seen before being placed

in the corn-husks. Each of these

is three finger-widths in length, ex-
] l l;l!'l]'t Mo, T which is as Iong as the
|

middle ju:}'u'll of the little I'1|1g-':r.
The patient performs the symbolic
w1t omewre ot i act of lighting with the crystal.
After each cigarette is laid in its proper corn-husk, beads of the usual four kinds
are added, then the usual feathers and hair of a turkey’s beard, and lastly four
sacred powders in the following order : specular iron-ore, blue pollen, corn pollen,
life ||-Lﬂ|¢::|'|. The patient presents a rock cr:,'smf to the bundles as if reflec Ling Hgllt
into them. The chanter n]_;nil'l puts ]m"{:u 01 T,I'u;_: k-::l.'|'|:i'.1r!'|!-'., with a low |I1L1Hi.:l:‘13d
blessing, but without song. He administers pollen to the patient and to himsell
with another muttered blessing.  The bundles are folded in the prescribed manner
{par. 323). The first four bundles are given to the patient, who grasps them with
both hands, One of the vsual long prayersis said.  The assistant (once observed
to be a brother of the patient) who is to sacrifice, applies pollen to himself in the
usual way, and again to the bundles, and departs to deposit the cigarettes and their
accompaniments.  The chanter then takes up the remaining four bundles and re-
'|le:::ll:~i., with 'lht:t:l'l, all the acts |n.-rfmn'n::1 with l]'u,: ['-::-rm-:;r 'I;}I,I]', Hi;: ]'m;nde; thcnl (T3]
another assistant who repeats the acts of the previous assistant and, after receiv-
ing instructions from the shaman, carries the cigarettes away to sacrifice them.
The débris of manufacture is collected.  Song is resumed. The patient sits until
the first assistant returns from the act of sacrifice.  Onee it was observed, on this
occasion, that the waiting patient smoked something in an ancient terra-cotta pipe.
This was the only time the writer ever saw a pipe used in the Navaho rites.
30.—In addition to the kethawns last described, the writer once saw a large
kethawn sacred to the S, made from a thick sechion {_Jf SOITE ]-q.,md o[ grass or
sedge (possibly tule) which, it was said, does not grow in the Navaho country ;
but is obtained usually from the people of Moki, who cull it far west of their vil-
lages. Often this plant cannot be procured ; then, of course, this cigarette must
be omitted.

SUDATORY.

431.—The sweat-house, on the third day of its use — the fourth day of the
whole work—is decorated exactly as on the first day, and all the rites are repeated
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exactly as on that occasion.  All the properties used are the same and the same
medicines are employed, The songs only are different.  The rites of the sweat-
house on this t!-'l_'y' have been noted on one occasion as i:u-:t[ng from 10, 15
Lo 10.45 A.M. i

432.—When the patient returns to the medicine-lodge, after the sweat, he sits
in the west and a song is begun whose burden is Nanisdye. The chanter ap-
proaches him still singing and proceeds to apply pollen to his essential parts in the
manner elsewhere described.  The pollen is applied to each part at an appropriate
passage in the song. The chanter, ceasing to sing, takes pollen himself and
passes the bag to those who enacted the part of the yéi; they in turn pass the bag to
others; it goes the rounds of the lodge until all partake of it in the usual way
(par. 185). On this occasion visiting chanters have been observed to pass their
pollen bags among the crowd either to save time or the pollen of the presiding
chanter,

433.—The usual fumigation of the patient closes the rites of the (orenocon,
generally about thirty minutes before the noon hour,

PREPARATIONS FOR THE VIGIL.

434.—This is a day of general cleaning. Not only the patient gets his bath,
which is ceremonial @ but all others connected with the rites, clean themselves, In
addition to the regular 5|,|l,|:'|1',0-r}' for the patient, a sweat-house for _gtnf;na.l use 15
built. After taking the hot-air bath, the shaman and his assistants clean their hair
and bodies with amole suds and dry themselves with corn-meal.  This is in anti-
cipation of the vigil at night, when the gods are supposed to visit the medicine-
lodge and feast with men. Often in the myths, the necessity is inculcated for
men to cleanse themselves when :;xll-m:ting' a visit from the gmi:-'h

435 — Outside the |¢(|gc on this {izl}', visitors and friends of the pﬂtil.:l'lt are
engaged in clearing the ground around the medicine-lodge ; while at the camp of
the patient's relations, women are preparing the great corn-meal cake or afkidn
which is baked in the earth and they are busy preparing other special dishes which
are eaten in the feast at night. See par. 221 and plate V, fig. B.

THE AMOLE BATH OF THE PATIENT.

436.—Some time previous to the beginning of the rites, connected with the
amole bath in the lodge, a near relation, the brother or father of the patient, goes
out to collect the soap-root. He takes it from four different species of yucca
if these can conveniently be found . He cuts of each of these only a small
piece, the size of a finger, from the shady side of the plant, with a stone knife, and
applies corn pollen to the wounds. He goes then to Vueca baceate or YVaeea elata,
for the large pieces which form the chief ingredient of the lather. When he
severs one of these from its deep attachments, he must begin the cutting with a
stone knife, but may finish with an instrument of steel.  Again he must apply
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pr:]l::n, The roots must be mashed on a hard boulder or some kind of stone not
casily broken, and not on the soft sandstone so common in the Navaho country.
When the mashing is over, the stone is laid away, in the shade of a tree or some
other umbrageous object.  One or two men collect for the * platter ™ the neces-
sary mud, which must come from the centre of a cultivated field or alkali flat
Naturally moist earth must be songht.  This earth is called fdafadatdan, which sig-
nifies mud taken from the centre of water, as from a drying pond. There are, no
doubt, other observances connected with these preparatory acts, but they have not
been witnessed by the writer,  Much of the information in this paragraph is de-
rved from numerous drstrip[imls_

437.— The rites within the lodge, connected with the bath of soap-root or
amole, are usually begun about noon, but they have been seen delayed as late as 3
e When all is ready, the patient enters the lodge and sits, in the south or
southwest, facing the east, while the chanter forms on the ground, to the west of
the fire, a circular object, about two feet in diameter, called by the Navahoes
fhadkis ; which might here be ealled, in order to be graphic, a ** mud Piil;:," but, to
e more g-li;gunl_ will be called a mud l}];‘tll‘.t:l’, or ﬁiﬂ'l].:]}' a pl:ltttl‘. He 5pn’:mls on
the floor a layer of mud of the size mentioned, and nearly encireles it with a mud
rim about three inches high, leaving an opening in the east. He lays on the
platter thus formed, from centre to circomference, four spreading spruce branches,
which almost conceal it. At the first ceremony he ever performs he makes
these branches point to the four cardinal points ; at the next ceremony he directs
them to the intermediate points, and thus he continues to alternate them through
his professional career. Some shamans use five spruce branches, putting one in
the centre.  See par. 778.

438.—Having completed the platter, the chanter takes a MNavaho basket
of the kind known as the basket=drum, puts pollen on its margin, leaving a hiatus
in the east, and lays it to the south of the platter with its line of orientation
pointing to the east. Into the basket he puts spruce twigs, and then the
ingredients for making ké&'tlo, or tséfsin (par. 215). A young boy, or girl,
assistant pours water into the basket; he waves one cupful from the east,
another from the south, another from the west, a fourth from the north, 2 fifth
from the zenith, and after this he puts in the required amount without ceremony.
An adult assistant of the same sex as the patient now stirs the mixture. This
infusion is for application to the body after the yucca suds; but it is not always
made on this oceasion—the suds is sometimes washed off with water only.

439-—At this time, too, the cold detergent solution of amole, or soap-root,
is prepared. A Navaho water-tight basket-drum is laid down near the middle of
the lodge, duly oriented ; meal is sprinkled on its margin in the wsual way ; the
four small pieces of yucca first cut from the plants are laid in the bottom of
the basket; the rest of the yuecea root, or amole, is put in; water is added in
the same manner as with the mixture of tséftsin, and an assistant, sitting south
of the basket bowl and facing north, begins to work up the lather. A high, stiff,
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I.‘l!:hlllg 1:]1}".'1' IHi IJrﬂlIllﬂ!(I Ilj' “’l:]i.]'li.l'lg irl lhﬂ ‘H'Iﬂl.]tiﬂ]'l il IF[";'I.'.“T nf H]JT'I'II._.I.! L".".'E;_:"i
between the hands, as a hand<dnll is twirled. The moment the assistant begins
to make the foam the shaman begins to sing.  The song and the work cease
simultaneously.  The songs sung on this occasion are the first and second of the
'l‘_r.‘]:"}rrff" Higi'ﬂ, or Darkness Hnngﬁ_ The refrain of these 15, E samds, which
has reference to the lather. When the suds is ready, the chanter sprinkles
pollen on the rim of the platter, sunwise, leaving a hiatus in the east, and places
the basket of suds (or an assistant may do this) in the centre of the platter,
on top of the butts of the spruce twigs. FPollen is applied to the rim of the
oriented basket, leaving an opening in the east.  Three superimposed circles of
pollen are made around the edge of the suds and three superimposed crosses of
pollen are drawn on it from edge to edge.  The first line of each cross is drawn
from ecast to west through the centre of the bowl; the second line from south
to north. The first circle and cross are made of Ad'biddadifia, or water pollen
(par. 188}, the second of tyélbifdadifin, or cat-tail pollen, and the third of corn
pollen.

440.—Four crosses in pollen are now made around the mud platter, as shown
in the diagram (fig. 12) and in the order as numbered in the diagram, The
patient kneels beside
the basket of suds,
south of it facing north
{orwest of it facing cast,
as once observed). He
puts to the ground :
first, his right knee on
cross 12 second, his lefe +
knee on cross 23 third,
his right hand on cross
3 : fourth, his left hand
on cross 4 ; this brings
over the suds his head,
which he holds low
down.  An assistant,
who must not be of the
same gens as the pa-
tient, takes a little suds
from the tips and centre
of the pollen cross and
applies it to the pa-
tient's head. He next
washes well the patient's hair in the suds. The necklace and jewels of the
patient may now be washed and rinsed. The patient washes his own face,
feet, lower limbs, trunk (in front), and arms.  An assistant washes his back. The

,“L.-"

Fig. i+ Disgra
:1!‘:1. ;n-hu'n:

of vl plariay sl baskes of soap-reat sslulien ; o, fm ol planer, open in che s |
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suds is emptied into the platter, sometimes over the patient’s head, and the
basket is rinsed into the platter, The body and head of the patient are rinsed.
If k&'tlo has been made it is now applied to the body, which it covers with wet
spruce leaves. The patient turns around sunwise and, without touching the
earth, gets on a blanket north and west of the mud platter,

441.—The platter is broken up; the debris, with the spruce twigs is collected
in a blanket and deposited in a shady place. It may be thrown into the edge of
the lodge, or it may be taken out and deposited to the north of the lodge at the
shady side of a spreading tree of any species.

442.—A basket (par. 292) containing a goodly quantity of corn-meal is
placed before the patient, who sits on a rug.  To the accompaniment of song,
his essential parts are touched with a little of the meal, each application being
made at a designated passage in the song. The patient then rubs meal all over
his own body—except the back, where a friend rubs it—while a special song to
Estsanatlehi is sung.  This song, which is sung at no other part of the ceremony
and is not one of the regular series of Estsdnatlehi songs, is called ;

AKAN BENASA BIGI'N.—MEAL-RUBRING SONG.

. From his body, it is mibbed away.

. By Estsinatlehi, it is rubbed away.

With the white corn, it iz rubled away,

. Made of the corn-rom, it is rubbed away.
Made of ihe corn-leaf, it is rubbed away.
. Made of the com-dew, it is rubbed away,
Made of the tassel, it is rubbed away.

. Made of the pollen, it 15 rubbed away.
Made of the corn-grain, it 15 rubbed away.
1o, In old age wandering, it is rubbed away.
11, On the trail of beauty, it is rubbed away.

B0 BN L =

e

There are three other stanzas, in which they name corn of other colors.

443 —When the application of the meal is completed and its song finished,
the chanter begins a 5pccia'| song to Mastséyald the burden or refrain of which is
Bénasoie, At certain parts of this SO, he ﬂ]]P]iES pollen to the appropriate parts
of the patient. He ceases to sing ; takes pollen on his own tongue and head and
scatters it in the air above his head. The chanter must be very particular in
singing this song.  Visiting chanters listen to him carefully and notify him of his
mistake if he makes one.  This completes the ceremony of the amole bath, which
wsually occupies something less than two hours.

444.—MNot the jewels of the invalid only, but those of the shaman and
assistants are washed on this oceasion,  In addition to an ordinary washing with
suds and a rinsing with water, they are sometimes allowed to lie for a while in the
bowl of sacred suds, before the circles and crosses ol pollen are applied, and
sometimes in the bowl of spruce and tsdlesin,

445.—1f the patient be a female, three or four female relations acecompany her
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and sit in the north of the lodge, until their turn comes to make themselves useful,
One of these may mix the amole; another may wash the patient’s head and
necklace with the suds. When the body is being washed, two of the women
raise a blanket for a screen, while a third assists the patient to bathe the body and
a fourth carries the water or cold infusion behind the screen.  After a brief
interruption, song is resumed, the screen is lowered and the patient is seen
standing, clothed. Afterwards, when the woman rubs meal to her person, the
screen is again raised by two of her companions and a third rubs the meal on the
patient’s back. Dwuring all this time, there is no exposure of the patient's person
to the men in the lodge.

DOG KETHAWNS,

4_16.,—{]n one occasion, in the alternoon, certain sacrifices called ;In:_: kethawns
were abserved, but the deseription of them has been mislaid.  Soon aflter sunset
they were applied in the usual manner and were taken out to be sacrificed by the
brothers of the patient. The prayer on this occasion was uttered in voices
scarcely audible and all instructions, questions and conversations were conducted
in whispers,

TREE AND MASK.

447.—The rite of the tree and mask, within the lodge, begins at nightfall.
Two men paint and decorate themselves to represent divinities.  The usual
characters are ffaﬂuﬁya]:‘.i and a Hastsébaad, or gml:lﬂiﬁ, lis \l'if::._; but sometimes
Hastedhoran takes the place of the Afasteébaad, and sometimes another male
divinity takes the place of ffastséyalfi.. Once the female character was seen
represented by Hastréolfoi, the Navaho Diana.  The rites shall be described as
conducted by the first pair mentioned. [t has not heen discovered why the
characters are changed.

448.—While these men are preparing themselves, a hole about four inches in
diameter and six inches l;ll_:l_':]j 1% {1ug in the grcmmi to the west of the fire; the
mask to be worn by the patient and those of the yéi are laid out, and a blanket
covered with white shecting is spread to the west of the hole for the patient to sit
on. The actors, hiding their masks under their blankets, leave the lodge. The
call to song is shouted from outside the door. .

44“}-'-Th'3 pntiunt enters and disrebes on a blanket north of his pt‘u[mt'::d seat.
He sits then on the blankets and sheeting in the west, facing the east. The
domino-like mask of a yébaad is put over the patient’s face and rather loosely tied
behind the head with its attached strings.  While the mask is being tied on, one
song is sung. It is the third of the Agathod Gisi'n or Summit Songs; but is
especially called llydifthad Bigin. The yéi now enter dressed and masked.
Fastséyalfi bears a small sapling—pifion, if the patient is a male ; cedar, if the
patient is a female (par. 731)—almost entirely stripped of its branches.  ffastsébaad
carries a bag made of a single fawnskin, containing some meal and grains of corn.
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Four grains of corn are dropped into the hole and then the sapling is planted in
it; earth being packed in to keep the r-:a,|:|i||_|_: erect,  Belore ]:]:lllting it Alastséyaldi
points the top of the sapling to each of the four cardinal points in their usual order.
Alternately with each motion fHastsébaad sprinkles meal to the cardinal points.
The sapling is then lifted toward the zenith above the hole and brought down
vertically inte the latter to be planted.

450.—The sapling is then bent over to the west by Aastséyalfi; being
steadied, if necessary, by Ffastsébaad.  Its top is tied to the top of the mask by
means of a long string, and it is held a moment in the bent position.  An assistant
unties from behind the :itrin_-.__{.u. that hold the mask on the I'M‘Lﬁll:l'll's- head. The
sapling, released, flies backward to an upright position, carries the mask with it,
exposes the face of the patient, and draws away, it is said, all disease from the
patient's head.

451.—The yéi run out carrying tree and mask with them and the hole is filled
up. A few minutes later the yéi return, unmasked, give back their masks to the
shaman and divest themselves of paint and finery. Fumigation of the patient, in
the usual form, follows (par. 198).

452.—This completes the rites of the tree and mask within the lodge ; but,
in addition, some observances occur outside the lodge which must be described.
The work, in the morning, of selecting and macking the sapling has already been
mentioned.  The sapling is trimmed at the place where it is cut, being deprived
of all its branches except a small tuft at the top.  In carrying it to the lodge, the
bearer lays it down four times.  Arrived at the lodge, he lays it on the level roof
over the entry, where it remains until the yéi require it. 'When the work in the
lodge is done, the sapling and mask are laid on the roof over the entry. The
mask is returned to the chanter later. The sapling is left on the roof untl
morning, when it is taken to the north or northeast of the lodge, laid in the
branches of a tree and sprinkled with meal while a benediction is spoken.

453 —After the rite of the tree and mask is done, the men in the lodge
gossip, smoke, sleep and eat the plentiful supper which is provided for them,
hefore the work of the night begins.

FOURTH NIGHT.
YEBIKE 7OILAAS, VIGIL OF THE GODS.

454.—From about nine o'clock on the fourth night, until nearly dawn on the
fifth day, a vigil is kept over the masks and other properties of the rites. This
is called yébike foildis, which means literally, no sleep on the trail of the gods,
but is here freely translated, vigil of the gods. The patient and a virgin girl
and boy who accompany him into the lodge, or enter after the masks have been
pollened, are expected to stay awake all night; yet on one occasion the patient
was seen to drop his weary lids for a little while after 2 A.m. At any moment of
the night it may be seen that the great majority of the numerous oceupants of the
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'|:J{|_1_;1r are awake ; wakefulness is the order of the night; still there are few, the
shaman not excepted, who do not take an occasional doze during the watch ;
while a limited number, who take no part in the singing, may be observed,
stretched on the ground in slumber, for an hour or more at a time.

455 — There are some rites which will be deseribed ; but the time 15 mostly
spent in song which, with occasional short intervals of rest, is kept up all night
The shaman often leads in the songs which belong to the oceasion, but not

always, ﬁ,mnug the visitors in the ||:|1l_;_:1: there are many muclcle-agred and old

men who know some particular set of songs and take the lead to the relief of the
tired shaman. The rattle is the only instrument used, and this not always,

Fig. i3 [Magram shewing anasgemant of masks and cther properties durlng the vigil of the godi. 3, {mask of) -"-"hlll"!--ll-l"-'_ L
Harbhogan ; 3, Mitdard ; g and 5, Maserfhaka; 6, Masdiul; 7, Trdhameai ; 8, Kléhenoad; g, Glasskiaiy i, Ti%senill ; a1, Naydners
ganky iz, To'badaloind ; 15 Dheshadobdpd ; a4, Hansrizing | 130 30 are bot Aastedbaad or goddmscs, sne of which, et s for Naststoltad § 213
ratibes ; g, foxsking; 13, miscell Trkmpes, ete. 1 ay, plamed wands b bakct,




10 MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY.

LAYING OUT MASKES, ETC.

456.—Between 830 and o pon usually, blankets are spread on the ground
to the northwest of the fire. If a buffalo robe can be obtained, it is laid over
these with its head to the northeast.  These are in turn covered with many folds
of new calico.  Ower all is spread a ::-:‘Jh't:rin;; of new white cotton sheeting and
sometimes a fine white buckskin. In former days, it is said, only buffalo robes
and buckskins were used ; but owing to the modern scarcity of these articles, the
white man’s goods are now employed. These goods are retained by the shaman
as a special fee.  On the white sheeting, the masks, fox-skins, rattles, meal-bags,
medicine-bags, and other permanent properties of the night chant are laid out in
two rows, usually in the order shown in the diagram, fig. 13.  The masks have
their faces up and their tops toward the fire.

APPLICATION OF POLLEN,

457.—The patient now applies pollen to the masks in the following manner.
Standing by the tops of the masks, with his back to the fire, he sprinkles pollen
1m a :-'.tr.'ligl'll line — I-.:‘tl:ill;__; it drnij from between his thumb and first two ﬁngers
— thinly, down the centre of the mask from top to mouth. He sprinkles it in a
similar manner on the right cheek or edge from bottom to top and then on the
left cheek in the same direction. This is the common method of applying the
votive pollen to the masks ; it is followed in other rites and will be mentioned
again(par. 50g). He then sprinkles pollen fromright to left along both rowsof sacred
objects and scatters it widely on the ground in front of him. When this is done,
the shaman and, after him, his principal assistants follow and repeat these acts.
Sometimes the shaman precedes the patient.  Then others who desire may follow
and apply pollen in the same manner to the sacred objects. These acts are of a
worshipful nature and are accompanied by silent or low-muttered prayers ; but
there is no loud prayer, song or conversation at this time. Afterwards pollen-
bags are passed around among the audience, for any one who chooses to partake
— praying in silence in the meantime.

FOOD FOR THE BANQUET.

458.—When the sprinkling of the pollen is done, there is a silent and ex-
pectant pause which is broken by the ery * Biké Jfasdfi bakid,” just outside the
door of the lodge, The curtain is thrown aside and a number of women enter
bearing bowls and dishes of food in great variety. The women walk in single
file around the fire, sunwise, until the one who heads the procession gets back to
the cast, or just north of the eastern extremity of the fire.  The women form a
ring around the fire with a hiatus in the cast.  The woman at the head lays down
a dish of food called ka/é'fin; the woman at the end of the procession lays down
a dish called nadinogéss, followed by another called fardale’, and the woman,
at the head lays down a dish called wa. These four ancient Navaho dishes are
essential ; their positions in the circle and the order in which they are deposited
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is established ; not so with the other dishes. When these women have placed
the four dishes mentioned, the others lay theirs down, one after another, in the
order in which they entered the lodge.  They make a circle of dishes around the
fire with an opening in the cast, which is defined by the two first dishes laid
down. The vessels are usually from twenty to thirty ; but the exact number is
not material.  Some women carry several vessels,

459.— The following is a list of those dishes whose names and character have
been discovered : 1, Kal&'in; 2, nadinogdsic 3, Aazdale'; 4, wa; 5, wa béltsé ; 6,
alkdn ; 7, thd'bitsai; 8, tsé'asfe: tséasfe fakal; g, tsé'asfe do/ll'z; 10, tsé'asfe
f1ts6i ; 11, tsétasde fitsi ; 12, klesdn ; 13, fanaski's | 14, ilzoz ; 15, ditldgin tsidikéi ;
16, badahastloni ; 17, kinlspt'zi ; 18, dbd'nil ; 19, no'kdzi or dokdzi; 20, nanéskidli ;
21, dumplings of tlo/dhi and other wild seeds. These are ancient aboriginal
dishes, the nature and preparation of which has been described (par. 217 ef sep.)
The aboriginal dishes of boiled beans and squashes, dried melons, yucea and other
wild fruits, dried or preserved, are also commonly served,  In addition to all this
ancient food, there are dishes of European origin, such as wheaten cakes, mutton
cooked in various ways, stewed peaches, ete.  OFf the rarer old-fashioned foods
there is usually one dish of each; but there may be many dishes of mutton,
wheaten cakes, boiled pumpkin and such substantial articles.  The culinary art
of the Navaho woman is taxed for this oceasion.  The ancient forms of food are
usl.ml[}r served in Indian baskets and pottery ; but the modern foads may by pre-
sented in any sort of tin or crockeryware,

AN INTERVAL OF SONG.

460.—The women who brought the food sit down in the lodge. The boy
and girl before mentioned often enter with these women; when the children
come, they sit southeast of the line of masks beside the patient.  The one must
be of a different gens to the invalid ; hence, in the case of a male patient, it may
be his son. The other must be of the same gens as the invalid and hence is often
his niece. But they need not be intimate relations of the patient.  After a pause
in which many indulge in cigarette smoking, song accompanied by rattling is begun
and it is continued for about an hour before the next important rite, that of the
sprinkling begins. The songs now sung are the Indid' Bigi'n or Wand Songs,
thirty-two in number, all of which must be repeated with perfect exactness. The
last is sung when the sacred mush is mixed. During one of the songs, which is
very spirited, the women and children take pollen.

SPRINKLING MASKS AND OTHER SACRED OBJECTS.

g61.—In the meantime the shaman makes, in a water-tight basket, the cold
infusion of tsdltsin,.  He takes sacred water from a wicker bottle and pours it into
the basket in five gourd cupfuls, waving each cupful from a different direction
toward the basket ; on the surface of the water he may sprinkle ditsos, thus form-
ing what is called afi*tsos ké'tlo (par. 213). At the proper time, as indicated by the
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songs, he bids the boy and girl approach and instructs them in their duties. To
the [ormer he gi'\'g‘,:—; a hlack 1J1|.||1u;t| wand, or indid®. in each hand: to the
other he gives a blue plumed wand in each hand. These wands are taken
from a basket at the south-western extremity of the row of masks, etc
The boy, dipping his right-hand wand into the solution, sprinkles the masks and
other sacred objects, each row separately, from right to left, the nearer row first.
He steps aside and gives way to the girl, who sprinkles exactly in the same manner,
except that she waves her wand from left to right. The tm:,,r changes his wands
from one hand to another, di]:ﬁ and :-ipﬁiiH{:.li as before with the J‘:iglll hand, but
with a different wand.  Thus the boy and girl continue alternately to dip the wands
and sprinkle the sacred objects until each has sprinkled four times.  The masks,
ete., having been properly asperged, the boy sprinkles the spectators in the north
half of the lodge; the girl these in the south half. They sprinkle themselves.
The boy sprinkles the bottom of the lodge in the north ; the girl does the same
in the south. Lastly they sprinkle the rool of the lodge continuing until
the infusion is exhausted.  They return their wands to the chanter and resume
their seats,
COMMUNAL SUPPER.

4oz, —After an interval of a few minutes, the girl puts into a sacred basket or
carthen bowl four handfuls of meal made of unripe corn baked in the earth ; on
this she pours saered water and stirs the mixture into a thin mush or gruel. In
adding the water she advances one euplul toward the bowl with a sweep of the
arm from the east ; another similarly, from the south ; a third [rom the west; a
fourth from the north ; a fifth from the zenith: she adds more water, if needed,
unceremoniously.  On one occasion she was observed to enact the ceremonious
pouring of water four times, making twenty cupfuls in all, and to add no more.
Sometimes the boy pours the water while the girl stirs the mixture.  He always
fills for her the gourd cup from the wicker bottle.

463.—Mow comes a communal feast or love feast, a sacramental feast or com-
munion it might be called, of gods and men. To begin with, the gods are
honored ; in other words food is given to the masks. The boy puts a small por-
tion of the gruel on the mouth of each mask, beginning at the right end and with
the row nearest to him; he sprinkles gruel over the other properties; the girl
follows his example, and thus, alternately, each four times they apply food to the
masks and other propertics.  The boy then, by dipping the tips of all the digits
of the right hand into the gruel, secures a morsel, carries it to his lips, and sucks
it audibly into his mouth ; this he does four times.  His example is followed in
turn by the wirl, the patient, the shaman, the principal assistants and, after these,
by every one in the lodge. In passing the bowl to the multitude they begin with
those who sit south of the door, in the east, and pass it sunwise. I any of the
gruel is left after all have partaken once, some help themselves a second time un-
til allis gone.  Eachdevotee, as he takes the gruel, prays in silence for whatever
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blessing he desires. The feast occupies about twenty minutes and is finished be-
tween 10 and 11 L

464.—There are some variations allowed in feeding the masks. It has once
been noted that the shaman did this, instead of the boy and girl. A myth says
the children made only a motion as il feeding the masks, and that the girl did not
begin until the boy had done it the required four times. It is also stated in a
myth that after the feast ffastsézini started the Hozéni song and all followed him
in singing. It is not now the practice to sing just after this feast; but all partake
of pollen. Two bags are passed; one to those who sit in the north of the lodge
and one to those in the south.  As each guest partakes, he prays in silence—grace
alter meals.

BANQUET AFTER COMMUNAL SUFFEE.

465.—After the pollen is passed, the shaman or some one directed by him,
takes a small morsel from each of the bowls which contain the ancient Indian
foods, and puts it in a separate bowl which is laid away in the west of the lodge.
This material is, later, dried and used in certain healing rites.  One such collection,
at least, is always made ; but sometimes two or three are made. The extra ones,
which are for the benefit of visiting shamans, are put in other parts of the lodge,
close to the edge.

466.—Then the dishes, which have been standing around the fire for over an
hour, are passed from hand to hand and laid in different parts of the lodge, where
each is soon surrounded by a small group of persons.  All who wish to eat now
do so. The patient and the two children only may not partake; their sole food
during the night being the morsels which each took of the sacred gruel. More-
over, they have not eaten since breakfast, their fast is of about twenty-four hours'
duration. The shaman eats only of the sacred gruel between breakfast and this
ritual banquet. It is said if they broke this fast they would soon die.  'When the
banquet is finished, two pollen bags are passed and all who have eaten partake of
pollen in the usual manner, making meanwhile a silent prayer.  One pollen bag
is passed from the shaman in the west, by the north, to the east; the other bag is
passed from one sitting at the door, by the south, to the west.

AN INTERVAL OF S0NG,

467.—Song, without drum, rattle or other accompaniment, is resumed after
this meal and continued until near midnight. The first songs sung are ffastsé fogan
Bigi'n. These the myth declares were sung by fHastséyalfi and ffastséhogan
when they built the first lodge ; there are twelve short songs and one long song,
making thirteen in all; the last describes how the house was built.  After this
series, come other songs of sequence. There is sometimes a pause between the
ending of one set and the beginning of another, during which people may pass in
and out of the lodge.
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SMOKING THE MASKS.

468.—It is usually when these songs are done, that the chanter or an assistant
smokes the masks. He takes a Inng ||[r.q:{r of reed filled with wild tolaceo, Fig'ht!i
it and, inhaling the smoke, puffs toward the heavens and the earth, each
alternately, fourtimes. He puffs the smoke on each mask separately and at last puffs
it, with less particularity, over the other sacred objects. This rite is called d=isbd*
fitayd’, or a smoke for the masks. Sometimes the cigarette is made with a piece
of corn-husk for a cover instead of a piece of reed.  Sometimes this rite is
deferred until after the rite of shaking the masks.

SHAKING THE MASKS.

460.—At midnight or wonderfully near that hour for a people who use no
time-pieces, the shaman starts the waking song, the refrain of which is hyidéznd
or hidéznd, which means, he moves, he stirs, and proceeds to “waken " or shake
the masks.  As he begins each stanza, putting one hand under and the other over
the selected mask, he lifts it two or three inches from the ground, holding it
horizontally ; when he comes to the refrain he shakes the mask, horizontally, and
when he ends the refrain he lays the mask down. He does not proceed in the
order in which the masks are laid on the cotton sheeting ; but in the different order
in which they are mentioned in the song.  When the masks are all shaken he begins
a song somewhat different from the first in words, but similar in tune, and proceeds
to shake the other properties, Some shamans carry a rock crystal in the right
hand, which is put under the mask in shaking.

WAKING SONG,

470.— The song of waking, or shaking, begins thus :

I

He stits, he stirs, he stirs, he stirs.

Among the lands of dawning, he stirs, he stirs ;
The pollen of the davning, he stirs, he stirs ;
Now in old age wandering, he stirs, he stirs ;
MNow on the trail of beauty, he stirs, he stirs,
He stirs (four times).

I1.

He stirs (fonr times).

Among the lands of evening, he stirs, he stirs ;
The pollen of the evening, he stirs, he stirs
Mow in old age wandering. he stirs, he stirs
Now on the trail of beauty, he stirs, he stirs,
He stirs (four times).

LI

He stirs (four tlimes),
Now Mastseyaltibi, he stirs, he stirs ;
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Now his white robe of buckskin, he stirs, he stirs ;
Now in old age wandering, he stirs, he stirs ;
Now on the trail of beauty, he stirs, he stirs.

He stirs (four times).

Then follow fifteen more stanzas framed like the third ; but substituting in
each for © Aastséyalfi ™ the name of a different god and for “his white robe of
buckskin,” the name of a different property. It 15 unnecessary to repeat all the
words. The name of each god and the special property associated with him will
suffice.  The numbers that follow are those of the stanzas,

IV, Hasteéhogan.  His white kilt, or loin-clath,
W Disahadoldzd. His bow of darkness,

VI, Gdmaskiei, His white tobacco:pouch,
VII.  Fhiddaststsi,  His white leggings.

VIIL.  Aastsébaka. His soft goods of all kinds.
1X. Hasiréhaad, Her jn:w:ls of all kinds.

X Nayenézgani. His stone necklace.

XL T badststrni.  His ear pendants.

X1, FHastedolioi. Her puma quiver.

XIH, Aasteéfini,  His coral beads,

XIV.  FAuastsézini, His white beads.

XV, Ti'nentli, His jar of mixed waters,
XVI. ‘Tsohanoai. His haliotis pendant.

XVIL EKléhanoan His white shell pendant,
XVIIIL Estsinatlehi. Her plants of all kinds.

471.—Some of the gods named may not be represented by masks.  When
the singer repeats the stanza appropriate to such, his hands are empty, and no
shaking motion is made,
MONOLOGUE PRAYER.

472.—Alter he finishes the rite and songs of shaking the masks, the chanter
repeats, for his own benefit, in a low tone, the following monclogue prayer, in
which the patient takes no part :

. Im beauty (happiness) may 1 dwell.

. Im beauty may I walk.

. In beauty may my male kindred dwell,
In beauty may my female kindred dwell,
In beauty may it rain on My young men,
. In heauty may it rain on my young women.
In beauty may it rain on my chiefs.

. In beauty may it rain on us.

g, Im beauty may our corn grow.

1o, In the trail of pollen may it rain.

11. In beauty before us, may it rain.

12, In beauty hehind us, may it rain.

13- In heauty below us, may it rain.

14. In beauty above us, may it rain,

15. In beauty all around us, may it rain

16, In beauty may I walk.

e R R T
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15. Goods, may 1 acquire.'”

13, Jewels, Ly I &cquire."”

1. Horses, may I acquire,

2o, Sheep, may 1 acquire,

zr. Beeves, may [ acquire.

22, In old age,

23. The beautiful trail,

24. May I walk.

SINGING.
473—The rest of the night is spent in song which continues with bricf

interruptions, until the concluding rites in the morning. It is at this time that
any sacred songs of sequence may be sung (pars. 889 ¢f seg.) and that songs be-
longing to other rites may be introduced.

A SPECIAL RITE,

474-—0n one occasion a rite was witnessed which it was said was not a constant
feature of tEm ceremony, but was desired h}' the ;mt'u_-nt, who pzlid cxtra for it,
It iy |0 bﬁ{:ﬁ}' deseribed as follows @ About 4 AM. the masks are collected, the
chanter takes that of MHastséyalfi and another; an assistant or the patient takes
all the rest.  The chanter, the assistant and the patient stand in the west, in the
order named, from north to south. While they stand, holding the masks in their
hands, the chanter repeats one of his long prayers and the assistant — not the
patient — repeats it sentence by sentence after him.  If the patient be a man, he
holds the masks; if the patient be a woman, some male relation holds them.
Women are not allowed to hold the masks,  When the prayer is done, the masks
are laid down — those which the chanter held, by themselves, the rest in one pile,
one on top of another.

CONCLUDING ACTS.

475.—As dawn approaches an assistant squats before the masks and sings a
very long song.  He puts pollen on two of the masks and takes pollen himself,

476, —After this there is a briel pause, when the shamanmay go out to look
at the sky. Singing is resumed and is continued until a crier, shouting
“ Hayil kifi !” outside the door, announces the first streak of dawn. Then the
Hozéni Yikaigin or Songs of the Beautiful Dawn are begun. These form a
special series of six of the Hasteéyalsi fHo=dni Songs, but are not a part of the
fHastséyalfi Songs sung to the drum on the last night.  They have no instrumental
accompaniment. When they are done the shaman utters another monologue
prayer, applies pollen to the boy and girl, takes it himself and passes the bag
around for all to help themsclves. The boy and girl leave the lodge. The
patient is now allowed a brief absence from the lodge.  On one occasion a female
patient was seen who started to go out by walking to the south of the pile of
masks, but was recalled by the shaman and made to pass north of the pile.

477-—There now follows a period of gossiping and smoking in the lodge.
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After a while, the masks and other sacred articles are laid away n the recess, in
the edge of the Iﬂﬂlgl! in the west, and the grt}unfl 15 cleared to make ready for
the work of the fifth day.

FIFTH DAY.

478.—Theritesofthefifth day consistalways, (1)in the preparation and sacrifice
of a kethawn early in the morning, (2) the administration of the fourth sweat, soon
after, and (3) the initiation of candidates into the mystery of the Yébitsai at night,
(4). Sometimes, but not always, a small picture is drawn on the floor of the lodge
in the afterncon and a rite of succor from hypnotism, connected with the picture,
occurs after sunset.  The ground for the last I'Ii_L;’IZ!LI!i. dance is further prepared in
the afternoon, but this is done informally.

KETHAWN.

47g.—5Shortly before sunrise a buffalo-robe or blanket—preferably the former
—is spread on the ground in the west of the lodge, covered with white sheeting
for the reception ol the kethawn, and the work of making the kethawn is begun.
The singers now raise their voices and continue their incantations until five songs
are sung. The kethawn and the song are usually finished together. The songs
for this sacrifice are ten in number called Tsénidzenéfyin Gisi'n; five of these are
sung before the prayer and five after.

480.—In the meantime an attendant prepares yucca suds in a wicker bowl and
the man who is to bear the kethawn—a brother or near relation of the patient—
strips himself to the breech-cloth. With the help of the attendant he washes his
hair in the suds and the assistant rinses it by pouring sacred water over it from a
wicker jar. He washes his whole body and the assistant rinses him by pouring
water all over him. The bath concluded, he daubs his own face and hands with
gles or white earth until they are completely covered. Heis clothed in new white
cotton shirt, pantaloons, and shawl ; his hair is combed out loose aver his back ;
he dons numerous necklaces, but discards other ornament, and he carries a leather
pouch at hisside. Thus equipped he represents a divinity called Tsénidzenésyin,
He-who-carries-toward-a-rock-shelter, who lives in the 7dintsa (the Tunicha
Mountains) and there fulfills the office of the fastsétogan of other places.

481.—The kethawn is a span long and is properly made of a great reed, or
similar plant, which does not grow in the Navaho country and has not been iden-
tified. It is painted black if the patient be a male and blue, if a female.  Like
other kethawns, it is stuffed at its butt end with feathers, filled with wild tobaceo,
lighted with rock crystal and sealed with moistened corn-pollen.  To its center is
attached a string with feathers, beads, etc., just like those belonging to the
Kininaekaigi kesin previously described (par. 375).  The description of one will
do for the other. The same number of beads (5) have been seen attached ; but
it is said, the number may be varied. The sacrificial accompaniments are similar
to those of the Kininaekaigi kesan, It is folded in a corn-husk.
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482.—The sacred bundle containing the kethawn and its accompaniments, is
placed in the patient's hands by the chanter ; pollen is administered, a motion
being made as if carrying it from the sky; a dialogue prayer to six gods
( ffastséyaldi, Hastséhogan, Dsahadoldsd, Gdnaskiai, ffastsébaka, fHastsébaad) is
repeated and at its conclusion the bundle is given to the character in white who,
having applied it to the essential parts of the patient, takes it out of the lodge to
sacrifice it.

483.—The kethawn is placed near a high echoing rock where it is secure from
the feet of cattle, in such a position that the tip of its terminal bunch of feathers,
with the string outstretched, may touch the rock.  The general rules for deposit-
ing are similar to those of the Kininackaigi kedn. It must not be laid away to
the north of the lodge. When the bearer deposits it he prays to the same six gods
who were invoked before, asking for many blessings for himself and his people.

484.—When the bearer of the kethawn departs, song is resumed and the five
remaining songs of the Tsénidzenéfyln Gisl'n are sung. All the work con-
nected with the kethawn occupies about an hour and a half. At the symbolic
lighting of the cigarette it was observed that the patient caught the’ first beams of
the rising sun on his crystal as they streamed into the lodge over the top of the
curtain, which had been purposely lowered a little to allow of this — a desirable
but not essential feature of the work. Usually it is considered sufficient to point
the crystal toward the smoke-hole,

SUDATORY,

485.—This is the fourth and last day of the sweat-house. The house is dec-
orated with a eross in meal as on the second day (fig. 6), and the rites are the same
as on that occasion.  The songs are different.  They are Iani* Bigi'n or Thunder
Songs, 15 in number, and are the same as the Thunder Songs sung on the last
night.. “If you are lazy you may leave one out, but no more” said Smiling
Chanter, with a smile. The patient usually enters the sweat-house about g a. m.
and returns to the medicine-lodge about half an hour later.

486.—When the party from the sweat-house returns to the lodge there is
singing, without rattling for about ten minutes; then pollen is applied to the
patient and the song ceases. The patient is fumigated and so are those who en-
acted the part of the succoring gods at the sweat-house. The latter not only in-
hale the fragrant smoke of the powder which is cast on the hot coal, but rub the
fumes mto their hands and faces. When the coal is quenchcd with water and
taken out, song is resumed and the patient applies pollen to his own tongue and
head in the usual manner.  Song is continued for a few minutes longer until the
series is done.  When it ceases the shaman repeats a monologue prayer, in alow
murmuring tone with downcast face and closed eyes. This finishes the work of
the morning.

HODITLAT YIKAL, PICTURE OF THE TREMBLING PLACE.
487.—The picture, which is sometimes painted in the afternoon, is prepared
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according to the rules for dry-paintings already given (par. 156 of seg.) It is
about four feet in diameter and is made near the center of the lodge. Plate 11,
D, shows one form of it, drawn, as usual, in five different colors. It is called
hoditlis yikdl picture of the trembling or shaking place, the reason for which
name will presently appear.

DRESCRIPTION OF PICTURE (FLATE 11, FIG, ID).

488, —The picture represents the rite which takes place over it. The
figure in the north is that of astséyaldi, with his talisman extended : but
without the plumes and squirrel bag, which are his properties, in the last night's
dance, as shown in plate VII. The figure in the center is that of a male
divinity, or yébaka, but it also stands for the patient in the accompanying
rite. This character is shown also in plate VII. The figure in the south is
that of a yébaad or goddess, carrying two plumed wands. Plate VIIL shows
this character without the plumed wands, but with other properties. Fuller
deseriptions of these figures may be found in the descriptions of the gods.

489.—Changes may be made in this picture depending on changes in the
ceremony. For instance, if the patient be a female the central figure is that of a
yébaad or goddess, and if the divinity who assists Aasteéyalfi in the acts of
succor be fHastséfogan, or other male divinity, the figure of such a god is drawn
in the south.

490.—When the picture proper is finished, a line is drawn in corn-meal from
a little distance east of the picture into the bed of sand on which the picture is
drawn and figures of four shod footprints are made in meal on this trail
Then plumed wands are set up—the four black wands in the north; the four
blue, in the south (par. 282).

RITES OF THE FICTURE.

491.—When the picture is partly done, two personators of the gods begin

“to prepare themselves, and when they are ready they depart—their bodies and

masks hidden under blankets—to complete their toilet outside the lodge, in the
dark, for night has now come. When the picture is done, the singers seat
themselves in the west of the lodge and hide behind them an inverted basket for
a drum. The usual announcement is shouted at the door of the lodge and, soon
after, the patient enters. The moment he enters the shaman leads in song,
accompanied by rattle, and begins to sing the fHoditlds Gisi'n, or Songs in the
Trembling Place, seven in number. 1 the pﬂtient be a man, he is stripped to the
breech-cloth (a female patient retains her clothes). He has a single breath-feather,
taken from the shoulder of an eagle, tied to his hair. As soon as it is tied on he
begins to tremble violently (or should tremble) as if under the influence of a
hypnotic spasm. He walks, trembling, along the track of meal, placing his feet
exactly in the figured footprints, and on reaching the picture he sits down on the
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skirt of the central figure, his face turned to the east and his limbs fAexed. As
he advances along the line of meal the trail is erased, all except the fourth
painted feotprint, which is allowed te remain.

492.—The song continues ; at a particular part of it a singer reaches behind
him and gives four loud taps on the hidden drum; this is a signal to the
gods who wait outside. The moment they hear it they rush into the lodge,
f:l‘r;mt_ﬂ_":.';ﬂl‘i FIving his ..'lp]'.urnpriatn call, I':vr_*rjr one in the ||}dgc acts as if
alarmed ; some, who have the power, imitating the voices of various alarmed
animals. fMastséyaldi approaches the patient from the east and, opening his
talisman (par. 285), places it horizontally around the head of the patient, giving
his call. He steps back and makes way for ffastsébaad, who places, horizontally,
a plumed wand on each side of the patient's head and then places one before
and the other behind the patient's head. The gods rush out of the lodge,
Hastséyaldi leading. Song continues and again, at certain words, the hidden
drum is loudly beaten and the gods again enter. All the acts of the gods are
performed altogether four times; but with these differences: when the gods
enter the second time the talisman and wands are put around the shoulders
of the patient; the third time they are put around the chest, and the fourth
time around the waist. When the gods leave for the last time the patient
ceases to be convulsed, rises, and leaves the lodge.

493.—These who desire to apply sacred dust from the picture to their
bodies, now do so (par. 540). When they are done, the wands are pulled up
and the picture is erased by scraping the sand from circumference to centre into
a pile. All this sand is put into blankets and carried out of the lodge to be
deposited in the north. The singing is continued until the series of songs,
ill:l}:urf}pri.'l.tr_‘ to this occasion, is all sung.

494.—This rite is not only therapeutic but diagnostic, in a mythic sense.
If the patient is seized with trembling, which is usually the case, the shamans
say they know the malady is caused by the gods casting a spell on the patient ;
but if he is not thus seized they must seek some other cause.

INITIATION.

495.—0On the fifth night of the night chant, an hour or two after sunset,
“the basket is turned down,” as the Navahoes express it; in other words, a
basket is inverted to serve as a drum ; this is done with many mystic observances.
A crier at the door of the medicine-lodge cries * Biké fasi/i aki!" * Come on
the trail of song," a moment later the singers begin to sing, and the drummer to
pound on his basket-drum. At the same time the two men who are to enact the
part of yéi, or divine ones, at the ceremony begin to dress, adorn, and paint
themselves. At last they put on their masks. While they are dressing an
assistant prepares the two yédadéstsani, or implements used in the initiation of
the females. A buffalo-robe is spread on a blanket west of the fire and, after a
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Rp&cial series of ten SOMES have heen sungr, t]u:. rliving—: maﬁqlmm([!;rﬁ Iv;wu::
the lodge.

496,— These two ilﬂph:ll'lt:"lﬁ for initiating the female consist each of an ear
of yellow corn which must be tipped with four grains arranged compactly together ;
to the ear, four branchlets of yucca are tied (par. 298).

497.—Alter the masqueraders (yéi let us call them) are gone, the singing
stops and there is an expectant silence in the |:>dg¢r_ The yiél have gone to con-
duet, or drive belore them, rather, the candidates to the lodge.  Soon the proces-
sion enters—the patient first, a number of candidates for initiation following, and
the yéi bringing up the rear.

498.—The divinities represented on this occasion are Hastséyaldi or the Talk-
ing God and Hastsébaad, or Yébaad, a goddess. Hastséyalfi is also called
Yébitsai or maternal grandfather of the gods or genii.  The person who enacts
the goddess is a man, but feminine pronouns will be used in speaking of him.
When these gud-_-i now enter the lodge H;ﬁt.ﬂ_’:}'n]ﬁ carries in his hands two large
leaves of Fiwcea Saccata, while Hastsébaad carries a 5|)|:|tl_ud fawnskin |:n::|l:ll:ail‘n'l:u',jr
pollen.

499.—0Un entering, the patient sits in the south of the lodge ; the candidates
sit west of the central fire and buffalo robe, facing the east, ina curved row. The
males sit in a squatting position in the north; the females sit to the south with
lower limbs extended towards the east ; the mothers sit south of the girls. The
candidates enter the lodge with their heads bowed and faces hidden in the folds
of their blankets and they remain thus after sitting until they are otherwise bidden.
The males disrobe under their screening blankets, taking off everything but their
breech-cloths. Meanwhile the yéi keep up an occasional hooting and stand facing
the group of candidates, When the males are all ready, the yéi stand facing that
one who sits farthest north. The goddess whoops as a signal.  The candidate
throws off his blanket, rises and takes one step forward. The goddess applies
meal transversely to the shins of the candidate from south to north. The Talk-
ing God advances and strikes the candidate in the same place with ayucea leaf. He
carrics a leal in each hand; he strikes with one leal holding its point 1o
the north; changes the leaves in his hand and strikes with the other
leaf holding its point to the south. The goddess then applies meal from below
upward to the right side of the chest and to the left side, from nipple to
collar-bone in the order mentioned. The god follows, striking in the same places
and in the same order, once on each side, with his yucca leaf held upright and
changing, as before, the leaves from hand to hand between strokes. The candi-
date turns sunwise around with his back to the véi, is sprinkled with meal
and struck on the shoulder-blades in a manner similar to that in which he was
struck on the breast. He turns round again, facing the yéi and extends his fore-
arms, hands clinched, palms up. Meal is applied transversely across the fore-
arms from south to north and from north to south and they are struck with the
yucca leaves, pointing alternately in these directions, in a manner similar to that
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in which the shins were treated. The Yébaad or goddess always applies the meal
and Hastséyaldi, the Talking God, always applies the yueca wands and always
L']'l.'ll!j:{:.‘i them in I'l;'.ﬁ hiln{l'ﬁ' I}'L'L".".'L"L"" l]ll: SI‘.I‘GkE&

so0.—The candidate returns to his place in the line, sits down, bows his head
and covers it with his blanket. The youth sitting next him in the south then
rises, and submits himself to similar operations at the hands of the yéi ; and so on
down the line, until all the males have been powdered and flagellated.

so1.—As the leaf of this yucca, which is often called Spanish bayonet, is two
feet or more in length, very stout and much like a large bayvonet in size and shape
it might be supposed that the stroke is painful, but 1 did not find it so in my own
case, and I have questioned Indians who were initiated at a tender age and have
been told that they did not suffer from the stroke. The punishment is symbolic
only.

502,—The females are not compelled to rise while the yéi are operating on
them, nor to remove any of their clothing except that portion of the blanket which
covers the head and shoulders.  MNeither are they flagellated ; but they must still
keep their heads bowed.  Instead of the yueca wands, the implements of corn and
spruce called yédadéstsani are used and merely pressed against their persons,
The parts of the females alternately sprinkled with meal and pressed with the im-
plements are the [ollowing, in the order mentioned : the soles of the feet; the
palms and forearms (which lie extended on the thighs); the upper parts of the
chest, to the collar-bones ; the scapular regions ; the top of the head on both sides
of the parting of the hair. The Yébaad sprinkles the meal from below upward—
for example, on the feet she sprinkles from heel to toe, and always first on the
south or right side of the body and then on the north side. ffastséyalfi presses
his instruments simultaneously on both sides, and between applications, while his
companion applies the meal, he changes the implements in his hands. Through-
out the work, on all the candidates, each yéi gives his own peculiar cry, with the
performance of each act. Each candidate covers his (or her) head with the blan-
ket when the yéi are done with him,

503.—The difference betveen the treatment of the male and the female can-
didates in this rite is worthy of consideration, in view of the wide-spread opinion
that the savage has no eonsideration or respect for his females,

s04.—Now while the candidates are all seated again in a row, with heads
bowed and faces covered, the yéi take off their masks and lay them side by side,
on the buffalo-robe, faces up, and tops to the east. The female mask—that of
Hastsébaad—Tlies south of the male mask — that of Hastséyalti, The men who
personated the gods then stand with uncovered faces turned toward the row
of candidates. The latter are bidden to throw back their blankets and lock up.
They do so, and the secret of the Yébitsai is revealed !

505.—And the secret of the Yébitsai is this: The yéi are the bugaboos of the
Navaho children. These Indians rarely inflict corporal punishment on the young ;
but instead threaten them with the vengeance of these masked characters, if they

2 vea® sl
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are unruly. Up to the time of their initiation they are taught to believe,—and, in
MOst CASES, 1‘Jri}|m|:>1}' do believe, —that the :,'-_'-i are g!_-nuim_- abnormal creatures whose
function it is to chastise bad children. When the children are old enough to un-
derstand the value of obedience without resort to threats they are allowed to un-
dergo this initiation and learn that the dreaded yéi is only some intimate friend or
relation in disguise. After this initiation they are privileged to enter the medicine-
lodge during the performance of a rite.

51‘35.—50“11: Navahoes i'u:;;]t_'tl this initiation until 'lht:].' have reached mature
years, and though it is, of course, well known that they no longer believe in the
bugbear, they are not admitted into the lodges while esoteric work is in progress.
On the other hand they are not anxious to intrude themselves, for the oldest
among the tribe profess to believe that if they were to witness the secret ceremonies
without having been duly initiated, they would soener or later be stricken blind,
or would catch the disease which is being driven out of the patient.

so7.~—To attain the highest privileges in these rites one must go through
this rite four times—twice at night and twice in the day. [ have seen many
adult men and women and some even past middle life going through their second,
third, or fourth ordeals. It is not until one has submitted himselfl for the fourth
time to the flagellation that he is permitted to wear the masks and personate the
gods.

508.—The next part of the ceremony is the application of the mask. He
who masquerades as a goddess takes the female mask and applies it in turn to
the face of each of the candidates—proceeding along the row from north to
south—and adjusts the mask carefully to the face so that the candidate can look
out through the eye-holes and understand fully the mechanism of the mask. The
mask is then laid in its former position, south of the other mask on the buffalo-
robe. The actor takes good care that the eyes of the candidate are seen clearly
through the eye-holes in the mask. If they are not, it is thought, blindness would
result.

509.— T'he next part of the performance is the act of sprinkling or sacrificing
to the masks. Each candidate, in turn, I.u;ginniu:g as usual in the north, rises
and walks to the east of the recumbent masks, passing by way of the west and
north. Standing facing the west he (or she) takes a pinch of pollen from the
fawn-skin bag, which now lies west of the masks in charge of an assistant.  He
sprinkles it in a line downwards on each mask from the tip of the forehead to the
mouth, then upwards on the right cheek or margin, and lastly upwards on the left
(south) cheek or margin. He powders first the mask of Hastséyalfi in the north
and then that of Aastsébaad in the south, Any pollen that may adhere to his
fingers is brushed off so that it may fall on the mask (but not on the eye-holes,
for this would endanger the sight of the devotee). This done, he returns
to his seat and resumes his clothing. When the candidates have fin-
ished sprinkling, others in the lodge may follow their example. Each person
should pray in silence for what he most desires while sprinkling. Great care is
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observed in sprinkling the masks, for this part of the ceremony is of the gravest
import. Belore they begin the children are told carefully how to proceed and the
younger ones have their hands guided by the actors.  If one sprinkles upwards
on the nose of the mask it is supposed the act may hinder the fall of rain and
occasion drought ; if he sprinkles downwards on the divine checks, the act may
injure the growth of crops and even the growth of the sprinkler himself.

510.— The last act is the fumigation. Hot coals, taken directly from the fire,
are placed at intervals in front of the line of candidates ; around these coals they
gather in groups of three or four.  The powder ealled yidaiaini/ is sprinkled on the
eaals and the dense odorous fumes arising therelrom are inhaled by the candidates
for a few seconds. This completes the initiation. They now sit around the
lodge wherever it suits their convenience and listen to the songs of sequence, which,
beginning while the candidates were sacrificing to the masks, continue for about
ﬂ.ft{,"ﬂ'l'l Inl-.l'll.] Les ;l.:rtl?f LI'II: !il:.‘r'l."ill:{_"!'i alleE Eﬁlnlp!l‘.t{‘{l. 'l‘lll{: ]:l!\L Lw o I:I‘E I.]'I.t: At !i-'i'irﬁi !iﬂl:lg!i
and the song for turning up the basket are sung. Then * the basket is turned up "
(par. 291) and put in the west edge of the lodge and the work of the night is
done.

511.—Usually the nightly initiation is conducted only on the fifth night of
the klédze kafid, but on one oceasion I have seen candidates admitted also on the
sixth night. The next repetition of the rite occurs out of doors and in the day
time. No one initiated may tell the secret of initiation to an outsider.  * What
would happen to one if he did reveal 2" 1 asked a shaman. *1 know not,” he
answered, * but it has never been done.”  Benjamin Damon had a Navaho mother
and was reared on the Navaho reservation until nearly grown.  Then he went to
school at Carlisle, was five years in the east, and returned to New Mexico, where
I met him. He took his first initiation only after 1 advised him to do so.  He
told me that in his boyhood he had often tried to get children of his own age to
tell him what was done to them in the medicine-lodge but always met with
refusal,

SIXTH DAY.

s12.—The principal events of the sixth day are (1) the making of a great
dry-painting, and the rites connected therewith, and (2) the preparation and
journey of the begging gods. These acts occupy the forencon and often, also,
the early hours of the afternoon. When they are concluded, there is no more
work save a few songs of sequence and the fumigation of the patient early in the
evening. At night there is an informal practice dance outside the lodge, an
undress rehearsal of the last night's performance.

SIZNEOLE YIKAL, PICTURE OF THE WHIRLING LOGS.

513.— The painting for this day is that of the Si/néofe, which may be called
that of the Whirling Sticks or the Whirlpool, depicted in plate VI. Itis painted
according to general rules previously laid down (par. 156 ¢f seg.).  After the sand
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for the groundwork has been brought in and leveled, usually the first act is the
burying or setting of a small hemispherical earthen bowl in the center. It is set
carefully, so that its margin shall be exactly even with the surface of the surrounding
sand. It is filled with water to the brim; the surface of the water is thickly
sprinkled, first with pollen and then with finely-powdered charcoal, so that it
appears like a mere black circular mark about four inches in diameter on the
surface of the ground. The painting, when completed, is usually about ten feet
in its largest diameter.

514.— I'he work, from the commencement of the picture until it is obliterated,
takes from five to seven-and-a-half hours. The task of painting the picture, alone,
takes from half an hour to an hour less. The time occupied depends much on the
number of men engaged, and the elaborateness of the work. When the four
cornstalks are omitted the work is accomplished in the shorter time mentioned.
The painters usually begin before 8 . m., sometimes as soon as there is sufficient
light to work.

DESCRIPTION OF THE PICTURE. (PLATE VL)

515.—This picture represents the wvision of Bifddafimi at the lake of
T6'nihilin, as related in the myth of the Whirling Logs, paragraphs 724 & seg.
The bowl of water in the center, sprinkled with charcoal, symbolizes the lake.
The black cross represents the spruce logs crossing one another. The colors
edging the cross show the white foam on the waters, the yellow water-pollen, the
blue and red rainbow tints.

516.—Four stalks of corn are depicted as growing on the shores of the lake ;
each has three roots and two ears. The white stalk of corn, according to its
color, belongs to the east; the blue, to the south ; the yéllow, to the west, and
the black to the north ; but the conditions of the picture require that these stalks
should be directed to intermediate points. Each stalk is bordered with a con-
trasting color (par. 15).

s17—Eight yéi or divine characters — four male and four female — are
shown seated on the floating logs. The legs of the four gods in the periphery of
the picture are depicted ; this is to indicate that they are standing ; but the legs
of the eight gods on the cross are not depicted ; this is done to indicate that they
are sitting ; the feet seem hanging below the logs. The four outer yéi, on the
cross, dressed in black, are males. The sex is indicated : (1) by the round head
representing the caplike or helmetlike mask which a personator of a male
divinity wears ; (2) by showing attached to the mask the two eagle-plumes and
the tuft of owl-feathers worn by each male dancer in the dance of the last night ;
(3) by the symbol of a spruce twig in the left hand and of a gourd rattle painted
white in the right — such implements are carried by the male dancers.  The four
inner yéi, dressed in white, are females. The sex is indicated : (1) by the rect-
angular mask or domino (par. 622) ; (2) by the yellow arms and chests,—females
were created of yellow corn and males of white corn according to the myths,—
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and (1) by a symbol of a spruce wand in each hand, for such wands does the
female dancer carry in the dance of the last night.

518.—The figures in the north and south represent Gamaskidi or humpbacks
as t]]:::,.' appear in the rites,  These are Mountain Shi‘.:’:;'l or Iiig]mm Gods, which
figure so prominently in the myth of the Visionary. The blue male mask, the
headdress with its zigzag line for white lightning, the radiating scarlet feathers to
represent sunbeams, the blue imitation horns of the mountain sheep, the black
sack of plenty on the back, and the gis or staff on which the laden god leans, are
all symbolized or depicted in the picture (pars. 48-53).

519.—The white figure in the east is that of Mastséyalsi, the Talking God.
He 15 thus n;]:u:r::.u.:_:nh.:cl: He wears the white mask which the personator of this
cflmractcr H.I“'El}-‘!i wears in the ceremonies l,’pnr. 3&}, with its uaglt-p]umt:s li|:-p(:d
with breath-feathers, its tuft of yellow owl-feathers, its ornament of fox-skin under
the right ear, and its peculiar mouth-symbol and eye-symbols, but without the
corn-symbol on the nose.  He carries a pouch made of the gray skin of Abert's
srquirrel (Seswrns abertd), which is depicted with care.  The general gray color
of the squirrel is shown by the gray or so.called blue color of the body. The
fact that the hairs of the animal are tipped with white is indicated by making a
white margin and by sprinkling white powder lightly over the blue — the latter
device is very imperfectly shown in the illustration. The black tips on ears, nose,
and feet, as well as the chestnut spot on the back, are indicated — the latter by a
short red marginal line interrupting the white,

520.— ['he black figure in the west is that of Hastrédogan. He is shown in
this manner : He wears a beautiflully ornamented black dress and a blue mask
decorated with eagle-plumes and owlfeathers. The ornament under his right ear
consists of strips of otter-skin tipped with porcupine quills. He carries in his
hand a black wand colored with the charcoal of four different plants (par. 214);
ornamented with a single whorl of turkey-feathers, with two eagle-feathers tied
on with cotton string, with a white ring at the base of the whorl, and with the
skins of two bluebirds (par. 35).

521.— I'he two Giraskidi and ffastséhogan are supposed to be punching the
logs and causing them to whirl with their staves, while ffastséyalfi scatters pollen
from his pouch.

5:2_—5urmundlng the ‘P-'il:tll'l"l: on three sides, appears the anthrupumorphic
rainbow, or rainbow goddess (248), wearing the rectangular female mask and
carrying at the waist an embroidered pouch, tied on with four strings. The hands
of all the other divinities are shown occupied, but the hands of the rainbow are
shown empty ; this is that they may be ready to receive the cup of medicine which
i5 placed on them after the picture is finished.

523.— The rainbow and the eight divinities on the cross are represented with
hreath-feathers tied to the tops of the heads by means of white cotton strings,
and the horns of the Gdraskidi are similarly decked. All the gods are shown
with garnished moccasins, tied with white strings.  All of those showing their
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legs have rainbow garters.  Five have ornamented fringes on their kilts or loin-
cloths, The bodies of all are fringed with red to represent sunlight ; the Navaho
artist does not confine the halo to the head of his holy subject. All have car-
pendants of turquois and coral. The eight central figures are represented with
strips of fox-skin — blue and yellow — hanging from elbows and wrists and gar-
nished at their ends.  Such adornments, it is said, were once used in the dance
but are now obsolete ; they, in turn, represented beams of |ight, The yellow
horizontal line at the bottom of each pictured mask represents a band at the
bottom of the actual mask worn by the actor, and this band in turn symbolizes
the yellow evening light.

524.—All have the neck depicted in the same manner. The blue is gen-
erally conceded by the shamans to symbolize the collar of spruce twigs; but
opinion is divided with regard to the meaning of the transverse red lines. The
original significance of these is perhaps forgotten. Some say they represent the
rings of the trachea; but those shamans whose opinion the writer most values
say they represent an obsolete neck ornament called tsitsé'yo or cherry-beads,
which was made neither of cherries nor corals.

VARIATIONS OF THE PICTURE.

s25.—There are variations of this picture, [t was once seen by the writer
with the corn-stalks and the bow! of water omitted. The shaman argued: * If
we leave out the corn, there is no use for the water, and if we leave out the water,
the corn cannot grow. It needs water to live. It eats the water.” Sometimes
the two eagle-plumes of the four male yéi on the cross are put on the left side of
the head. It is said that when the plumes and rattle are on the same side of the
figure it calls for rain ; while if they are on opposite sides of the figure, it calls
for corn, since corn-ears sprout from opposite sides of the stalk.

RITES OF THE PICTURE.

526.—While the painting is in progress, the succoring god, a ffasteébaka
and the begging gods (to be described later) are prepared. The mask of this
FHastsébaka is painted and decorated by an assistant.  His body is painted white
and he is otherwise dressed and decked as described in pars. 50-61; he wears a
collar of fox-skin instead of one of spruce twigs.

527.—When the picture is finished and before the patient arrives, the shaman
performs on it three, sometimes four, acts in the following order: (1) he applies
meal to the figures ; (2) he sets up plumed wands around the whole picture ; (3)
he makes a cold infusion in a vessel lying on the hands of the rainbow ; (4) he
applies pallen.

£28,—In applying the meal, he deposits a heap of about a teaspoonful at each
point. On the figures of the gods, he places it on the feet, skirt, chest, and mouth
in the order named. In treating this picture he applies meal to the figures on the
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cross, beginning as usual with those in the east ; to the four external divine figures ;
to the cross at its extremities ; to the stalks of corn at the base of each ear; to
the squirrel, on the chest, and to the rainbow as to the other gods, all in the order
named and going sunwise. This act is done only when the shaman needs meal,
thus rendered sacred, for ceremonial purposes.  But the three following acts are
never omitted.

52g.— [he cight plumed wands or indid’ are set up around the picture on
three sides—not in the cast.  The shaman proceeds sunwise as he sticks them in
the ground, placing the blue wands towards the south and the black towards the
north,

530. — To prepare the infusion, he places a gourd cup, its tip end pointing
east, on the hands of the rainbow ; he pours sacred water into the cup and throws
on the surface of the water a powdered vegetable substance. He places a sprig
of cedar on top of the cup, its tip pointing east,

531.—This done, he steps in, carefully, among the figures on the picture ; he
applies pollen to the pictured masks in the same way that the candidates on the
fifth night apply pollen to the real masks (par. 509); he applies pollen from be-
low, upward on the bodies of the gods. The gods are pollened in the order in
which they are mealed.

532.—DBelore or during the application of the pollen, the man who is to en-
act the succoring god departs from the lodge in the guise of an ordinary mortal
—his mask hidden under his blanket—and goes to the east of the lodge, with an
assistant, to prepare himself.  All being now ready for the reception of the patient,
he is called in the usual way, by a crier who stands at the door of the lodge. As
soon as the patient enters, the singers begin to sing the Si/néo/e Bigi'n, which are
twelve in number. They continue to sing these until the rite of succor is com-
pleted and the yéi departs ; then they stop, even if they have not finished the set
of SOTZS,

533. — The patient enters, enfolding with his right arm a basket of Navaho
make, wrought with designs of crosses (par. 292), and containing corn-meal. On
one occasion it was noted that a boy and girl accompanied the patient and on an-
other occasion that a female patient was accompanied by four women who took
seats near the door. Standing east of the picture and facing it, the patient with
his left hand sprinkles meal on the picture, in the east, in the south, in the west,
and in the north, from the center outward, dipping newly from the basket for each
quarter.  Then he scatters meal all around the periphery of the picture sunwise.
As he does this he prays, employing customary prayerful expressions such as
these: “ In beauty I walk. In beauty it is finished again. In beauty I recover.
With beauty before me I walk, With beauty behind me 1 walk. With beauty
below me [ walk. With beauty above me | walk, With beauty all around mel
walk. Thus will it be beautiful, my grandchild.” The singers intone a song whose
burden is, Ooniféna. The patient then sits near the southeast corner of the picture.
Here, if a man, he disrobes to his breech-cloth (a woman takes off her moccasins
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and leggings i:ll'l.]‘_!:r:l1 Iays his clothes and the basket on the ground beside him, and
awaits the arrival of the succoring god.

534.— L' he patient has usually but a moment to wait. When the god enters
he advances to the picture, whooping ; dips the sprinkler into the infusion con-
tained in the gourd cup, on the hands of the rainbow, and sprinkles the picture
thus: the cross from east to west and from north to south ; the gods on the cross,
from foot to head, the male of each pair first; the four gods outside the cross,
from foot to head ; the corn-stalks from root to tassel ; the rainbow from foot to
head.

535.—After the sprinkling, an assistant picks up as much as he can, without
injuring the picture, of each little heap of meal deposited by the shaman, and puts
it in a bag. In doing this he proceeds in an order the reverse of that in which
the shaman laid the meal down (par. 528).

516.—The god then dips the cedar twig into the bowl buried in the center of
the picture and touches various parts of the picture in the following order : the
edge of the bowl at the four cardinal points ; the tips of the cross ; the figures on
the cross—feet, chest, mouth ; the four stalks of corn—top of root, base of lower
ear, base of tassel ; the four outer yéi—feet, chest, mouth ; the rainbow in the same
places. At the beginning of each part of the work, as mentioned above, he dips
the sprinkler in the bowl and then moves sunwise.  When he is done he gives the
sprinkler to an attendant. If the central bowl of water is omitted there is no sub-
stitute for this part of the work.

537.— Next, the patient sits on the western limb of the cross with the center
of the picture just between his feet.  If the patient be a man, the lower extremities
are flexed and the hands clasped around the knees.  If the patient be a woman,
the lower extremities are extended and the hands lie on the knees.  The god takes
the gourd cup with its contents from the rainbow's hands; he makes a motion as
if offering it to the gods in the eastern quarter of the picture, and administers a sip
of the infusion to the patient ; he offers it, let us say, to the gods in the south and
administers a second sip; he offers it to the gods in the west and administers a
third sip; he offers it to the gods in the north and administers a fourth sip to the
patient. He utters his peculiar cry, a whoop or yelp, each time he offers the bowl
the pictured gods.

538.—An assistant now receives into his mouth the residue of the infusion
from the gourd cup; but he does not swallow it; he squirts it out on the hands of
the succoring god held open te receive it.  The succorer then proceeds to take
dust from the figures in the picture by pressing to them his moistened palms, and
he applies this dust to the person of the patient. Dust from the feet of the figures
he applies to the patient's feet; dust from their hips he applies to his hips; dust
from their chests, to his chest; dust from their heads, to his head. He takes it
first from the forms on the cross, next from those outside the cross, then from the
corn tassels (for the patient’s head), and lastly from the rainbow, proceeding sun-
wise in each case. Each time that he applies dust to the patient’s body, he lifts
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his hands toward the smoke-hole of the lodge. When the application of dust is
done, the god yells twice, loudly, into each ear of the patient and leaves the lodge.
Song ceases.

530.—As soon as the god departs, the patient leaves his scat on the picture
and sits elsewhere in the lodge. A hot coal is placed before him; the powder,
yie i Inil, 15 scattered on it by the shaman ; the patient inhales the odorous [umes
arising from the burning powder, and rubs them into his hands. When he is done,
the coal is extinguished with water poured four times on it and is thrown out at the
smoke-hole or carried out of the lodge.  Others may receive the lumigation at the
same time.  About the time the coal is cast out, the man who enacted the succoring
god returns to the lodge, unmasked and covered with a blanket. He surrenders
his mask, divests himself of his pmpurr.iuﬁ. and washes off his paint. When the
patient leaves the lodge he takes the meal-basket with him.

540.—The next acts of the shaman are to pull up, moving sunwise, the plumed
wands which surround the picture, and to take out the bowl buried in the center.
As soon as the bowl is taken out, although the picture is by this time badly
marred, there is a rush made for the latter by a number of men, headed often by
the shaman, who are ill or who fancy themselves ailing. They trample at will over
the picture, and take dust on their palms, from the figures, to apply to their own
bodies. If one’s head aches, he takes dust from the heads of the pictured gods
and applies it to his own head ; if his chest aches, he takes dust [rom the pictured
chests, and s0 on.  When every one has all the remedial dust he wishes, the sand
is scraped off the floor from center to periphery, by several persons working at the
same time ; it is gathered in blankets, carried out of the lodge, and thrown away
to the north in a shady place.  If the fire has been removed from the center of
the lodge, to make way for the picture, it is now put back.

BEGGING GODS,

541.—Reference has been made to certain begging gods.  These are first sent
out on the sixth day ; but they may also be sent out on any or all of the subsequent
days of the ceremony. The same divine characters go out more than once during
the ceremony, but rarely the same individual Indians.  The characters dispatched
are usually Hastséyald, Fé'nenili, HMasteélpahi, Fastsébaka, and Hastsébaad. 1f
they go to a distance they usually form a party of four—two representing male,
and two female, characters.  [f they beg near the lodge, a pair, or even a single
individual may go on the errand.

542.—They are dressed and adorned, in the lodge, early in the day, while the
painting and other work is in progress, and set forth as soon as they are ready.
They are expected to go and return in one day and not to remain away over night.
If they have but a short way to go, they are fully masked, dressed, and equipped
in the lodge and travel the whole distance on foot.  If they have a long journey
ter make, which requires the use of horses, they have their masks, collars of spruce,
and other properties prepared in the lodge, packed in blankets, and loaded on their
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horses. They depart, dressed in ordinary clothes, and ride to a secure place near
the camp they intend to visit; here they tie their horses, paint their bodies, put
on their trappings, and enter the camp on foot.  The masqueraders never ride in
costume on horseback—a survival, no doubt, of the days when neither the
MNavahoes nor their pods had horses.

543—When they enter the visited camp they speak to no one; but go
danclng around, uttcring their api:-rn]}riatr,; criecs and one of the number Iu}l;l;ing
oiit a fawn-skin b:lg to receive donations, I some g];j:_-c[ i5 offered. the buggzlr
does not always accept it at once, but advances and retreats four times: the
fourth time he advances he opens the bag and allows the donor to put the offering
in it. The gifts are wsvally food and tobacco for the use of the lodge ; but the
gods will not refuse money or any other offering of value.

544.—I1f a traveler, on his way to the medicine-lodge, meets the divine
beggars, he should wait on the trail until they return and pass him.  If he over-
takes them on their return journey he should not pass them, but follow in their
rear. It is not a lucky thing to precede the yéi on the trail or to get into camp
before them.

SONGS OF SEQUENCE AT NIGHT.

545.—After the rites connected with the picture are done, there is no work in
the lodge until about dusk. Then the patient, called as usuval, goes to the lodge
and sits in the south while songs of sequence are sung accompanied by the beating
of the basket-drum. The singing continues from twenty minutes to an hour, the
time depending on the number of songs sung.  The songs are selected from the
series of Aga‘hod Gisl'n or Summit Songs.

546.—The Summit Songs are followed by the first and second of the
Béna Aasd/i or Finishing Hymns. As the last of these is sung the basket is
“turned up” in the manner described, and the invisible evil influences chased out
through the smoke-hole of the lodge.

547.—When the singing is done, the patient is fumigated, in the manner
previously described (par. 198), and the ceremonial work of the sixth day is
finished.

UNDRESS REHEARSAL.

548.—An undress rehearsal of the dance and song of the last night — the
naak/fai — occupies the rest of the evening, until midnight or later. The per-
formance takes place on the prepared dance-ground east of the lodge. The first
to practise are those known as the Atsd'/ei or First Dancers. They practise every
night from this to the last. While the dancers are practising outside, those who
are to sing within the lodge on the last night practise their songs inside.

PASTIMES OF VISITORS.

549.—On the sixth day the vizsitors begin to gather and they continue to
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increase in number until the last night.  Those whe are not busy in the medicine-
lodge must find pastime. During the afterncon of this day, Navaho games of
various kinds are in progress around the camp, among the men and women, and
these continue daily to the end.

SEVENTH DAY,

550.— The ritual work of the seventh day consists in (1) the painting of a
picture, with accompanying rites, early in the day, and (2) the actsof singing over
the patient and fumigating him in the evening. Begging gods often may be
dressed and set forth as on the sixth day, while at night there is again a practice
dance or rehearsal of the naakdai outside, and a rehearsal of song inside the
lode,

PICTURES OF THE DAY,

s51.—Either one of two different designs may be painted on the seventh
day. That of the naakfai yikd/, or dance picture, is the one usually executed ;
but sometimes one called Hastsehoginbe yiki! or picture with ffastsédogan is
made. There are many variants of these pictures.

NAAKHAI YIKAL. PICTURE OF THE DANCE OF NAAKFHAL

s52.— The dry-painting of this subject asit appears on the floor of the lodge
is wsually about ten feet broad -and twelve feet long. It is said to depict the
naakdai, or dance of the last night as it took place among the gods at
Ts&'nitsikoran, and disregarding such mythic accessories as clouds and rainbow, it
represents also the dance as it is now conducted among the Navahoes,

DESCRIPTION OF THE PICTURE. (PLATE VIL)

553—As will be learned from the description given elsewhere (par. 621 e/
se. ) the naakdai is a contra-dance in which the personators of males and females
stand in two opposite rows ; thus they are shown in the picture, six male daneers
in the west and six female dancers in the east, besides the two special characters
to be described later. The females are depicted like those shown in plate V1.,
and described in par. 517; but here the legs are displayed to show they are
standing or dancing, not sitting. Ornamental fringes to the skirts and em-
broidered pouches are added. The males are symbolized in most respects as are
those sitting on the cross of the sifnéole yikd/ (plate V1) with round heads,
eagle-plumes, owl-feathers, rattles, spruce wands, and arm-pendants; but the
bodies are white, not black, and again the embroidered pouches and skirt fringes
are added. In our illustration, the female dancers are shown as turned
toward the west; but they are often depicted turned toward the east. The
reason for this change has not been noted. The long straight lines in the west
represent a black cloud bestrewn with pollen, on which the gods dance. The
corresponding lines in the east represent blue mist bestrewn with pollen on which
the goddesses dance. The legs of the dancing figures are yellow — not white as
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in other picturus — to show that lhq_"‘l.‘ dance I{I!Il:-l:—[ll!:!'.lj in |jt}1|1:ﬂ. “ How can 'lh-:r"l.'
be knee-deep in pollen ? " a shaman was asked. * Walk through a bed of sun-
flowers in the summer and you will be knee-deep in pollen,” he answered.

554.— Lhe figure which stands at the head of the line of female dancers in
the northeast is that of Fd'nenili, the Water Sprinkler, who in these days is the
clown of the dance (par. 636). He is represented as having his body sprinkled
with powders of many colors, and as wearing the same mask as the yébaka or
male dancers, but unlike the other dancers, his hands are empty. This is because
in the dance he carries neither wand, rattle, nor other regular implement, and if
he joins in the dance at all he does so in an erratic manner ; his function is to
play the buffoon. Occasionally he carries for a while the skin of some animal in
the dance, but this is not a regular property of his. In the myths he is spoken
of as carrying two water-bottles, one blue and one black (par. 708), and for this
reason he is sometimes shown in the picture with a water-bottle of either color ;
but the personator never carries such a bottle. The figure at the head of the line
of male dancers in the northwest is that of ffastséyaléi, shown as in plate VI, and
as described in pars. 29-31. ;

RITES OF THE PICTURE.

555.—It takes about five or six hours to make the picture.  When it is done,
the various acts performed on it and the various rites connected with it are much
the same as those of the previous day, and are performed in much the same order.
Some modifications will be noted later,

s56.—Synopsis of the picture-rites, in order of occurrence.
. ‘Meal applied to divine figures,
. Plumed wands erected.
. Cap placed on the rainbow’s hands,
. Cold infusion made. Sprinkler placed on cup.
. Pollen applicd to figures.
. Succorer departs, unmasked.
., Patient enters. Song begins.
. Patient sprinkles picture.

9. Patient sits, southeast, and disrobes.

1e. Succorer (god) returns, masked,
11, Succorer sprinkles picture.
12, Assistant takes up meal from pictore
13. Succorer touches moistened sprinkler to figures,
t4. Patient sits on picture,
15. Infusion affered to gods and given to patient.
1, Assistant moistens succorer’s hands,
17. Sacred dust applied to patient,
18, Succorer yells into patient's ears,
1g. Succorer departs, masked.
2o, Patient leaves picture,
21. Patient fumigated.
22, Succorer returns, unmasked, and proceeds to divest.
23. Plumed wands pulled out,

DYl LA e b B
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24. Picture despoiled.
25. Picture erased.
20, Material taken out and deposited.

557.—As on the sixth day, different gods may come to the succor of the
patient : On some occasions fHastséhogan, the House God, is seen, on others it is
ffastsélpahi, the Brown God, who appears. 5till other gods may perform the
rites of succor. Each of the four times that he administers the infusion to the
patient, MHastséhogan utters a cry which may be approximately represented as
“ Hahuwd Hahuwa " and this is what he shouts into the patient's cars before he
departs.  /fasteé/pahi utters a ery somewhat like * Hawd Hawi ™.

558.—As the figures on the painting of the seventh day are arranged very
differently from those of the painting of the sixth day, the actors must necessarily
proceed differently in performing their various offices on the picture, such as the
application of pollen, the sprinkling with water, and touching the figures with the
wet sprinkler.  Each row of figures is treated separately, that of the east first.
The actor sometimes proceeds from north to south, and sometimes in the opposite
direction. The rainbow is treated last—always from foot to head.

559.—0On the sixth day there are usually two vessels of fluid—one in the rain-
bow's hands and one in the centre of the picture—for the succorer to use in
ﬁprinl-:ﬁng anid tnur.]ling; on the seventh day there is but one, the infusion on the
rainbow’s hands,—so he uses this both to sprinkle the picture when he enters and
to touch the sacred parts of each pictured god afterwards.

560.—Such are some of the differences between the rites of the sixth and
seventh days, which are enforced by the different forms of the pictures and the
different gods who come to the succor ; but minor differences are often observed
which are made in accordance with a certain law of variety which belongs to the
Navaho ceremonies, Changes are made merely for the sake of change, or under
the impression that some good will result from the change. Such changes may
consist in a different order in which the wands are planted and pulled up, a dif-
ferent order in which meal and the infusion are applied to the divine figures, in a
different selection of parts of the figures on which to make the application. The
gourd cup, on the rainbow's hands, may have its tip pointed to the east on the
sixth and to the west on the seventh day.  The picture may be erased from cir-
cumference to centre one day, and from centre to circumference the next day.
Other slight alterations are made,

S0ONGS OF THE PICTURES.

561, —The songs pertaining to the picture, as on the sixth day, are usually
begun when the patient enters ; but they have been seen deferred until he began
to sprinkle ; they are concluded when the succoring god departs.  If the picture
of naakkai yikd/ is painted, the Aga‘hod Gisi'n or Summit Songs are sung ; but if
Hastséhoganbe yikd/ is drawn, the Hastséfogan Bigi'n are sung. The complete
setof these is 4o in number.
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WORK OF THE EVENING.

562.—The songs of sequence in the evening, when for the third time * the
basket is turned. down,” or inverted, begin usually between six and seven o'clock
and continue for an hour or more. They are the same songs that are sung in the
forenoon, during the rites of the picture ; but while in the morning the series may
not be finished, since song ceases when the yéi leaves the lodge, the series is com.
pleted at night. Besides these there are three songs sung at the turning up of the
drum {pnr. 2:_}1]. The second of these s sung while the hand is under the 1:rLgu
of the basket ready to turn it up and the last is sung when the basket is turned.

563.—When the songs of sequence are done, the patient is fumigated in the
usual manner.

564.—Alter the ritual work is completed there is, as on the previous night, a
rehearsal of the dance and song outside the lodge and a rehearsal of song inside,

EIGHTH DAY,

565.—0n the eighth day (1) a picture is painted and rites are performed on
it, similar to those of the seventh day. But between the finishing of the picture
and the rites mentioned, some important events occur outside the lodge different
from anything that Imppt:nﬁ on the previous days of painting.  (2) The first of
these is a diurnal n:imtitiun of the rites of initiation of the Yébitsan, for the benefit
of those who desire to take their second or fourth degrees.  (3) The second is an
elaborate exorcism or succor by three gods.  Again, when night falls, there are
{4) songs of sequence and fumigation of the patient. Later the rehearsals of the
dance outside the lodge and of song inside are resumed and continued to a late
hour.

DSAHADOLDZABE YIKAZ, PICTURE WITH THE FRINGE MOUTHS.

566,—The picture with the Fringe Mouths, shown in plate VIII, is the only
picture which has been seen by the writer painted on the eighth day; but it is
understood that other pictures, or at least variants of this picture, may be produced
on this occasion. When the painting is finished to the satisfaction of the shaman,
he places meal on four parts of each figure, sets up the plumed wands, prepares
an infusion in the bowl on the hands of the rainbow, and applies pollen to the
figures as on the sixth day; then he and his assistants sit down and await the
completion of events which occur outside the lodge. They usually, too, partake
of food about this time, for it is now early in the afternoon.

DESCRIPTION OF THE PICTURE. (PLATE VIIL})

567.—The original dry-painting is about ten feet wide and thirteen feet long.
It is said to represent a ceremony which, according to the myth (par. 763), took
place among the gods at Ts&'nitsifogdn. Possibly some such ceremony still exists
among the Navahoes. The scenes of succor on the eighth and ninth days are, to
some extent, symbolized by it.
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568.—Tsenitsidogdn, Rock-red-in-middle-house, is a large elifl-ruin, in a cafion
abounding with ruins, somewhere north of the San Juan River, probably in
Colorado or Utah. From the people (gods) of this place many rites of the night
chant are supposed to be derived. The elements of the name are found in the
words : tse, rock ; a/mi’, in the middle ; ts, red, and kogidn, house.  The building
is said to stand in a long cavern or rock shelter in the face of a whitish cliff through
which runs a scam of red.  The black line in the west of the picture represents
this cave. The small white lines on the black represent the houses within the
cave, i

560.— The myths say that rainbows illuminated the divine dwellings, hence
the bounding rainbow is represented as passing into the cave at one end and
coming out at the other. The hands of the rainbow, as before, are left vacant
to receive the bowl of medicine

570.— The terraced figure in blue, called kosistsin, or the shapen cloud, in the
west, represents a cloud from which arises, by three roots, a stalk of con. In
the gardens of the gods, say the myths, each stalk bore twelve ears; but the
Navaho cornstalk now bears only two, hence two ears are shown on the stalk.

571.—We are already familiar with eight of the twelve divine figures
embraced h:,' the rainbow, and Llu::,' need not be ag.ain described, The four
outer ﬁgun_:.ti are the Ganaskidi, or Humpbacks {par, 46 «f .Tfs,i.}. The four next
to these are yébaad, or goddesses : they differ slightly from the poddesses shown
in plate V1L, for each carries in the right hand a jeweled basket, instead of
a bunch of spruce twigs, and there is no pollen on the legs.

s72.—The four figures next to the cornstalk are the Dsahadoldsd, or
Fringe Mouths (par. 39 ¢f seq.). These characters are mentioned in the myths.
Those north of the corn-stalk are Fringe Mouths of Tsé'nitsi, or Fringe Mouths
of the land: those south, are Fﬁng& Mouths under the Water, Fhalkld®
Dsahadoldzd. The former have their bodies painted hall red and half black,
while the latter are half blue and hall yellow. The marks on their bodies and
limbs are those of the white zigzag lightning. The masks are the same in all,
and represent that deseribed in par. 42, and depicted in plate 111, fig. F. Each of
the Fringe Mouths carries in his right hand a gourd rattle, ornamented with two
circles of plumes, and in his left hand a bow ornamented with plumes and breath-
feathers. The bow is painted in two colors to correspond with the body of the
bearer.

TOILET OF THE GODS.

573.—Before the picture is finished, certain characters, who are to appear
later in the outdoor ceremonies, begin to dress themselves, The two who first
are ready and go out, and who are to act in the rite of initiation, are fastséyalsi
and ffastsébaad, dressed the same as those who appeared in the rite of initiation
of the sixth night. Three other characters, whose preparations are completed
later, are another MAastséyaldi, another Mastsébaad, and Dsahadoldsd The
Hastsébaad of the second group dresses differently from that of the first, and in
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the manner of a modern Navaho woman, with gown, silver-studded belt, blanket,
maccasing, and leggings. The MAasteéyaldi of the second group is usually dressed
diﬁcr-::ntl}r from that of the frst—the latter wears an ordinary Navaho cotton
shirt : the former has his torso covered with several ﬁnq_-l:,' dressed buckskins,
tied on by the skin of the legs (par. 29). The masks worn by MHastséyalsi and
by Hastsébaad of both groups are not nn]}' alike, but identical, as will be
explained later (par. 575).

SECOND RITE OF INITIATION.

574.—The first two characters leave the lodge before, or very soon after,
the shaman has finished his work on the picture. While they are preparing, the
candidates for the second (and fourth) degree have been grouped at a distance
from the lodge, usually south of it. When fHastséyaldi leaves the lodge with his
companion, he gives his P-:.cuHal‘ call, whereat all the candidates hide their faces
in their blankets. Aastséyaldi calls four times on his way. When he and his
comrade reach the waiting group, the candidates, with heads bowed and faces
hidden, go, under guidance, to a secluded place east of the lodge, the gods
fn"c-wing them. Here the candidates sit in a line—males north, females south—
facing east, and go through a rite similar in all respects to that of the first
initiation of the fifth night (par. 495 ¢/ seq.).

575.—The actors, as on the fifth night, take off their masks for the
candidates to sacrifice to them (par. 304) and when the rite is over they leave
the masks where they took them off, under guard, for the characters of the
second group to assume when these come to the east to dress.  The candidates,
when the rite is over, go where they will. The men who impersonated the yéi,
when they have removed their properties, in the lodge, washed off their paint, and
resumed their ordinary clothing, also go wherever they wish. The yédadéstsani,
or implements for initiating the females, are allowed to lie in a basket, beside the
masks (par. 298).

RITE OF SUCCOR OR EXORCISM,

576.—Soon after the actors of the initiation return to the lodge, the second
group is ready. It consists, as before stated, of three characters : Hastedyals,
ffastsébaad, and Dsahadoldsd They d::part from the fi}dg\u with their p-;:vculiar
dress and painting concealed under their blankets. Dsahadold=d carries his
mask concealed. All have their faces and heads bare and they endeavor to
appear like ordinary Indians out for a stroll. They proceed to the east of
the lodge, to the locality where the initiation took place and where the guarded
masks of two of the characters are lying, Here they drop their blankets, don their
masks, and stand, the representatives of the gods.  Let us now speak of them as
gods. The Dsahadoldsd may be of either of the two kinds mentioned, either of
the land or of the water.

577.—As soon as the personators have left the lodge the patient is called.
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He comes bearing on his right arm a basket containing meal. He is placed
standing about ten paces to the east of the lodge on a buffalo robe and facing east.
When he has stood there a few moments, the succoring gods are seen to
approach from the east. Mastséyaldl comes first, the Fasteébaad follows at a
distance of about ten paces, both walking. Between them, Dsahadoldsd comes
dancing and, from time to time, turning around and facing AHastsébaad. Thus
the three advance until they get within a few paces of the patient, when they all
halt without changing their relative positions,

578.—It is recorded that the head of the buffalo robe during this rite pointed
on different occasions east, west, and north. Barthelmess observed it pointed
north and makes the following instructive remark :  * In front of it [ «, the lodge]
the snow was cleared away and a buffale robe spread out, so that its head lay to
the north, the tail to the south. 1 mention this fact because the medicine-man
went into a fury because it was laid east and west, and it was hastily turned north
and south."® There is little doubt that the direction of the axis of the robe is
changed in accordance with different rules, but it has not been discovered what
these rules are,

570.—FHastséyalfi now leaves his two companions standing and advances
alone toward the patient. He retreats three times, and advances, in all, four
times ; the last time he stops close to the patient, facing him, but does not step on
the robe. He takes a pinch of meal from a fawnskin bag which he carries:
sprinkles it upward near the body of the patient from waist to head ; holds it just
above the crown; allows it to drop down upon the person; gives his peculiar
whoop and steps aside to make room for Dsahadoldzd.  The latter approaches the
patient dancing (four times) ; he bears in one hand a decorated rattle, in the other
a decorated bow (plate VIIL) ; he holds these for a moment near the patient's
head, one on each side, uttering at the same time his peculiar call; he turns sun-
wise around and dances back to Hastsébaad on whom he repeats the acts performed
on the patient. The Hastsébaad does nothing to the patient, but when Dsaha-
doldsd holds his implements near her head, she lifts to a level with his face a
basket that she carries, containing the yéaadéstsani, or implements of female
initiation. It is once noted that, when the patient was a woman, Dsahadold:d
carried one of the two 5'dda;fﬁﬁtsuni instead of a bow,

580.—The three succorers next pass to the south of the patient and the latter,
as they pass, scatters after them meal taken from the basket with his left hand.
They arrange themselves in a line in the south in the order which they previously
held in the east, and they repeat in the south all the acts which they performed in
the east and in the same order.  As they pass to the west the patient as before
sprinkles meal after them.  In the west and in the north all these acts are again
repeated.  Through all this work the patient never changes his position on the
buffale robe.

581.—These labors accomplished, the three divinities return to the east of the
patient and range themselves in a line facing west, as they originally stood before
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the exorcism began.  The patient then turns around sunwise, faces the west, and
marches into the lodge, followed by the three succorers.

582.—0n returning to the lodge, the patient sprinkles the picture with meal,
as on the previous day, disrobes, and sits on the central figure—the cornstalk—in
the western halfl of the picture as on previous occasions, Then all the rites and
observances of the seventh day are repeated and in nearly or quite the same order
{par. 556). Dsahadoldszd is the divine character who performs the various acts of
the succoring god on the picture and on the patient.  The picture is erased and
the debris thrown to the north of that of the previous day.

SONGS OF SEQUENCE.

583 —When the gods appear in the east, approaching to perform the rite of
succor, a herald stationed at the door of the medicine-lodge calls aloud, * Adé yéi
as!”, “There come the gods,"—a cue to the singers inside the lodge, who at
once begin to sing, to the accompaniment of the rattle, the Dsahadoldzd Bigi'n or
Fringe Mouth Songs. These are continued all through the rite on the picture until
the yéi go out, but they are not finished until night.

WORK OF THE EVENING.

584.—AL night the basket is turned down and song is .'u::f:nmp.'mied by drum
and rattle.  When the twelve songs of sequence are finished, one song of the
series of Si/énakofi/ is sung, during which the basket is turned up and the evil
influences blown out toward the smoke-hole as before.  After this the patient is
fumigated and the ritual work of the eighth day is done.

REHEARSAL.

s85.—Later in the evening, songs are sung for practice inside and there is
dancing for practice outside the lodge.

PRACTICE DANCES AND SONGS OF THE NAAKHAL

=86,—These practice dances, with their accompanying songs, as has been
stated, occur on the prepared dancing-ground in front of the medicine-lodge for
several hours after sunset, on the sixth, seventh, and eighth days, but these are
only final rehearsals. All over the Navaho land during the autumn and early
winter, groups of young men practise this dance and rehearse songs to be sung at
the naak#ai on the ninth night. Several men living in a certain locality will get
together and, knowing that a night chant will be celebrated somewhere in their
neighborhood during the winter, will make arrangements to form a group or relay
for the occasion. They will compose new songs and rehearse these with old ones,
to%the cadence of the dance, night after night for many weeks, or until they feel
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themselves proficient.  After the great nine-days’ ceremony has begun, men
loitering about the camp or plying their various industries, sacred or profane, may
be heard n every IIiI'I'Fl.'i{:II'I.. I:]}' I:Lj.!. s “'l.fl.l a5 I'I-'}' fl'ight,_ T!:I'I.L"._'l.!'!iiﬂg \F‘THIH Lo li'I.E
tumes that characterize the songs of the last night.

587.—They may practise the song in the daytime, but may practise the
dance only after sunset. TFor such occasions they use bunches of artemisia or
some other plant to represent the spruce wands. When they practise before the
medicine-lodge they use the regular rattles of the shaman, but when they practise
at home they extemporze rattles.  They have been known, of late years, to
thrust, for a handle, a stick through an old fruit-can, and fill the latter with
pebbles to make a rattle,

NINTH DAY, —UNTIL NIGHTFALL.

SSE.——Thu: t'.it:l‘l].r hours of the ninth (Iil}", which is called Bitsix or last day of
the ceremony, are spent: (1) in making the kethawns to be offered to the succor-
ing grods late in the afternoon, and (2} in preparing the masks and other properties
of the suecoring gods and of those who dance at night.  This work was once seen
by the writer finished before noon, but it is wsvally not completed till the middle
of the afternoon. Later in the day (3) the greenroom or arbor is erected (par.
242, plate 1, D) and (4) about sunset the succor or exorcism of the patient takes
place. Sometimes (5) a diurnal initiation, similar to that of the eighth day, occurs
in the afternoon, if there should be a number of persons present desiring it. The
rite of succor ends the work of the daytime. The rites of the night will be con-
sidered under a separate section, entitled * Last Night."

PREPARATION OF PROPERTIES.

58g.—The work of making the kethawns and preparing the masks and other
properties requires the labor of several men for three or four hours. There is no
need to describe minutely in this section the way in which the work on these
properties is done, for in speaking of the various articles elsewhere the method of
work is given. A few remarks will suffice here.  The masks, as they are carried
in the chanter's bag, are not trimmed ; on this occasion they are newly painted ;
the eagle-plumes and other plumes are mounted on them, the collars of spruce
are fashioned from fresh twigs and attached to them. When the masks are
completed, an assistant chews fruit of a plant called tsé‘tsagi and spits the juice
on them. The gourd rattles are painted anew with white and trimmed anew with
four spruce twigs on each handle, The talismans of Fo'badzistsini (par. 85) are
made and painted if he is one of the gods of succor, or the special implements of
other gods of succor are prepared.

-'Jd.l:
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KETHAWNS.

sgo.—The kethawns for this day are cigarettes and are usually three in
number, as there are usually three suc-
coring gods and there is one kethawn
for each. The kethawns are not always
the same, for the gods are not always
the same. The first to be described are
three kethawns (fig. 14), whose empty
cases are now in the writer's collection.
They are made of the common reed
(Phragmites communis) and are each
three finger-widths in length. One is
sacred to Fo'badsistsini, another to
Dsahadoldsd of Tsé'nitd, and another
to Hastséoltoi. The first is painted
red and has the emblem of Fo'badsis-
tsini, the queue or scalp-lock, done in
white, twice on the back or once on
each side. The second is colored lon-
gitudinally, black and red on opposite
sides, and these colors are separated
from one another by narrow lines of
white, like the body of Dsahadoldsd ; arﬂa—f-:hnﬂr:al;:ﬂi!'mlnll:;hw-ﬁr Canes fon cigaretien as they
there is a lightning symbol in white on
each side. The third is simply painted all blue to indicate the female, for Afas-
tséolfoi, the Navaho deity of the chase, is a goddess. Sometimes a cigarette for
Nayénézgani is seen, which is black with a bow-symbol on each side. There is
a cigarette for Fringe Mouth Under Water which is like the second above de-
scribed, except that blue and yellow take the place of black and red.

SONGS OF THE MASKS.

sgl.— The songs of sequence, five in number, which are sung during the
painting of the masks, are Anil#ini Bigi'n or Grasshopper Songs. These are also
called Dsi'shedasadVIne Bigi'n or Songs with Preparing Masks.  When the masks
are all ready and the robe is spread on which these are to be displayed, they
begin to sing one song of Hastséyalsi, a song which is independent of the regular
set and may or may not be sung with the Hastséyalsi Bigi'n or the Aniléini Bigi'n
at night.

ARRANGEMENT OF MASKS AND OTHER PROFERTIES.

592.—When the masks and other properties are all finished they are taken up
in the hands of the assistants and other spectators and held while the refuse of
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preparation is swept up and carried out'of the lodge to be deposited according to
rule ; then they are laid down on blankets and cloths in the north of the |mlg‘u.
In one group there are the 14 masks used in the dance of the naakkal, vés., one
of Hastséyalfi, one of Td'nenil, six of yébaka or ordinary male characters, and six
of yébaad or female characters. The eight masks first mentioned—male masks
—are laid down first, in a row extending east and west ; to the south of these the
six female masks are laid down in a parallel row ; and behind all, in the north,
the six great gourd rattles are deposited in a row. The masks to be used by the
personators of the male divinities in the act of succor are laid in a separate group
to the east of the larger group of masks.  1f the goddess Hastséolfoi is to appear
in the act of succor, a female mask is borrowed for the occasion, from the row of
yébaad masks.
RITE OF SUCCOR OR EXORCISM.

s03.— Before the preparation of the masks is completed, or very soon after,
the actors in the rite of succor or exorcism begin, with assistance, to paint and
decorate themselves,  When ready, they cover themselves in the usual way with
blankets, under which they carry their hidden masks, and go to a retired place,
east of the lodge. They soon reappear in the full dress and adornment of gods,
and approach the patient. The latter, meanwhile, has been called and placed
standing, meal-basket on arm, as on the previous day, on a buffalo robe, a few
paces east of the lodge and facing east.

sa4.—It is not always the same gods that figure in this scene of succor or
exorcism ; Masteéyaldi, Gawraskidi, Dsahadoldsd, Hastsésini, and others may
appear; but the three which are usually seen, and whose presence from an
Aryan point of view seems most appropriate, are the war.gods, Nayénézgani and
Fo'badsistsini, and the divine huntress, Hastsdolfol. The act shall be described
as performed by these.  When other gods figure, the rite is similarly conducted ;
the only important difference being in the dress, implements, and cries of the gods.
Elsewhere (par. 109 f seg.) a description is given of the peculiar circumstances
under which the fire-god Hastsézini takes part in the rite.

595.—Mayénézgani comes first, Fo'badsistsini second, Hastséolfoi third,
walking in single file. When they first appear in the east, Nayénézgani lifts on
high and brandishes his great stone knife, whereat all three halt and sing the
third Nayénczgani Bigi'n. This finished, they advance until Nayénézgani stands
face to face with the patient.  The god makes a motion in the air with his great
stone knife, near the patient from head to foot, uttering at the same time a low,
hoarse groan.  7o'badzistsini follows, making a similar motion with his talismans
but giving a different call.  fastséolfoi comes last, making a like motion with her
bow and arrows and uttering a single yelp as she does so. All these acts are
performed to the east, to the south, to the west, and to the north in the order
named. The succoring gods pass [rom one point to the other as do those of the
previous day, and as each one passes, the patient sprinkles meal after him.

596.—~When they have done in the north they pass around the patient by
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way of the east and the south, and go to the lodge, which they treat at the four
cardinal points with forms quite similar to those used on the patient ; for, during
the nine days of ceremony, it is thought that some of the evil influence drawn from
the patient has entered the structure of the lodze so the latter needs exorcism
as well as the patient. Then, as on the previous day, they form a procession of
four, the patient leading, and march into the lodge. No one may follow them.
He who would witness the succeeding rites in the lodge should enter before the
rites of succor begin.

597.—0On entering the lodge, the patient sits in the west, facing east, and the
three gods sit facing him, ranged in their previous order of precedence from north
to south. From his basket of meal, the patient takes the kethawn of
Nayénézgani, presents it to the god and, following the shaman or some one clse
who is competent to lead, repeats a dialogue prayer. A kethawn is given and a
similar prayer is made to each of the other gods in turn. The gods leave the
lodge and go to the west to deposit the cigarettes and take off their masks, and
the patient is at liberty to depart. After a while the actors return, remove their
paint and paraphernalia, and resume their ordinary clothing. The dried white
pigment taken from the characteristic marks on their bodies is, by some, carefully
scraped off and preserved in medicine-bags.

508.—Sometimes the shaman takes the cigarette from the hand of the
patient and places it in the hand of the god. Nayénézgani and Zo'badsistsini
deposit their cigarettes in the shade of a tree, preferably a pifon, while
Hastséolfoi lays hers on the ground in a cluster of Gufierresia enthamie.

REHEARSALS OF THE FIRST DANCERS.

599.—In the afterncon and early evening, when other work is not in progress,
the men who are to sing the first song of the night and to dance the first dance
— the Atsi‘ei, or First Dancers — enter the medicine-lodge several times, and
rehearse their important part in the rites under the criticisms of the shaman and
other experts. They rehearse this with extra care and attention for reasons which
are explained elsewhere (par. 617).

GATHERING OF SPECTATORS.

600.—On the previous days people have been coming in gradually, in no
great numbers, to witness and participate in the ceremonies.  Many of these have
made themselves little huts and enclosures of evergreen boughs, particularly such
as are accompanied by women and children. Men coming alone spend much of
their time in the medicine-lodge and sleep there. But it is on the afternoon and
evening of the last day that the great crowd arrives.  Many of them come with-
out impedimenta ; some bringing food for one meal ; others bringing none and
prepared to stay only one night, during which time they sit by the fires, watch the
dance, and take no sleep. From 300 to 500 persons may be present on the last
night. The writer has made a count, as careful as practicable, of the assembled
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spectators, on more than one occasion, not only during the night chant but during
the mountain chant, and he has gotten others to count ; as a result he considers
500 as a high estimate of the largest crowd he has ever seen collected to witness
these ceremonies.

LAST NIGHT.

6ot.—In order to give a clear understanding of the work of the last night,
il ‘|'|'i" |'.'ll.! MCCESSATY L TCIJ[.‘:!.[ some statements ﬂ]mq(l}' mﬂ{le.

602, — T he ululllr:'u'lu-ludgu, a5 has been said (lxlr_ 237}, was built before the
ceremony began and we have noted that, at different times, other preparations
were made ; that the ground in front of the lodge was cleared and levelled for the
dancers ; that an enclosure of evergreen branches and saplings, which we call the
arbor or greenroom (ifndsti), was constructed about one hundred paces east of
the lodge ; that the ground between the greenroom and the dancing-place was
cleared of brush, weeds, and other obstructions in order that the dancers might
pass easily back and forth in the dark, and that great piles of dried wood were
placed at the edges of the dance-ground, north and south, to serve for fuel and as
seats for the spectators.  Four great fires are kindled on each side of the dance-
ground at nightfall, and other fires may be made later in the same locality. The
arrangements, when all is ready for the ceremonies of the last night, may be best
understood by referring to figure 15.
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Fig. 15 [Hagram of dsicinpground, a, fines 3 &, piles of wosd s ¢, ¢, dasclng.ground,
PREPARATION OF THE FIRST DANCERS,

603.— T'he characters paint themselves in the medicine-lodge, simultanegusly,
facing the east. The right hand is the part first painted ; then they whiten from
above downward. While they paint, a song called Atsd'ei Yedadiglés is sung
without accompaniment of drum or rattle.  The following is offered as an ap-
proximate, free translation of this song :

Now the holy one paints his form,

The Wind Boy, the holy one, paints his form,

All over his body, he paints his form,

With the dark cloud he paints his form,

With the misty rain he paints his form,

With the rainy bubbles he paints his form,

To the ends of his toes he paints his form,

To fingers and rattle he paints his form, .

To the plume on his head he paints his form. See par. gzo.
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6o4.—After the painting is done, they dress, with assistance, while another
song, which has not been recorded, is sung. The masks and rattles which were
painted and decorated during the day, the wands of spruce which were prepared,
and the fox-skins are carried out, after dark, and laid in a row in the north of the
greenroom, When the characters are ready, in the lodge, they go out blanketed
to the greenroom to assume their masks.

RITE OF THE ATSA‘LEI OR FIRST DANCERS.

605.—The public performance of the night begins with the ceremony of the
Atsd'lel or First Dancers, and this is usuvally conducted in the manner to be now
described.

Ho6.—The performers consist of four yéhaka or ordinary male divinities and
Hastséyaldi, the Talking God or Yébitsai. Besides these, the chanter and the
patient appear on the scene. The yébaka, like those who appear later in the
dance of the naakdai, are nearly naked, their bodies heavily coated with a
mixture of white earth and water. Each wears moccasins, long blue stockings
of Navaho make, a short kilt or loin-cloth of red baize, crimson silk, or some
showy material, a silver-studded belt from which the skin of a kit-fox ]1;mg.~i at the
back, numerous rich necklaces borrowed from friends for the accasion, and the
blue, plumed mask of the yébaka with its attached collar of spruce twigs. Large
plumes are attached to the stockings and small feathers to the wrists. Each
carries, in his left hand, a wand of spruce twigs, attached for security to his mask,
by means of a string of yueca fibres, and in his right hand a gourd rattle.  The
fifth character is Hastséyaldi, who wears the peculiar mask of that god, with a
collar of spruce.  In one hand he carries a fawnskin bag. Unlike his four com-
panions, he is comfortably clothed in some form of Navaho dress.

to7.—Each one of the four yébaka represents a different character, The
first is a chief, genius, or god of corn; the second is a chief of the child-rain;*
the third is a chief of all kinds of plants, of vegetation, and the fourth is a chief
of pollen. Such is the order of their precedence in the dance, and in this order
they are mentioned in the songs. Besides being chiefs of these four things, they
are spoken of as thunder-birds and as having the colors of the four cardinal points.

608, —Hastréyald masks and dresses himself completely in the lodge. Usually
about 8 pr.u. they all leave the lodge together.  fHastséyalsi whoops as they come
out and then clears the dance-ground, motioning intruders away, while the four
others precede him to the greenroom to don their masks. Before putting on
their masks they chew spruce leaves, bitten off their wands, and spit juice and leaves
into the masks in the belief that this act helps the masks to go on. They often
have to stretch and pull their masks, finding difficulty in making them fit at first.

609.—When they are all ready, they leave the green-room for the dance-
ground in the following order : the chanter, MHastséyaldi, the four Atsd'ei in the
order of their precedence.  When they start, the chanter, uttering the benedic-
tion, ** Hozdles kéfe sitsdwe,” scatters pollen on the ground, toward the west along
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the way they are to follow. They move very quietly, in single file, softly shaking
their rattles and singing in a low tone. Sometimes they stop on the way to
readjust their masks.  They enter softly and stealthily on to the dance-ground.
t1o.—As they enter the ground a watcher at the door of the lodge cries,
“ Biké dasddi daki,” and the patient emerges from the lodge bearing meal in a
sacred basket, :u:lcl1 on top of the mt:.‘tl, sometimes four kethawns, While the
priest says a prayer over the meal, the four yébaka keep up a constant motion of
the feet somewhat similar to that of the dance to be presently described. The
following diagram (fig. 16) shows the position of the whole party at this time ;

Lodge

© Qgagg

Fig. vé.  THagram of dince of ihe Atad'led, o, sbamas | &, petbest; ¢, Vb ;| 4, o, dancer,

611.—After this prayer, the patient, prompted and assisted by the chanter
(or the chanter, if the patient is a child), advances to each of the Atsd'lei in turn,
and sprinkles meal on him thus: He picks up a large pinch between the thumb
and two fingers, allows the substance to fall on the right hand of the subject, up
the right arm, over the top of the forehead, and down the left arm ; he drops what
remains into the palm of the left hand. Immediately after, he may deposit a
sacrificial cigarette in the left hand. Four cigarettes thus given form a set
which is sometimes made and sacrificed on the fourth day, and sometimes, accord-
ing to rules and theories not ascertained, on the last night. When reserved for
the last night they are thus given to the Atsi'%ei. In applying the meal the
patient carries the basket on the left arm.

612.—When the application is finished, patient and shaman resume their
former position in the west, facing the east, and the priest prays a long prayer to
cach god, which the patient repeats after him, sentence by sentence, in the usual
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manner. The four prayers are alike in all respects, except in the mention of cer-
tain attributes of the gods. [ have collected and translated one of these prayers
and have given text, interlinear translation and free translation in * Navaho
Legends.”' To make clearer the description of the rite, [ here repeat the free
translation of the prayer to the dark bird who is the chief of pollen. While the
prayer is being said, the dancers keep up a constant motion, bending and
straightening the left knee and swaying the head from side to side.

6] 3...— FREE TRANSLATION OF PRAYER.

. In Tse'gihi,

. In the house made of the dawn,

. In the house made of the evening twilight,

. In the house made of the dark cloud,

In the house made of the he-rain,

In the house made of the dark mist,

Im the house made of the she-rain,

. In the house made of pollen,

. In the house made of grasshoppers,

Where the dark mist curtains the deorway,

. 'The path to which is on the rainbow,

. Where the zigzag lightning stands high on top,

Where the he-rain stands high on top,

Oh, male divinity !

- With your moceasins of dark cloud, come to us.

. With your leggings of dark cloud, come to us,

. With your shirt of dark cloud, come to us.

. With your head-dress of dark clond, come to us.

With your mind enveloped in dark cloud, come to us.

With the dark thunder above you, come to us soaring,

. With the shapen cloud at your feet, come to us soaring.

. With the far darkness made of the dark eloud over your head, come to us soaring,

. With the far darkness made of the he-rain over your head, come to us soaring.

. With the far darkness made of the dark mist over your head, come to us soaring.

. With the far darkness made of the she-rain over your head, come to us soaring

. With the zigzag lightning flung out on high over your head, come to us soaring,

. With the rainbow hanging high over your head, come to us soaring.

. With the far darkness made of the dark clond on the ends of your wings, come to us soaring.

. With the far darkness made of the he-rain on the ends of your wings, come to us soaring,

. With the far darkness made of the dark mist on the ends of your wings, come to us soaring.

. With the far darkness made of the she-rain on the ends of your wings, come 1o us soaring,

. With the nigzag lightning Mung out on high on the ends of your wings, come to us soaring.

With the rainbow hanging high on the ends of your wings, come to us soaring.

. With the near darkness made of the dark cloud, of the he.rain, of the dark mist and of the she-
rain, come b0 us.

35. With the darkness on the earth, come to us,

36, With these I wish the foam floating on the Aowing water over the roots of the great corn,

37. I have made your sacrifice.

38. I have prepared a smoke for you,

30. My fect restore for me.
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49, My limbs restore for me.

41, My body restore for me.

42. My mind restore for me,

43. My voice restore for me,

44, To-day, take out your spell for me,

45. To-day, take away your spell for me.

46, Away from me you have taken it

47. Far off from me il is taken.

48. Far off you have done it,

49. Happily I recover.

50. Happily my inferior becomes cool.

51, Happily my eyes regain their power,

52. Happily my head becomes cool.

£3- Happily my limbs regain their power.

54. Happily I hear again,

55. Happily for me (the spell) is taken off.

56, Happily I walk (or, may [ walk).

57. Impervious to pain, I walk.

58, Feeling light within, I walk,

5g. With lively feelings, I walk.

6o, Happily (or in beauty) abundant dark clouds I desire,

61. Happily abondant dark mists [ desire,

6z, Happily abundant passing showers I desire.

63, Happily an abundance of vegetation 1 desire.

64, Happily an abundance of pollen I desire.

65, Happily abundant dew I desire,

66, Happily may fair white corn, to the ends of the earth, come with you.
65, Happily may fair yellow corn, to the ends of the earth, come with you.
68. Happily may fair blue corn, to the eénds of the earth, come with you.
6g. Happily may fair comn of all kinds, to the ends of the earth, come with youo.
7o, Happily may fair plants of all kinds, to the ends of the earth, come with you.
71. Happily may fair goods of all kinds, to the ends of the earth, come with you.
72. Happily may fair jewels of all kinds, to the ends of the carth, come with you,
+3. With these before you, happily may they come with you.

74. With these behind you, happily may they come with you

75. With these below you, happily may they come with you,

76. With these above you, happily may they come with you,

77- With these all around you, happily may they come with you.

78. Thus happily you accomplish your tasks.

79. Happily the old men will regard you,

8a. Happily the old women will regard you.

81. Happily the young men will regard you,

82. Happily the young women will regard you.

£3. Happily the boys will regard you,

84. Happily the girls will regard you.

85. Happily the children will regard you.

86, Happily the chiefs will regard you,

87. Happily, as they scatter in different directions, they will regard you.
88. Happily, as they approach their homes, they will regard you.

Bg. Happily may their roads home be on the trail of pollen {(peace).

go. Happily may they all get back.
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gr. In beauty (happily) I walk.

g2, With beauty before me, I walk.
93 With beauty hehind me, I walk.
g4. With beauty below me, 1 walk,

g5. With beauty above me, 1 walk,

gb, With beauty all around me, I walk,
97. Ivis finished (again) i beauty,

g8. It is finished in beauty,

gg. It is finished in beauty,

ree. It is finished in beauty.

614.—When these prayers are ended, the patient, followed by the chanter,
passes eastward, down the north side of the line and back again.  As they pass
east, the former scatters meal up the right arm of each dancer from hand to
shoulder, and the latter scatters ]_]:’,ull:_:l'l in a similar manner. When t'hg_-:,,r return
to the west, the patient lays down his basket and sits beside it near the door of
the lodge. The chanter sits to the left of the patient. Both face east, looking
at the dancers. All the spectators now become silent and attentive, waiting for
the sacred song.

615 —Mastséyalti, who has been standing north of the line of dancers,
facing south, rushes whooping to the east and holds up his bag as a signal to the
four Atsd'fei, who are now facing the west. Immediately the Atsd'fei advance
the left foot, bend bodies to the right, whoop, shake their rattles, dip them with
a long sweep of the arm as if dipping water and bring them up close to their
mouths. They almost touch the ground in doing this. Hastséyalti rushes to the
west and repeats his acts, while the dancers face east and repeat their acts.  They
face west again, always turning sunwise.

616.—After a briel pause in the west, Hastséyalfi stamps twice, violently,
with his right foot as a signal ; whereat the Atsd*/ei begin a peculiar dancing step
in which the right foot, held horizontally, is lifted from the ground. This may
be considered marking time rather than dancing. Meanwhile, the right forearm
moves up and down, in time with the corresponding foot, and shakes the rattle.
The left arm hangs inactive. This step is taken four times in silence before the
song begins and continues through the song. At certain parts of each stanza
the singers face the east and at other parts they face the west again ; thus there
are eight changes of direction during the song. They poise themselves on the
toes of the left foot before they turn and slowly shake their rattles at a distance,
laterally, from their bodies, as they wheel around.

617.—The song sung on this occasion, although it consists mostly of mean-
ingless syllables, is, perhaps, the most important of the whole ceremony. The
singers are drilled long and thoroughly in private before they are allowed to sing
in public. It is said that, if a single syllable is omitted or misplaced, the
ceremony terminates at once; all the preceding work of nine days is considered
valueless and the participators and spectators may return, at once, to their
homes. Visiting chanters, and others who know the song well, having sung it at



146 MATITHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY,

other celebrations of the rite, listen attentively and, if they note an error, pro-
claim it. The song consists of two stanzas ; here is a {ree translation :
I
The corn comes up, the rain descends,
The com-plant comes therewith.
The rain descends, the corn comes up,
The child-rain comes therewith,
L.
The corn comes up, the rain descends,
Vegetation comes therewith,
The rain descends, the corn comes up,
The pollen comes therewith. See pars. 931,

G18.—FHastséyald takes no part in the song or dance. He may stand still
for a while or walk back and forth along the lines of dancers. At the end of
each stapza, he utters his peculiar whoop to indicate that he is satisfied with the
way in which the song has been sung, that he has detected no error.  When the
song is finished the four singers are facing the west. Then they turn in the manner
already described and face the east. Aastséyalsi takes his place at the head of
the line, and all depart to the greenroom.  Just as they leave the dance-ground
they whoop and shake rattles, but after that they move in silence.

I‘:u},—ln I.]ll:‘. gr:*::nmml'l, the actors take off their ma,al«;:a, with the wands
attached, and lay them down, with their rattles, in the north of the bower, for
other dancers to take when the time comes. If they have received sacred
cigarettes they must now go out and plant them. They return to the green-
room when this is done. When their masks are off they may enter into informal
conversation with their friends. After a while they return without formality to
the lodge, where they pray (each separately for any special blessings he may
desire), wash the paint from their bodies and resume their ordinary dress.

620—The cigarettes are the male Atsd‘/ei bikesdn,  They are deposited east
of tiu,: ErEENNO0Im in a '.-ii-l'[l: |:r|i|.q;|; where cattle cannot l.rmnp]t; on thﬁm, pref-
erably among the roots of a pifon tree, without the feathers or other be-
longings which go with them when they are deposited on the fourth day.

DANCE OF NAAKHAL

fiz1.—The next rite, which is the longest and most important of all, begins
after dark—y7 o'clock or later—anid lasts incessantly until daylight. It is called
naakdai. It consists of a performance out-doors, which is mostly dance and song,
and a performance within the medicine-lodge which is mostly song and in which
there is no dancing.  Let us first consider the performance which occurs outside.

CHARACTERS, DRESS.

622.—The requisite characters are: Hastséyaldi, the Talking God, or
Yeébitsai, 7é'nenili, the Water Sprinkler, and a number of dancers, preferably
twelve,  Of these, six represent Yébaka, or male divinities, and six Yébaad or
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female divinities. Besides these the chanter and patient participate. The dress
of Hastséyalsdi and of Td'nenili are deseribed elsewhere (pars. 29, 30, and 1:18).
The Yébaka have their bodies whitened and are decorated, masked, and equipped,
as are those who appear in the dance of the Atsi'/ei (par. 606). The Yébaad
are usually represented by small men and youths, The males thus acting are
nearly naked like the Yébaka; have their bodies daubed with white earth ; wear
silver-studded belts with pendant fox-skins, showy kilts, long woollen stockings,
garters, and moccasins ; but, instead of the cap-like masks of the Yébaka, each
wears & blue doming, which allows the hair to flow out behind. They have
ne eagle plumes on head, or on stockings, and no eollars of spruce. They carry
rattles and wands like those of the Yébaka, Sometimes women and so-called
hermaphrodites are found who understand the dance. When such take part,
as they sometimes do, in place of small men and youths, they are fully dressed
in ordinary female costume and wear the domino of the Yébaad ; but they carry
no rattles; they have spruce wands in both hands. As has been said, there
should be six Yébaad characters; but there is often a deficieney of the small
men and youths, and when such is the case arrangements are made to do with a
less number.
TYPICAL DANCE.

623.—That which is considered the typical or complete dance will first
be described and then the variations will be discussed. The dancers are dressed
and painted in the lodge, and then proceed to the greenroom, blanketed, to get
their masks, wands, and rattles. When they are fully attired they leave the
arbor and proceed to the dance-ground. The chanter leads, observing all the
forms he used in conducting the Arsd'/ei; Hastséyaldi follows immediately after
the chanter; the twelve dancers come next, all in single file, and 7%‘nenili brings
up the rear, Among the twelve dancers the first is a Yébaka, the second a
Y¢ébaad, and thus the male and female characters follow one another alternately.
As they march in the darkness they sing in undertones and shake their rattles in
a subdued way.

624.—When they reach the dance-ground, between the two lines of fires, the
chanter turns and faces them ; they halt ; the patient, warned by the call, as before,

£
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comes out of the lodge. They all now stand in the order shown in the diagram,
fig. 17. The patient and chanter walk down along the line of dancers from west
to east. As they pass, the chanter takes meal from the basket carried by the
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patient and sprinkles it on the right arm of each dancer from below upwards.
This done, the patient and chanter turn sunwise and retrace their steps to their
original position west of and facing the line of dancers. Meantime the dancers
keep up motions such as those made by the Atsi'/ei when they are sprinkled.

G23. —When the Ih‘itil;llt returns to the west, ff;u;'r.-ré:,'.'llﬁ runs to the cast,
whoops, and holds up his bag as he did with the Atsd'ei; the dancers whoop,
lean te the right and dip their rattles toward the carth, in the manner already
described (par. 615). Hastedyaldi runs te the west, whoops and helds up his
bag; the dancers turn toward the east and repeat their motions. They turn
toward the west again.  Sastséyald, now in the west, turns toward the dancers
and stamps twice with his right foot as a signal to them ; they whoop and begin
to dance and sing, Usually now the chanter goes into the lodge to superintend
the singing and the patient sits beside the meal-basket, near the door.

626.—For a while they dance in single line, nodding their heads oddly and
facing around in difierent directions, each one apparently according to his own
caprice. At a certain part of the song, the Yébaad move, dancing, a couple
of paces to the north and form a separate line, leaving the Yébaka dancing
in a line to the south. The position of the dancers, at this time is represented
by the fu”tm‘iﬂg diagram, fig. 18:
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They dance only for a brief time in this position, when the two lines again inter-
mingle and they form a promiscuous group, the dancers facing in different
directions and moving around. After dancing thus for a little while the Yébaad
dance again to the north and two lines are formed as before,
627.—They dance thus for a while when, at another part of the song,
the single Yébaka and Yébaad who dance furthest west approach one another
and face east in the middle. Here the Yébaka, or male, offers his left arm
to the Yébaad, or female, much in the manner in which civilized people per-
form this act; the Yébaad takes the proffered arm, thrusting “hers” through
to the elbow ; with arms thus interlocked they danee down the middle toward
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the east. Before they reach the eastern end of the lines, they are met by
Hastséyalfi, who dances up toward them; they retreat backward, facing him;
when they reach the west again, Hastséyalsi begins to retreat, dancing backward,
and they follow him. When they reach the eastern end of the lines they
separate and take new positions, each at the eastern end of his and “her”
appropriate line. Soon after they have begun to dance *down the middle” the
second time, the pair now in the extreme west lock arms and dance east. As
soon as the first couple separate, Hastséyalti dances up to meet the second
couple. All the evolutions performed by the first couple are now performed
by the second. This is continued by each couple in turn until all have changed
their places and those who first danced at the west end of the line dance there
again.  White people, witnessing this dance, vsually liken it to the well-known
American contra-dance, the Virginia reel.

628, —When all the figures of the dance, proper, heretofore described, have
been repeated four times, the Yébaad return from their line in the north and
a single line is formed of alternate Yeébaka and Yébaad facing west,  fHastséyalsi
whoops and places himsell at the eastern end of the line; all face east and, dan-
cing in a lock-step, as closely packed together as the dancing will allow, they move
to the east.  When they get off the dancing-ground they halt, give a prolonged
shake of the rattles, whoop and move away at an ordinary walk, in silence, until
they et beyond the glare of the fires, about midway between the dance-ground
and the arbor. Here in the darkness they cool off, and breathe themselves for
the next dance. They may take off their masks and chat with one another,
or with anyone else.

62g.—All the acts described are performed in a most orderly and regular
manner, without the slightest hitch, hesitancy, or confusion on the part of any of
the participants. No orders or verbal promptings are given. The dancers take
their cue, partly from the acts and calls of Hastséyaldi; but mostly from the
meaningless syllables of the song they are singing. At certain parts of the song
certain changes of the figure are made.

630.—When the dancers have rested for about five minutes, they return to
the dance-ground in the same order in which they first came ; but the chanter
does not accompany them, neither does he sprinkle meal on them when they
arrive on the dance-ground, unless the patient be a child. The chanter only
leads, and, as a rule, only sprinkles meal on each group of dancers once, and that
is when they make their first appearance.

631.—Except when performing the dipping motion described and when turn-
ing around, the veritable male dancer holds the upper arms hanging by the side,
the forearms partly flexed, a gourd rattle in the right hand, a wand of spruce in
the left. When a real woman enacts the part of the Yébaad she holds both arms
extended outward horizontally, or nearly so, the elbow bent at right angles, the
forearms held upwards, and a wand of spruce in each hand.

632.—At those parts of the dance where men remain in one place, they raise
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the right foot high and hold it horizontally in marking time. At certain parts
of the song they hold the foot raised for a period of two notes. When moving,
also, the men lift the feet well from the ground ; but the women do not do this;
1[“:}‘ shuftle ulm!g on their toes, ]iftill;{ the feet but little.

633.— The average duration of a figure such as described is five minutes, and
that of the I||'a_;;|,t|li|:g-li|:|:|{: 15 about the same.  But on occasions when many sets
of dancers are prepared and the programme for the night is crowded, the periods
of rest are greatly shortened or altogether neglected.  The dancers sometimes go
but a few paces away from the dance-ground, when their song is done, and return
immediately to begin a new song.

634.— There is often no change in the general character of this figure all night.
From the beginning, soon after dark, until the ending after daybreak it may be
cqu]ﬁ!;uﬂ.]}' ru:pi:u.lmi and the ACCOM n)'iﬂ_q SOMT may b sungr to the same time and
in the same cadence.

635.— The most desirable number of repetitions for the dance is said to be
forty-eight, when four sets of dancers each perform twelve times.  This, it is said,
was, in old times, the invariable rule.  On such oecasions each set holds the ground
about two hours and there is a pause of about halfl an hour between the final exit
of one set and the first appearance of another.  This gives us, with the work of
the Atsd'/el, an entertainment of ten hours' duration.  But great variations are
made fram this standard, tli.:;:t:m!'u'tg on the number of TTOups which have drilled
themselves and come to the ;_{ruumi ijl'f_‘lﬁll"t_‘d to danee—also on the number of
songs which each group may have composed and practised for the oceasion. For
the first set we have noted always twelve or thirteen dances; but for subsequent
sets we have sometimes noted higher numbers, up to twenty—not always multiples
of four and not always even numbers.  When the night's programme was crowded,
we have seen two dances conducted within an hour : then the rests were short or
omitted.  There may be six or more relays and they may dance until perilously
near sunrise.

BUFFOONERY.

636.— The performances of Fi'nenili, the clown, next demand our attention.
While the others are dancing he performs wvarious acts according to his caprice,
such as these : He walks along the line of dancers and gets in their way. He
dances out of order and out of time. He peers foolishly at different persons.
He sits on the ground, his hands clasped across his knees, and rocks his body to
and fro. He joins regularly in the dance toward the close of a figure and when
the others have retired he remains going through his steps, pretending to be
oblivious of their departure ; then, feigning to discover their absence, he follows
them on a full run.. He carries a fox-skin ; drops it on the ground ; walks away
as if unconscious of his loss; pretends to become aware of his loss ; acts as if
scarching anxiously for the skin, which lies in plain sight ; screens his eyes with
his hand and crouches low to look ; imitates in various exaggerated ways the acts
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of Indian hunters ; pretends, at length, to find the lost skin ; jumps on it as if it
were a live animal he was killing ; shoulders it and carries it off as if it were
a heavy burden ; staggers and falls under it.  Sometimes he imitates the acts of
ffastséyalti ; tries to anticipate the latter in giving the signals for the dance;
rushes around with wands or skins in his hands in clumsy imitation of AHastséyals ;
in intervals between the dances goes around soliciting gifts with a fox-skin
for a begging-bag, to which no one contributes. Thus with acts of buffoonery
does he endeavor to relieve the tedium of the monotonous performance of the
night. He does not always come regularly in or depart with the regular dancers.
His exits and entrances are often erratic,

VARIATIONS,

635.— There are some variations ol the dance which have not been yet
deseribed. Sometimes a set of dancers is made up without any Yiébaad characters :
then, instead of the dance down the middle, two men lock arms to dance a[nug
the north side of the line and other changes are made to suit circumstances,
Sometimes the number of Yiébaad is less than six : in this case some of them dance
down the middle more than twice.  Portions of the song may be varied in length.
1f t}'u; mng 1., |{:|:|1g_!:r lIl:!,I'I that girt‘.n {I::u‘. &4!3 .r‘fﬂ:\it_tr_:}-':lla"i HiAY Cause the dancers
cnming down the muddle to retreat more than once to the west, On some occa-
sions 'L]"u.':,.r are not r{:quin:d to retreat to the west at all, but dance directly down
the middle and then separate.  There seems to be difficulty often in finding men
and boys of suitable size to enact the part of the Yébaad, and even when present
they have been seen, as the work approached its conclusion, to become exhausted
by the severe exercise, to throw themselves on the ground and refuse to take part.

8.—There is a variety of the dance called bézifon, occasionally employed,
which has not been carefully noted on the dance-ground, but which has been
demonstrated in private to the author. In this, the hands are thrust far down-
wards and thrown backwards in time to the song. The step is slower and more
halting than in the regular form. As compared with the latter it bears somewhat
the relation of dewx-femps to frofs-femps in our waltz,

OUT-DOOR SONGS,

639.—In the element of music, the songs sung out-doors are much alike. To
the ear untrained in music they sound quite alike. Ewven a musician, Sergeant
Barthelmess, says of them: *In all the figures of the dance, the melody of the
song remained the same.”® Yet it is apparent, from a study of phonographic
records, that some latitude is allowed the musical composer in framing these
melodies. The author is not sufficiently versed in music to declare wherein they
must agree and wherein they may differ.  In * Navaho Legends™? pp. 283, 284,
may be found the music of two different naakfai songs noted by Professor Fill-
more from phonographic records. The male personators of female divinities sing
in falsetto.
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640.—In the matter of language, the songs have little significance. They
consist mostly of meaningless syllables or of words whose meanings are forgotten,
Yet many of these are all-important and must not be changed or omitted. As
before stated, some of them serve as cues to the dancers. There are changes
made in the few significant words of the song ; those of the first song after
dark and of the last song in the morning are invariable; it is in the inter-
vening songs that the modern Navaho poet is allowed to exercise his fancy.
All the songs begin with these vocables, Ohohohd, héhehe. In singing these
the dancer in the west sings the first syllables “o" and “he” alone; in all the
subsequent syllables the other singers join.

641.—It is thought better to introduce here the full text of a stanza of the
first song than to defer it to the chapter on songs.

FIRST S0ONG OF THE NAAEMAL
I

I-I|1.1.1|11:|I11:- héhehe |:|£:|.':| '|i£'|'.1

{’hohohd héhehe héya héya

Eo lido éo lide éo lido nasé

Howani hiw owdw owé

Eo lido éo lido éo lido nasé

Hawani how owdw owd

Héwani héwani how héveyéyve yvéyewihi
Héawowdw héyva héya héya héya

Hdwa héhehe héya héya héya
{Ihohohd howé héya héya

ii. Ohohohd héhehe héya hiéya

12. Mibi niye bibi niye

13. Hi'huizinaha, dhiwinaha,

14. SHithayd® éahedo éaheso

15. Sihiwinaha, &' huizinaha

16, fMihayd' éahedo eahedo éahedo dahedo,

PR el S KN

The words in this stanza to which any significance is now assigned are those in
the 13th and 15th verses, and the meanings of these are only traditional : The
rain descends, The corn comes up. The other three stanzas are the same as
this, except that in the second and fourth the words are placed in inverse order.

BEGGING GODS,

642.—Sometimes, in the intervals that occur between the final disappearance
of one set of dancers and the first appearance of the next set, fAfastséyalfi or some
other of the masked characters go around among the spectators with a begging-
bag, soliciting contributions, in the manner already described (par. 543), and
receiving tobacco and other articles. He does not speak, but merely holds out
the bag ; when the contribution has been put in he closes the bag and utters his
peculiar hoot.
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WORK IN THE LODGE.

643.—So far we have described the work outside the lodge ; it now. remains
to describe the work within it. The basket is “turned down”™ at night with
observances described elsewhere (par. 291).  From the time it is turned down
until the final ceremonials in the morning, the work consists of singing the songs
of sequence of the rite in their proper order. The singing begins when the
Atsd'fei depart from the medicine-lodge in the evening and continues until the
Song of the Atsd'fei is heard outside. The moment the song outside ceases,
that in the lodge is resumed, and again the song in the lodge ceases the instant
the signers outside are again heard. Thus, song is continued throughout the
night, without interruption, either in the lodge or on the dance-ground, but never
in both places together. There are many intricate rules connected with these
songs, some of which have been learned and are related in the chapter on song ;
but there are many more which have not been discovered.

644.—The first of the songs of sequence sung in the lodge is perhaps the
most musical of the night. It is the first of the Atsd‘/ei Bigi'n and alludes to one
of the Atsd‘fei without naming him. The following is a free translation of the
first stanza :
Above it thunders.
. His thoughts are directed to you,
He rises toward you,
Now to your house
Approaches for you,
. He arrives for you,
He comes to the door,
. He enters for you.
. Behind the fireplace
1o, He eats his special dish.
11. " Your body is strong,
12, " Your body is holy now,” he says.  See par. 033.

LR U
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The second stanza is the same except that the first line is : ** Below it thunders.”

645.—After the dancers have sung their last song outside, the singers inside
the lodge sing the four Béna Hasd/i or Finishing Hymns, The following is a
free translation of the last of these:

From the pond in the white valley (alkali flat),—
The young man doubts it—

He (the god) takes up his sacrifice,

With that he now heals.

With that your kindred thank you now.

Il

Frot the pools in the green meadow,—

The young woman doubis it—

He takes up his sacrifice,

With that he now heals.

W ith that your kindred thank you now. See par. 937-
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At the pronunciation of a meaningless vocable (niyeodo) in the refrain, the
chanter puts his rig]]t hand wnder the eastern r_'clgr_' of the inverted basket which
serves as a drum,  As the last verse of the song is uttered he turns the basket
over toward the west, makes motions as il driving released flies from under the
basket out through the smoke-hole and blows a breath after the invisible flies as
they are supposed to depart. During the singing of this song, an assistant
applies meal to the lower jaw of the patient.

646.—The next labor of the chanter is to unravel the drumstick, lay its
component parts in order and give them to an assistant to sacrifice. The way in
which these acts are performed has been already described (par. 2g95). While
unraveling, the chanter sings the song appropriate to the act.  When the stick
is unwound the chanter gives final instructions to the patient and all are at liberty
to depart.

INSTRUCTIONS TO PATIENT,

By 7.—According to these instructions, the patient must not sleep until sun-
set.  Shortly before that time he returns to the medicine-lodge to sleep there,
and this he must do for four consecutive nights. although he may go where he will
in the daytime. Under the threatened penalty of a return of his disease, he is
forbidden to eat the tripe, liver, heart, kidney, or head of any animal, or to eat
anything that has floated on water. If an ear of eorn or a melon has dropped
into water and floated it must not be eaten. These taboos must be carefully
observed until he attends a celebration of the ceremony of fo'nastsikégo Aatif;
then he partakes of the peculiar composite mess prepared on that oceasion and
thereafter the taboos are removed.

TONASTSIHEGO HATAL.

648 —There is a variant of the ceremony of the night chant which is called
fo'nastsifégo kafdd. This name has not been satisfactorily translated ; but it
seems related to the name for sacred water, té'anastsi.  Some of the rites and
observances of this variant are described in the preceding pages (pars. 419, 647) ;
but more extensive information in relation to them appears in the story of the
Stricken  Twins, the myth accounting for their introduction among the
Navahoes. The rites, as described in the myth, differ in some respects from
those of the night chant. The pictures of the two ceremonies differ somewhat
and so do the songs. In fo'nastsidégo datil there is a picture on the last day.
The most notable difference is the omission, in the one form, of the public dance
of the last night, which is so characteristic of the other form.  Fo'nastsikégo
fatdd is known as the cereinony of Kininadkai or the White House, while that of
the night chant proper is known as the ceremony of Tsénitsifogdn or the Red
Rock House,

figg.—The author never witnessed this form of the ceremony and learns
that it is rarely performed. The patient and his relations are to some extent
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at liberty to decide which of the two forms of ceremony the.y will have ; but
they usl.mll:lr choose the night chant because, owing to the public dance of the
last night, there is more merriment at it, and it attracts a larger concourse than
ihafi:rtl:ur form. i






PART IIL







MyvTHus.

THE VISIONARY.

650.—He of whom this tale is told belonged to the gens of Zhi'tsini®  His
name was Bitdkasini* (the Visionary) and he lived at Tse‘gihi.'!  This shows how
he came to be a chanter.  Whenever he went out by himself, he heard the songs
of spirits sung to him, or thought he heard them sung.  He was the thind of
four brothers, the youngest of whom was named Nakiestsdi.  His brothers had
no faith in him. They said: “When you return from your solitary walks and
tell us you have seen strange things and heard strange songs, you are mistaken,
you only imagine you hear these songs and you sece nothing unusual,”  When-
ever he returned from one of these lonely rambles he tried to teach his brothers
the songs he had heard ; but they would not listen to him.

651.—0n one occasion the Visionary remained at home while his brothers
and a brother-inlaw (married to their sister) started out to hunt. They went
first to a I]].H.I:l: called ﬁllahﬂgtu and thence thu:}-‘ went further on to a [JlElCL‘ called
Bistd® and from here they began to hunt. About the time they had reached
Bissd, the xriﬂil]l'l.al‘:r" set out to follow them: but it took him until sundown to
reach ﬂpah[]gus, and he said to himself : “ 1 shall pass the night here.” He
camped on this side of the cafion; on the other side there was a cave in the
clif.  While he was camping he observed a vast multitude of crows going into
this cave—the crows in those days were like people. On the same side of the
cafion and below where he stood there was another cavern, into which also he
observed crows flying,  After a while they all passed into the caves and quicted
down.

652.—In the middle of the night while he was lying down he heard a noise,
He arose to watch and he saw a spark of fire flying across the cafon from the
cave on his side to that on the opposite side, and soon after he saw another spark
flying back. Then he heard a voice proceeding from the cave on his side of the
cafion calling (in a loud, singing tone) : ** TsT'ni tsiné, tsi'ni tsiné, tsi'ni tsing, tsi'ni
tsiné (they say)."® * What do they say has happened ?" came the question in a
similiar tone four times from the opposite side of the cafon. Then from the
cave beneath him he heard four times called: “They killed many, they say.”
“Whom did they say were killed ?" was the question that now came four times
from the opposite side. From the near side came four times the reply : * He-
who-picks-on-the-back, He-who-sits-between-the-horns, and twelve big deer”®
From the opposite side he next heard : * That is what has happened, they say.”
Again from the near side came : * The four men have killed deer enough (i.e., all
they shall kill} " ; and from the far side: “ It is well, sobeit.”  Atlength from the
near cave the crows called: “Itis well. Begin the dance now " ; and those on

[x55]
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the far side replied: “ Let you begin first.™ The erows were of both sexes
in each place, yet because they sang on opposite sides of the cafion is the reason
that to-day the yébaka and the yébaad stand opposite one another when they
sing in the rites of the night chant. Then he heard the people on the near side
of the cafion howl and begin to dance. Instantly the howl was repeated and the
dince hvgun on the far :iiﬂc*, and on both sides l:h-:*.y danced at the same time.
Al night alter this he heard them shouting, danecing, and singing, and heard them
calling across the cafion from one side to the other.  The last song they sang
was the Bluebird Song, and with this they ended the dance at dawn.  After this
he heard the Crow People say they would separate and hunt for food. Before
sunrise he observed the crows flying from the cave in every direction, and by the
time the sun had risen no one seemed to be left in the caves.

653 —When the crows had all departed he set out to seek his brothers at
HT.!;;’:‘[, When Im ::frir:_:ﬂ 1[!1_::‘:; ht;: found his )‘mlngi:ﬁt Irrt:ul!hu;f in lhu; L'hl'llp—-ﬂh:
others were still out hunting—and he lay down. Soon after his arrival the other
brothers came in from the hunt, but they brought no game ; they all sat around
the fire, smoked, talked, roasted some meat they had on hand from a previeus
hunt, and ate it.  One of them said to the prophet: * What is the matter with
you? Why do you lie down? Why have you come over here?  We left you
at home to take care of the ;ﬁ'rg;in." The 1-'iﬁi{m.'|,r:,' answered = “ I started yester-
:1.1],' to follow you, but :|'|ight came on at Almlli'lg:u. I E;lm|m:~:| and heard there
strange things, which 1 will tell you about if you wish to hear them.” His eldest
brother said : ** There is no use in listening to you, you will tell us only of things
you think you have heard—your foolish stories.  'We don't believe in you." The
Visionary then said : * It is well.  If that is the way you think, [ shall tell you
nothing." *“Go on with your own talk,” said the eldest brother to the others,
*“ there is no use in believing him.” 5o they talked about other things and did
not refer to the Visionary’s conversation again until late in the day.

654.—In the meantime, the brother-in-law had said nothing ; he had been
lying down and thinking about the Visionary. He was beginning to believe the
prophet might be a truthful man, and on this occasion he thought it would be
but right to listen to him, at least. He rose, rolled a cigarette, smoked, and
meditated on the words of the Visionary.  Alter a time thus spent in thought,
he spoke, saying : * Let us listen to the words of our brother. How can we tell
whether they are wise or foolish until we have heard them ?" He tapped the
\?iﬁiﬂn;u‘y :naxingly, f.'un“iari}?, on the front of the thigh and said « “ It matters
not whether our brothers attend to your words ; tell of what you have seen and
heard and I will listen to you." * No,"” answered the prophet, I will not speak
while the others sit by in scorn and care not to listen.” The brother-in-law spoke
again, tapping him as before : * Tell your tale to me. I do not scorn you. [ will
listen.” Then the prophet arose and said : * I shall-tell you only the truth about
what I have seen and heard at Apahi'lgos and all that I shall tell you is true™;
and he related to his brother-in-law all the incidents of the previous night and all
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that he had seen and heard. 'When the Visionary had done speaking, the brother-
inlaw declared : " I now truly believe in you, for yesterday we killed a magpie
and a crow and we killed twelve deer.”  The prophet then reminded them that
he had heard the crows say that the party would kill no more deer, and the
brother-in-law said : * Our brother has told us the truth in some things ; we may
feel sure that he has told us the truth in all.  We will kill no more deer on this
hunt. Let us return home to-morrow.”  The eldest brother said : * It makes no
difference what our brother predicts; he has not made the deer; he does not
control them; we shall go out hunting to-morrow and we will kill some more.”
“ It is well,” said the brother-in-law. * Go out and hunt il you will. 1 shall not
go hunting. 1 shall not tire myself for nothing.” That was the end of the day.
Night came and they all went to sleep.

655.— At daybreak, next morning, the eldest brother got up and declared :
“1 am going out to hunt, I advise you all to go hunting.” The two eldest
brothers left the camp to hunt while the brother-in-law and the youngest brother
staid at home with the prophet. The youngest brother now asked the Visionary :
* Did you truly hear all that you said you heard 2 Do not deceive me.  If you
speak not the truth why should I stay here idle, and if you speak the truth why
should I weary myself on a useless hunt? Speak to me again that | may know
what to do.” The prophet answered : * [ have told the truth; you shall see for
yourselves when our brothers return in the evening and bring no deer with them.”
So these three remained in camp all day and at evening the two elder brothers
returned ; but they brought home no meat with them. * Now,"” said the brother-
in-law to the unsuccessful hunters, * you see what our brother said was true. You
have gone out and tired yourselves for nothing, while | have remained at home
and rested mysell.” But the eldest brother said: *1 care not for what our
brother says. For all his tales [ shall go out hunting again to-morrow and I shall
not fail to bring home game,” and thus ended this day.

656.—Next morning they got up early as they had done on the previous
morning, and the two eldest went out to hunt; but the other two remained in
camp with the prophet saying : “ Why should we weary ourselves in vain? We
shall kill nothing if we go.” Those who went to hunt, having wandered all day,
returned at night weary and empty-handed. Those who had remained behind
gaid nothing to the rumming hunters, they waited for the latter to speak ; but the
tired men kept their mouths closed and lay down to sleep without speaking ; and
that was the end of this day. ;

657.—When morning came the two cldest ventured out again. They still
thought that no one controlled the deer; that no one owned them and that they
would surely kill some on this day. The others remained in camp as they had
done before.  In the even.ing the hunters returned again unsuccessful.  On the
way home the eldest brother thought to himsell. He began to think that the
Visionary must have told the truth and that what he had heard and witnessed
would aceount for their failure to find game.  When he entered the camp he threw
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his arrows in anger on the grmm:l and said Slllk“'_l.', “ Where has a devil gone with
the deer 7% [ have hunted now four days and found none. I shall hunt ne more, 1
give it up.” The prophet answered: * It is as [ told you, you can kill no more
deer on this hunt,  You killed the crow and the magpie when you went hunting.
It is they who own the deer and they have spoiled your hunt. This is why you can
kill no deer.” They packed the meat they had killed four days before and got
everything ready to leave on the following morning.

658.—They started for home early next morning and, after traveling a short
distance, ',-;.I_upl}f_'d néar a 1:].‘-11_':: called Dlryi‘*ﬁ;‘l.n‘frzl.fim, on the brow of the 1.‘11Llﬂ, Ly
rest and smoke.  While sitting there they observed four Rocky Mountain sheep
that walked along the side of the bluff among the rocks and then turned off into a
bend where they were hidden from sight.  The elder brother bade the prophet to
head them off in the bend and shoot them there.

659.—He ran, as he was told, and hid himself behind a mountain nmho-g.'m}'
bush, near where he knew the sheep must pass out, and lay in wait.  Presently
they approached. He drew his arrow to the head and prepared to shoot; but as
he did so, he was seized with a violent trembling and spasm, found himself unable
to release the arrow and the sheep passed unharmed. When the sheep had gone
by, the spasm and trembling disappeared and he felt as well as ever.  Then he ran
ahead to another turn in the cliff to head them off again. Here he got behind a
bush of the maifd or coyote corn (Foresfiera). Again the sheep approached,
again he drew his arrow to the head, again he was seized with trembling and
spasm and again the sheep passed unharmed.  He stretched his limbs and worked
his joints, saying, ** What is the matter with me that I cannot shoot ?"  When he
came to himsell again he ran once more to head the sheep off. His brethren
watched all his acts from the top of the hil and wondered greatly.  * Why is it,”
they said, * that he does not shoot when the bighorns pass him ? " The third time
he headed the sheep off he got behind a juniper tree, but all happened as before,
and the sheep passed unharmed.  The brothers from their watch on the hill saw
all this; they saw him stretching his limbs and working his joints. They saw him
run around a fourth bend to head the sheep off but then they saw him no more.
At the fourth bend he got behind a cherry bush and drew his arrow to the head ;
but just as he was about to release it the sheep threw off their masks and behold !
they were not sheep but holy ones (digi'ni #iné'). They untied their skins and
showed themselves as the Gdwaskidi. (Par. 46.)

660.—In these days when we make the kethawns of Hastséayuhi, to sacrifice
in the ceremony of klédze fasid, we put first those of mountain mahogany in the
east, because he first stood behind a mountain mahogany bush to shoot the sheep,
we next put maifd in the south becanse he next hid behind such a shrub to shoot,
we then put kethawns of juniper in the west, because on the third occasion he hid
himself behind a juniper tree, and lastly we place kethawns of cherry in the north,
because the last time he tried to shoot the sheep he hid behind a cherry tree.
See par. 390
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661.—The four Gadraskidi now approached the prophet, bearing with them a
skin and a mask for him to wear.  They bade him strip himsell of his clothes. He
laid his left moceasin, his left legging, his bow and the arrows he held in his left
hand, on the ground to the left of where he stood ; he laid his right mocasin, his
right legging and the arrow he was about to draw, on the ground to his right ; he
laicl his shirt between them, and, on the top of this, he laid his head-band.,  Afer
he had :al‘.ri]a]u:d himsell they gave him the sheepskin and told him to hold it in
his hand ; one of them pulfed a breath on him, whereat the skin slipped casily
over him and covered him.  Then he took, along with his four companions, four
steps which brought them to the edge of the cafon and here they stepped off.
The place where they stepped off is known to this day as Depéhakatin or Place
Where Sheep Come Up.

662.— The watchers on top of the bluff waited a long time for the reappear-
ance of the prophet. At length they said, one to another: * Perhaps he has
killed a sheep, and finds it too heavy to carry up the blufl ; some one should go to
his help." So one of them descended the bluff to seek his brother. He followed
the trail and soon came to the place where the prophet had laid down his cloth-
ing and weapons., From there, forward, no human {um;:rint could be seen : no
track but that of the !-jl'l.l:{‘.l'l leading to the precipice and t|1'.~a;1|h|m:‘-lring at its :;dgn.:.
The hunter examined the tracks carefully and found to his surprise that, while up
to the place where the clothes lay, there were tracks of only four H]'H:i,‘.]]. further
on there were tracks of five sheep and that each of these sheep had taken four
5’(_{:[}5 to reach thr_t udgu r_:{ il'u_: E:—L‘ucipicu_ "u descended the walls of the cafon,
which was terraced, and on three more terraces he observed the tracks of five
sheep, each sheep taking four steps ; but beyond the fourth terrace no footprints
could be found. He climbed the bluff again to where the clothes lay ; but
these he did not disturb.  He returned to his comrades on top of the cliff and
related to them all that he had observed.

663.— Now," said the brother-in-law, * what do you think? How do you
account for the strange things that have happened? You would not believe
what our brother told you, but his words have all come true. Now one of our
brothers is lost to us."  ** True,” said the eldest brother, * I did not believe what
my brother said ; but I believe it now. And what is your counsel #  What have

* you to say about it? What shall we do?" They held a council together and

determined how they should act.

664.—First they went down to where the clothes lay, to see what they
should do about them and they examined the ground around there. They con-
cluded to leave the clothes alone.  Then they went back to their home at Tse'-
gihi. There they put into one sacred basket, turquoise, white shell, haliotis
shell, and cannel-coal, and into another basket, specular iron-ore, blue pollen, life
pollen, and corn pollen, singing as they did this. They took these things back to
where the clothes lay.  The second brother laid the baskets on the edge of the
cliff where the tracks ended, and repeated the prayer to Aastséyaldi, beginning :
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Haibeyade

Tai'snadszini, etc.
and he prayed to all the other gods, to whom we now pray in the rite of klédze
Aaril.  When they had done praying, the Wind whispered to them and said :
* Do the things I bid you and on the fourth day after this, early in the morning,
your brother will return to you.” Then they all went home.

665.—On the fourth night after this, as directed by Niltsi, Wind, they spent
the whole night in song and prayer and vigil as we do now on the fourth night
of the the rites of klédse kafdl.  They sang the songs of Bénasa, and other songs.
They sprinkled meal in the four directions.  Early in the morning they began to
:-iing the Bluebird ﬂu:!g, which E.u:gi:m with the wm‘ds, J"fn}‘ilki ﬂégo nasd I:l
am walking in the morning) ® and as they were singing this the prophet appeared
at the door,  This night of watching we now call Foilkdsa Biklé, His Sleepless
Night. On the next day, called Bitsi'», His Day, we kill sheep and prepare for
the visitors to come to the rites of the klédze fasil.

666,— The brothers within the lodge now spread a buckskin on the Intsé‘tla
or wonigl (the center of the lodge behind the fire) with its head to the north ; on
this they drew, in pollen, the figure of the Pollen Boy. (Plate 11, C.) They
drew from the door of the lodge to the heart of the Pellen Boy figure on the
Intsé‘tla, a trail of meal, and on this four figures of footprints in meal. They first
{near the door) made a hgure of the print of the right foot, next of the left foot
and so on.  The prophet walked along the trail, placing his feet on the pictured
footprints, and sat down on the figure of the Pollen Boy. As he sat, the eldest
brother prayed and sang for him, and, when this was done, he put pollen on the
soles, knees, palms, back, chest, shoulders, mouth, and crown of the sitting man
and sprinkled it over his body from foot to head. FEach of the others then
placed pollen in his own mouth and on his own head and prayed. At last they
begged the prophet to tell them his adventures.

667.—He said: “ For a long time you have not believed my words ; but now
you know that some things 1 told you were true.  When you were out hunting [
foretold that which came to pass.” Then he told the story of his pursuit of the
bighorns as you have already heard it, and he told his tale further.  When he and
the four Gdraskidi jumped from the edge of the cafion, where the hunters last
saw their tracks, they alighted on a very narrow ledge which ran along the face
of the caiion wall and they followed this ledge until they came to a place called
Hastsédespin or Place Where the Yéi 5it; here they met ffastséyalsi and Afas-
teddogan,  These sent word ahead to other yéi that they had with them a mortal
man whom they were bringing home, and soon they met a multitude of the Yéi-
dine’, which gathered around the prophet and gazed at him.  There were ffastsé-
valfi, Hastsébogan, Dzahadoldzd, Giwmaskldi, Hdfdastsin, Hastsébaka, fHfastseé.
baad, Nayénezgani, Yo'badsistsini, FAastséolloi, Mistséltsd, and Fid'nenili
These were the 12 chiefs of the gods who had sent the younger Giraskidi to
capture the prophet; but besides these there was a multitude of holy ones of
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lesser degree. Many divine animals and birds were in the throng ; among these he
saw Coyote, Ni'vélni,® Bluebirds, and Yellow Birds. When he arrived at the
home of the yéi he observed that they were preparing sacred objects and con-
ducting rites and he said : *I desire to learn your rites and 1 will give you twelve
large buckskins if you teach me.” They said they would do this, and it was thus
he eame to learn the ceremony.

668.—Now the yéi sent out messengers to bring in the sacrifices which the
brothers had laid on the brink of the cafion.  Out of the Inkll'z — the [_,url_-cir_:us
stones and shells—they made five great bowls or baskets : a basket of turquoise,
a basket of white shell, a basket of haliotis shell, a basket of cannel-coal and a
basket of rock crystal. They had the power to take a small fragment and make
it grow to any size and shape they wished. Then they put a sacred buckskin
over each basket; they prayed and sang over them and jumped over each
in four different directions. The prophet sat by and watched carefully all these
rites and remembered them.  One old yéi taught him the songs and he learned
them more readily than any man has learned them since.  The yéi made in his
presence the masks and sang over them the songs of Hozéndze.

66g.—On the following morning they displayed to the prophet a picture
(yikd/). It was the picture of the whirling sticks which we paint now in the rites
of klédze dasi/ (plate VI). The yéi did not draw it on sand as we do now ; they
had it on a sheet of some substance called naskd. We do not know now what this
substance was ; it may have been cotton. They unfolded this sheet whenever
they wanted to look at the picture. The yéi who unfolded it to show the prophet
said : * We will not give you this picture; men are not as good as we; they
might quarrel over the picture and tear it, and that would bring misfortune ; the
black cloud would not come again, the rain would not fall, the corn would not
grow ; but you may paint it on the ground with colors of the earth.” When the
picture was folded and put away they took the fragments of stones and shells left
in the baskets and made of each fragment a great bead as long as the hand, creat-
ing in all a great pile which they divided among themselves. The yéi remained
at home. At night they put on the ground, bottoms up, the two sacrificial bas-
kets, which the prophet’s brothers had given them, and beat them as drums while
they sang. The songs sung that night were those of the Atsd'/ei.  He learned
all these songs that night, for he listened well till they ended their singing and
went to sleep,

670.—On the second morning they displayed a sheet on which was painted
the picture we call naakdai yikdd, the picture of the dance of the yéi, such as we
draw upon the sand (plate VII). They explained the picture to him and spoke
to him as they had spoken of the picture of yesterday. He studied it all well,
that he might remember it when he returned to his people. At night they turned
down the baskets and sang the Songs of Si/néole.

671.—On the third day they unfolded another sheet of naskd, displaying the
picture called Dsahadoldsdbe yikd/, or picture with the Fringe Mouths (plate
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VIIT). At night they turned the baskets down and sang the songs of Aga‘hod-
Gisi'n.  He listened to these with care and learned them well,

672.—0Omn the fourth day no picture was displayed, but the Songs of Dsaha-
doldzd or the Fringe Mouths were sung, These are to cure headache, sore eyes,
and contraction of the tendons of the lower extremities.  Such diseases were
common among the Navahoes until these rites were introduced.  Two Yébitsai
who came [rom the east sang the songs while they drummed on the inverted
baskets. Dsahadold=i wore no mask then, although the actors who represent
him now wear masks. His body was naturally half red and half black ; but the
yéi told the prophet that when mortals came to perform these ceremonies they
should wear masks and paint their bodies to look like this god. By sunset many
holy ones had gathered together [rom different parts to perform the dance of
the last night, and when darkness came they were ready to dance the naaktai as
whe dance it to this i.lil‘_l.".

73— But shortly before they began to dance, a yéi, called Mastséayuhi, who
had not been with the crowd before, entered the lodge unseen by the others and
asked the prophet to step out.  As soon as they were outside he took the prophet
under his arm and carried him away. He carried his captive, one after another,
to the tops of the four great mountains that bound the land, and from the top of
Depéntsa he carried him up into the sky.  As the prophet was going up into the
lik} Iu__ 'i;u'lg the S0Ng of DLLEHLII[E:]'IL IL[ am 'LHELI!I:“I'IE.} which he had learned
among the holy ones on carth, and when he reached the sky he sang the song
Agd‘hoaie (Up above).

674.—Just as they were about to begin the dance the yéi missed the prophet,
and there was a great commotion among them. They looked for him in every
direction ; they called to one another and shouted ; but nowhere could they find
him. When they had searched and inquired all around the camp, some went
back on the trail by which they had brought him hither, but they could find no
trace of him. They all returned to the dancing-ground and held a council.
Some one said in the council : “It is ffastséayuhi who has stolen our grandchild.
No one else would be so mischievous. He is the thief.” This soon became the
opinion of all, and Aastséyalti was asked to go in search of the prophet.

7a.—FHe went first to the east, to the summit of TsisnadsI'ni, and of the
wods there he inquired if they had seen his grandehild. They told him that
Hastséayuhi had come there with the captive and gone on west with him to
Tsdstd,  Hastséyalsi followed the captor and the captive from Tsétsif to Dokos-
lid, and from there to Depéntsa. At Dep&ntsa were the Bear People and
many other holy ones. It was one of these, a great insect named Don'tso, who
told ffastséyalti where his grandchild had been taken, Hastséyalfi threw a
couple of sunbeams up against the sky, making of them a trail, something like
the ladders we see in Zufi, and on these he ascended wo Yaga'kogan, where
Hastséayuhi dwelt,  The holy ones used to travel thus on sunbeams long ago.
He went to the top of his ladder, and there meeting the eagle and other birds of
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the sky, he asked them where his grandchild was. “We do not know," I:hi:!.'
answered, * we have not seen your grandchild.” Hastséyals put his hand over
his mouth and smiled and wondered where his grandchild was.  In the meantime
the pmplmt lay hidden in the corner of a shell below where the ladder leaned
agaill!'.t the sky.  Hastséyaldi had gone beyond this place.  Soon he heard the
voice of the prophet singing a song with the word Figitselgos, meaning, You
have gone too far. He returned to the place where he heard the voice and met
Hastséayuhi. * Where is my grandchild " demanded the Talking Geod, *I
know not,” replied the thief, although at the same time he had the captive hidden
behind him.  Aastséyalfi pushed Mastséayuhi aside, beheld his grandson, seized
the latter by the arm, and took him along.

676.—He threw a ladder of sunbeams down on Tsdtsid, and descended to the
summit of the mountain. As the prophet was going down he sang the s0ng
Yagonisféle (1 am descending). They went down the mountain side till they
came to a place called Tsi'ndaspin, where they found all the yéi from Tse'gihi,
waiting their coming. As the yéi had held no dance at the place where they
originally intended to have it, they now spoke of holding it at Tsi'naaspin ; but
they counseled and talked and argued and at last concluded to hold the dance at
Taiskai (Chusca Knoll). They all set out for Tsiskai, and on their way they
came to Hosta Butte and to a door on the side of the butte.  Here he bade the
others wait outside while he entered and spoke to those who dwelt within, He
found there a number of the Sisdine’, or Bear People, and he said to them : * My
grandchildren, we are on our way to Tsiskai, to dance there” When he came
out he said to his companions : “ Those who dwell at Tsiskai, within the moun-
tain, are not the same as we, they are Mountain People.” The next place the
travelers came to was Jo'faskidi, near Nifotlizi, Brittle Earth, and after that
they arrived at 7é'atsi.  The prophet thought to himself: “ 1 know not this
trail nor whither I am going.” He looked before and behind and saw a multitude
of the yéi preceding him and following him, and he sang this song :

I walk on the top of the mountain
Beside Aastséayuhi.

They go before,

They come behind,

I walk in the middle.

I walk at the foot of the mountain
Reside Hastsenetli’hi.

They come behind,

They go before,

1 walk in the middle. See par. 930.

677.—He was alarmed and began to weep. Hasudbogan and Hastséyald
observed his tears and said to him : * Do not weep. You will return yet to your
home and to your people.” They crossed a valley and got on top of another
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ridge and here they stopped to eat something. For the prophet they made gruel
in a yellow bowl and Aastséayuhi administered it to him in four draughts, moving
the bowl from a different point of the compass at each draught, as we now do
when we administer the medicine in the rites. While this was being done
fHastséyaldi sang

I walk on high
(Bt} in Maststayuhi's house
They walk above me. See par. g4r.

678.—When the song was finished they all partook of food, and when they
were done eating they said : “ Now we are all off to Tsiskai for the dance.”
67g.—In those days Tsu'skai was a Aogdn or hut.  All the yéi, whose names
have already been told and all the holy animals now assembled there to witness
the dance, and they made a great multitude.  The Eagle and the Owl were there,
and this is the reason why the feathers of these birds are used in the dance now.
All were dressed in their best. The yéi were all dressed alike—so much alike
that you could no longer tell one from another.  They dressed thus because they
were going to ask the prophet a question.  They were going to ask him which
one among them followed him to the sky and rescued him,  They sat down around
the edge of the chamber, inside the mountain, and Hasteéyalsi and fastséhogan
placed the prophet in the middle and bade him point out the one who had followed
and rescued him.  They told him that if he guessed correctly they would send
him home to his people ; but that if he did not guess correctly he should never
see his people again.  fastséyalsi and Hastséhogan then took their seats. Now
as he sat, Wind whispered into the ear of the prophet: * He who sits farthest
to the east is the one who followed you.” The prophet then pointed to this one,
who was Mastséyaldi, and sang this song :
I.

1. Up on high he traveled for me,

2, ffasteéayuhi traveled for me.

3 Your holy body is now with me.

I,

1. Down below he traveled for me,

2, FMasuséyalfi he traveled for me.

3- Your holy body 15 now with me. Sce par, g42.

680.—Although he had guessed aright, one half of the assembly still wished
to keep him while the other hall wanted to let him go. At length those who were
in favor of letting him go prevailed. They said :  * If we send him to his home
he will teach his people our songs, the black eloud will be always with them, more
rain will fall, the grass and the trees will grow better.  He has guessed correctly.
He has won the right to go”

68 1.—Now came the fourth night from the time the prophet had descended
from the sky. When darkness fell, the yéi turned the basket down again to beat
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time to their singing. They bade the prophet, too, to turn down a basket and recite
all the songs he heard, “If you remember them all you may go home in the
morning,” they said. He put the basket down and began to sing, and the yéi
outside began to dance as we do now in the dance of the naak#al. They had an
unusually fine dance and a fresh lot of dancers came for each set of songs. In
all 18 sets of songs were sung. He repeated them all without making any
mistake, so when the birds began to sing in the morning they bade him go to his
home ; but before he left they told him: * The songs vou have learned here you
must teach to some of your brothers.  We are sorry you are going to leave us ;
but when you have taught the songs to your people you shall return to us.”  As
he departed the yéi sang a Bluebird Song—/06'li, #6li nigd*ni.

682.—When he had passed through all the crowd of yéi and gone on he heard
a voice behind him saying * Tsu*!” (chooh). He stopped and looked all around
to discover who had said this: but he could see no one,.  Hle started to walk on
again, when again he heard the voice and turned to see who spoke; he looked
more carefully than before, but all in vain. Al these things happened a third
time and he started once more to pursue his journey.  When for the fourth time
he heard the voice, he glancu(ﬁ quir.k]!.' behind him and upwards ancd he beheld an
owl sitting on a limb of a pifon tree.  “Come nearer, my grandchild,” said the
owl. When the prophet drew near the owl continued :  * There is one thing the
yéi have not told you, and that is, how to prepare the stufl which they sprinkle on
the hot coals to make a smell, the yidiaini/ | have followed you to tell you this.
The !,réi fear the tl]ings tlll:-_‘.‘:," use in the mixture ; that is why they have not told
you about them.” Then he told the pmpl'lt:l how the }"é:firf[nif was made, The
owl told him not to o diructl}-‘l]mmu, but to return to the place where he had left
his clothes and gone off with the Gdwaskidi. He did as he was bidden and found
his clothes lying as he left them. He put them on and set out for his home at
Tse'gihi. How he was received and what was done with him there have been
already told.

683.—He told his relations that the yéi had charged him to teach his people
the songs he had learned ; that they were good for disease of the eyes, and that
on that very night, when darkness came, he would begin to sing them. At the
appointed time his family were all ready and many of their neighbors had gathered,
too, to hear the songs. He continued to sing all night, but when morning came not
one of his audience could remember a single song. He sang all night for a
second, and a third night, but no one could learn the songs.  On the fourth
night the prophet said: “It is because you give me nothing that you cannot
learn. Pay me a fee and then you may remember what 1 sing.” Hearing this
the eldest brother gave the prophet twelve sacred unwounded buckskins (fokakéhi),
and these were the skins which he afterwards gave to the yéi, as he had promised,
for teaching him to sing the songs. _

684.—All the time that the singing was going on the youngest brother,
Nakiéstsdhi, had lain behind his grandmother, seeming to be asleep. Now the
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others bade him get up and try to learn, and told him that if he tried, perhaps
e could learn first,  But his _'._:r.;lmhrmlhu:r saicl: “ Mo, he is .lil'.'ll"lil.l. His elder
brothers have better minds than he,  If they cannot learn the songs, how can
he learn them?" TFor all that she caught him by the ear, made him rise, and
bade him help in the singing. He got up sleepily, scratching his head and
rubbing his eyes, which he seemed scarcely able to open; but he managed to sit
down beside his brothers.  They said, * Sit up in this way "—showing how to sit.
He sat up at last, in a proper way, beside the prophet, and the latter said,
* Perhaps you can learn the songs.” But all this time the youngest brother had
been deceiving his people; he had been quictly learning the songs while
pretending sleep. They told him of the promised fee in deerskins. When the
prophet had done singing, Nakiéstsihi began and sang the songs through, from
beginning to end, without making a mistake. He pretended he had learned
them all in one night. He had watched, too, all that was done during the
previous nights, had listened to the descriptions of the rites, and had heard
how the kethawns and sweat-houses were made.  After this the prophet re-
peated all the songs and lore carefully over, for four nights more, and at the end
of that time the youngest brother knew the songs and rites as well as the
prophet knew them. These people all belonged to the gens of Zhd'tsini, and it
is from this gens that the songs have spread over the whole Navaho nation.

685 —Four days after this a man came from a distance, saying he had
heard of the adventures of the prophet and of the songs and rites he had
brought home with him. He said he had a blind son on whom he begged the
prophet to test the efficacy of his songs.  But the prophet answered that he had
taught his youngest brother all the songs and rites, and that Nakicstsdhi was the
one he must ask. The visitor gave a present of twelve buekskins to Naki@stedhi,
and the latter went off to sing over the blind boy. He sweated the boy four
times in ceremonial form; he sprinkled for him on hot coals the fragrant
yiad id ini/ and performed many other rites, but he had no dance. The blind boy
recovered his sight and the youngest brother came home.

6586.—5oon alter he got home another man ecame who said his son had
a headache and was deal in one ear, and he offered a fee of twelve buckskins to
Maki¢stedhi.  The latter was wgly and stupid looking ; he had never combed his
hair until he learned the rites; but after that, he took more care of his personal
appearance. He went to the lodge of the deaf boy; he made the kdéunike (par.
255), or sweat-bath, without the sweat-lodge, four times; he performed all the
rites and sang the songs he had used with his former patient; he cured the boy
and returned to his home.

637.—Mo sooner had he gotten back than a woman came to him who said
that her daughter's mouth was erooked.  She said she had heard of the wonderful
power of the prophet's songs and begged that they might be tried on her child.
MNakigstsdhi dug a hole in the ground “so big™ (about the size of a bucket).
Into this he put four hot stones, covering them with leaves of many kinds, He

L _L“ l.‘
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made the girl lie down and put her face over this. When he had sweated her
face sufficiently, he applied to it a piece of skin cut from the centre of the
forehead and nose of a bighorn. In addition to this, he performed rites and
sang songs, and thus he cured the girl with the erooked mouth.

688, —Soon after he got home, another woman came who said her daughter
was crippled—that her hamstrings were contracted and hardened.  This time
the shaman did not want to go. He pleaded that his voice was weak and that
he was weary with his vigils. All those who heard him urged him to go; the
woman offered him 32 buckskins and a large bowl of haliotis shell in which to mix
his medicines, and at last he consented to accompany her. This time, in
addition to songs and rites, he prepared the woltdid (par. zo1), and for four
days applied them four times to her limbs.  In the end she walked in beauty,
she recovered happily.

68g.—The prophet then bade the shaman, Nakiéstsihi, to have more
rites and a dance over the first patient that he treated, the boy that was
blind and that now could see, and to apply to him again the medicine that had
already cured him. The [riends of the boy who had been deaf desired also that
he should be present at the ceremonies. All consented to this, and a great
yébogan, or medicine-lodge, was built,  'When the house was finished the people
took the young shaman over there, and he wanted to know how much they
would give him for his services; for he required now a much greater fee than he
had ever had before. All the rites which are now performed in the klédze
Aafal were |nrt'fnrmt!d then.

69o.—When the songs were being finished on the last morning it was
noticed that many of the digin #iné', or holy people, were gathered around.
When the songs were done, these departed and after they had gone the people
sought for the prophet, but sought in vain. They never saw him again. They
thought he had gone back to the home of the holy ones, where he had learned
the SOngs, but th-e].r never knew., DBefore he left he Hpi‘lkt to his youngest
brother, saying : “1 shall meet you once more; but when the meeting will be
I know not."—Thus ends the legend.

6g1.—( There is a sequel to it, which the writer has not heard. It refers
to the promised meeting of the prophet and his brother, which took place at
Tsé'intyel.) ®

THE WHIRLING LOGS, A SEQUEL TO “THE VISIONARY "

6ig2.—DBizakasini, the Visionary,™ had heard many tales about 76¢nihiliz,
where the waters whirl, and of the Si/néole, or cross of logs that moves around
there on the waters, but he had never been to the place and was anxious to see
it. When he returned to Tse'gihi from his first adventure among the holy ones,
he determined to journey to the Sinéofe™ The particular spot where he lived
at this time was called Tse'vaksédifyid, Dark Place under the Rock. For four
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nights he considered various plans.  He had heard of the way in which Nafi'nés-
Lheani ™ had floated down the San Juan in a hellow log and he concluded to try
the same plan. Like Nasi'néssbani, he had a grandmother and relations; but
unlike him, he had no trouble with his people. He, too, had a pet turkey. (See
“ Navaho Legends,” p. 160.)

6g3.—He went to the banks of the San Juan River and selected a dead
standing cottonwood tree.  He placed pieces of dry wood around the butt, and
by rubbing sticks together he started a fire to burn the tree down. We do not
know how much he burned that day : but he had not burned the tree through,
when he extinguished the fire and went home.  When he got home, his grand-
mother asked him where he had been all day, and he told her he had been a great
way off, but told her nothing more ; he wished to keep his purpose secret.  She
said : “ Your pet turkey has been erying for you all day.  He is lonely when you
are gone,”

6igg.— The first day he went to prepare his log, he used cottonwood branches
to make his fire ; the sceond day he gathered on his way, branches of pifion which
he E.‘ll!'l"i{ﬂ:] on his back to make his fire. He remained at work until late on the
second day, and then he put cut his fire and went home.  Again his grandmother
asked him where he had been during the day, and he replied : * 1 have been
walking around the land.” His grandmother said: “ Your turkey has been
mourning all day again and would not eat. Next time you go out to walk you
should take your pet with you.”

6g5.—On the third day when he went out again to his work, he gathered
dead branches of cedar on the way and with these he made a fire at the tree.
Fearing that his grandmother had become suspicious of him and would watch
him, he came home by a circuitous route and approached the hut in a direction
different to that in which he had left it. As he drew near he saw his grandmother
standing on a hill gazing in the direction in which he had departed in the morning.
He came up noiselessly behind her and startled her, asking : * What are you
doing here? For what do you look in the distance 7" She said : “ Your turkey
was in great trouble to-day. He picked up nothing. 1 offered him food, but he
would not eat. He has not eaten for three days. [ feared he would run away.
He ran far to the cast, but came back. Feed him now, yourself.” The turkey
knew the thoughts that were in his master's mind ; this is why he was troubled.

Gg6.—0n the fourth day, in order to deceive his grandmother, he started in
a false direction ; but, as scon as he was out of her sight, he turned and went
toward the San Juan. On his way he collected branches of spruce to make his
fire. During these four days he had burned his tree down and burned off the
upper branching part so as to make a neat log. When all this was finished he
put out his fire and went home by a circuitous way. As he neared his home he
noticed his grandmother gazing in the direction in which he returned yesterday.
When they met she said : * Your turkey ran to the south to-day and was gone a
long time. He was never away so long before. 1 fear he wants to leave us

ol
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He cries now all the time while you are gone, my grandson, and eats nothing.
Give him something now to cat,” and then she asked: " Where do you go every
day # Do you visit the holy ones?” ™ No, 1 see them not,” he answered.  Yet
she did not believe him ; she thought he went to see the #fgini,

6g7.—0n the fAfth day the Indian went ofl again in a false direction — this
time toward the east— but he soon turned in the direction of the north and went
to his log. His thought now was, how long the log should be. He lay down
beside it, but could not decide what to do.  He arose, procured a slender pole
and measured, with it, his own height ; to the measure he added two spans and
decided to make the log of this length. He laid on dry cottonwood branches at
the point he had selected and kindled a fire.  Late in the day he extinguished
the flames and went home in a roundabout way. From a distance he saw his
grandmother standing on a hill and looking toward the east.  He approached her
from the west, and got close to her before she was aware of his presence.
“ Where have you been again to-day ?" she asked. “ [ have just been strolling
around in the neighborhood of the hut,” he answered.  Again she told him how
his turkey had cried in his absence and refused to eat. * He ran far to the west
to-day and was gone a long time. | feared he would never return,” she said.
The Indian offered food to his turkey, but the latter ate very little and seemed
sad. * Why do you grieve, my pet? [ am going nowhere. Why do you not
eat? You will be sorry if you starve yoursell.” The turkey went off and lay
down silent and sad, no longer cheerful as he used to be,

6g8.—After eating his breakfast, on the sixth day, the man went south {rom
the hut, before he turned and walked north te the river.  On his way he collected
pifon branches for his fire. When he got home in the evening, his grandmother
told him that his turkey still cried, failed to seek food and refused it when
offersd and that he had run a long way to the west during the day.

Ggg.—0On the seventh day, when the Indian left home in the morning he
started west; but scon again turned toward the north and went to his log.  On
his way he gathered dead cedar branches for his fire.  As before, when he came
near home, he found his grandmother looking for him and for this he scolded
her, asking her why she always watehed him when he went away and when he
came back.

700.—0On the eighth day, when he left, he went directly north and on his
way he gathered branches of spruce for his fire.  This day he burned the log
through, secured the piece of the desired length, put out his fire and went home.
He saw his grandmother looking toward the north for his return.  She told him
that his turkey was still sorrowful and would not eat.

701.—On the ninth day he began his journey by going toward the east ; but
soon he turned toward the north, went to his log and began to burn a hole in it
lengthwise — to make it hollow by fire.  He made his fire this day of cottonwood
branches and put it out in the evening. Returning to his hut, he approached it
from the south and saw his grandmother looking toward the east.  She told him
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that his turkey had been happier during the day than it had been for many days ;
that it had staid near the hut and picked up some lood.

so2.—On the tenth day, the Navaho departed in the direction of the south ;
but eventually went to the north where his log was. He used pinon limbs to
make his fire, and burned the hole still larger. Coming home, he approached
from the west, When he met his gr:u:d!nt‘]tlurr she told him that his E.'H'_‘I. seemed
still happier and more contented than he was yesterday and had eaten more.

7a3.—When he left the hut on the eleventh day he departed toward the west
and he returned in the evening by way of the north.  He used cedar wood for his
fire and burned the hole stll larger.  In order that it might not burn too much
to one side, he rolled his log from time to time ; this he did every day. When
he returned in the evening he was seen coming from the east.  His grandmother
told him that his bird seemed very happy during the day and had picked up a
good deal of food. The grandson said : “1 am glad my pet fecls happy.”

704-—He went directly to the north on the twellth day. With a fire of
spruce he burned the hole completely through and made it large enough to hold
his body. e seraped away the charcoal from the inside with a sharp-pointed
stick. In coming home he approached the hut from the east and, as before, met
his grandmother outside watching for his return.  She told him that his pet was
still happier and better. When he returned to the lodge the turkey gobbled
]ul,u;l]}' four times to welcome him,

?ﬁj.—IJlLi‘ii'lg the twelfth du].‘ the old woman visited her other gl‘andchildrun
and told them that something troubled Bifdtasini, that he no longer staid at home
as he used to, and that she feared he was preparing for another mysterious jour-
ney. His brothers advised her to speak cautiously to him and endeavor to find
out what was going on. At night she said to him: “ Where have you been,
every day, for the past twelve days? Have you been among the #igini as you
were before - You had dreams, you had visions, and they proved true. Do you
have visions now III_:HIH'I, and do Yo hear ]'I"I}'!ih'.:l"il;lll.li voiees 27 He answered :
* | see the holy ones no more. 1 hear no mysterious voices, 1 am but lonely
here and 1 wander forth to cheer my mind." He slept little that night : he was
thinking how he should plug the ends of the hole in the log.

sof.—Next morning, while his grandmother still slept, he arose stealthily, took
some chenopodium bread and meal of grass-seeds and made of these a bundle
which he hid in his clothing. Then he went to his log, sat down beside it, and
again considered how he should plug it.  After awhile he arose, collected bark of
cottonwood, bark of eedar, and bark of eliff-rose ; ® these he pounded into a pulpy
mass, tied into the form of a plug with yucca fibre and forced into the tip end of
the log.  He prepared another plug of the same material for the butt ; but to this
he attached a long string of yucca so that he could pull it in alter him when he
got into the log.  He provided himsell with a long stick to enable him to push
the plugs out whenever he wished. He put the log close to the bank of the
river, entered it and drew in the plug at the butt.  He rolled around inside the
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log till he caused it to tumble into the river. He had not floated far when the
plugs began to leak, and soon the log, filling with water, sank to the bottom of
the stream.  He tried to push out the plugs with his stick, but failed, and became
alarmed. He said: “ It is all my own fault. Why did 1T do sueh a foolish thing ?
I have taken many risks before, but none so great as this, [ used to be happy
up on the dey land and in the sunlight. Now I shall drown. Ohl! why did | do
this ?"  And he wept.

ro7.—Heedlul of the words of their grandmother on the previous night, two
brothers of the Visionary went out on this (thirteenth) day to find his trail
They started at the hut ; the elder went east ; the younger went west ; when they
got some distance from the lodge they circled round to the south and when they
met, they said te one another that they had discovered no tracks. They went
back to the hut; the elder went west, the younger, east; they circled around
until they met in the north and one said to another that he had found the fresh
track of their brother leading to the north.  They followed the trail till they came
to the place where the log had been burned.  Here they found the stump and the
severed end of the log, the debris of the material used in making the plugs, and
various traces of his work, They found where he had entered the log and rolled
it inte the river. They went back to their grandmother and said: * He has
rolled himsell into the river in a hollow log.” The same day they returned to
the San Juan, crossed it and walked a long way down its banks seeking for a
trace of their brother, but in vain.  They said : © Only the Thunder People, only
those who dwell above in the clouds know where our brother has sunk beneath
the river.”

708.—Now the Thunder People began to make signals. Again and again
flashes of lightning descended into the river and a rainbow appeared with its end
sticking in one place out of the water. The holy ones in Tse'gihi beheld these
signs and thought they must have some meaning for them, so they sent to
Té'nentli (par. 117) to find out what they signified.  Bearing his two magic water
jars, he went to the river where the lightning was flashing and where the rain-
bow rose. He struck the water to the right with his black jar and to the left
with his blue jar, uttering with each motion his peculiar call.  As he did this the
water opened before him; he descended to the bottom of the stream and found
there the log nearly covered with sand. He heard a voice calling from within
the ].og “Whao is there 2" cried Water Sprink]r_-r_ “Iris [, Bitdkasini,” said the
voice. Zd'nenili, in surprise, placed his hand over his mouth. He went back at
once to his home in Tse‘gihi and told what he had seen and heard. The people
to whom he spoke sent word te their neighbors and these spread the news, so
that at sunset a great crowd was gathered, and a couneil was held which lasted all
night. As some doubted if it were indeed Bitikasini who was in the log, it was
decided that a messenger should be sent to the hut of the Indian to see whether
he was at home.

700.—In the morning Afastséyalti was sent to inquire. He did not speak to
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the grandmother or to the brothers. He made signs to them which they under-
stood, and they answered that it must surely be the Visionary whe was in the
log. They told him what had happened as far as they knew. By signs he bade
the Navahoes to come to the San Juan with him. They came but they were
helpless ; they could not even reach the log and they begged him to do what he
could. He asked them if they had the sacred jewels and other articles of sacri-
fic. They replied that they had. He directed them to put these in a haliotis
!il.!l.;l] and =sink them in the riw_-r_ up streaim from the puilll'. where their relation
lay,™ as an offering to the holy ones, and he bade them, when they had done this,
to go directly to their homes and not to look backward or spy upon the actions
of the yéi. When Hastséyalfi got home and told all these things, several of the
yéi repaired to the place in the river where the log was submerged. When
Titnenili had opened the waters, in the way in which he opened them before,
four of the yéi went down and with their staves prized the log up out of the
sand ; but they found this no casy task. They tried to land the log on the south
side of the river; but the current was so strong they could not de this and they
landed it, instead, on the north side. They tried to pull out the plugs; failing in
this, they called for Nayénézgani, who, with his great stone knife, cut off from the
butt the piece containing the plug and pulled the man out by the feet. 1t was found
when he came out that only his head was dry. The log had filled with water
up to his chin.  With their staves the yéi poked the plug out from the tip end.
710.—After the Navaho came out of the log, the yéi asked him for what
purpose he had entered it.  He answered : * My purpose was to go to 76 nihilin
where the logs whirl around and see the Sifdode,  When 1 was with you belfore
I often heard you speak of both, and [ determined to go there; but [ came near
dying instead. [ thank you for rescuing me." One of the gods said : * That is
a trifling cause for which to risk your life.  You have been to the great places of
the holy ones and have secen much. The things you now wish to see are insig-
nificant compared to those you have already seen.” He answered : “ You have
taught me much; you have shown me much; 1 have seen all the sacred places
::IL‘!'.I]I: thiz and I shall never rest till I hq;hnld it. I am determined to go; for
not until 1 have gone there shall 1 knew all.”  * There is little to be seen there,”
said the gods, “and who are they that told you the Si/néo/e lay down the river
from here?™ The Navaho answered : “ 1 have often heard your people talk of it,
and know it must be down the river. [ hawve seen the picture drawn and I want
to see the place. | want to get the medicine you procure there. No one told
me to go there. It was my own plan; but | came near finding the land of the
dead instead of Sifndofe” * You cannot go there,” said the yéi.  * But I must
go,” said the Navaho, *1 must get the medicine and behold with my own eyes
the strange place of which I have as yet only seen the pictures.”® Four times
the yéi said these words and four times the Navaho gave the same reply. At
last the gods said: “ Then you shall go. We must think over your words and
determine how we can help you. Go now to your people; but at the end of
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four ﬂig]'ﬂ;!i cOme bm‘.ll: to us, ;m:l '|:u:r;n!_: your [n:.'t l;1.:r]-it'.],'_ On the third :12‘1}* you
must wash yoursell with amole and dry yoursell with pollen and you must call in
your neighboers to a feast in the daytime. On the fourth night you must again
gather your friends and give them food, and all night they must sit up and sing
the Songs of Aozéni. In the morning that follows the night of song, the yéi
will come for you." After they told him this they took him to Tse'gihi and from
there sent him home.

711.—When he reached his home his grandmother said to him in anger:
“You have been telling me lies.  Every day when you came home you told me
you were only wandering around the country because you felt lonely, and instead
of that you were burning out a log in which to float down the river.” He
replied : “ 1 told you as I did, because I knew if [ spoke the truth you would not
let me do as [ wished. 1 had much trouble in consequence of following my own
will ; I am sorry that I lied to you ; but now I shall speak the truth, I wish to
tell my story.” Then he related to her all his adventures ; told her all the yéi
had promised and all they had ordered him to do.  * Heretolore,” he said, = I
wished to go in secret. Now that the gods help me, [ shall let you all know
when [ am going. Do not mourn for me this time. [ shall take my pet turkey
with me, for so the gods have ordered, and I shall come home again in safety.
The new mysteries I shall learn, will be of benefit to my youngest brother ;®
they will complete his knowledre and he will transmit them to others who will
make use of them when he is dead. He will not be a great chanter until he
obtains this knowledge. That is why 1 go to seek it. He thinks he knows all
about the klédse fasd but he knows not the half. Clean the lodge well and
carry the dirt far away. Our relations and neighbors must sing all night. We
must sing the Happy Songs of the Talking God, the Mountain Songs, the Songs
of the House God and the Songs of the Grasshopper.” He said then to his
youngest brother, * Wash my turkey, even as you wash me, and dry him with
corn-pollen. From the time 1 depart with the véi until my return you must sing
every morning the Aozéni Songs.  When your songs are finished you must say
a prayer for my safe return and scatter corn-pollen toward the east.”

712.—The friends, as they were bidden, gathered and sang all night on the
fourth night.  Early in the morning Bigidazini heard far and faint the first call
of ffastséyaléi ; but no one else in the lodge heard it.  Others heard the second
and the third calls ; but when Hastséyal/i got near the door and uttered his fourth
call, all heard it. The god lifted the curtain in the doorway and beckoned the
Visionary to come forth. The latter, taking his pet turkey under his arm, and
bidding his brother sing the Hozéni Songs till the day was bright, left the lodge.
Hastséyaldi laid down a short rainbow ; the Navaho got on the middle, ffastsé-
yal#i got in front and Hastséogan behind.  “ You my people,” said the prophet,
“ must not look at us or sce how we travel. Remain in the lodge.  Continue
with your song.” He then began to sing himself ; the rainbow began to move,
and soon the three travelers were in Tse'gihi
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713.—Here the Indian found a great crowd of holy people assembled and he
found lh:;:,' had ll-n;p.;iru:;u:l for him a hollow Spruce |ng' such as ‘tllt:;' had [armcr'l}'
made for Naf'néstfani, but not so long. It had windows of erystal. When he
was ready to go in, they opened the log at the butt end, but did not show him
the rest of the log.  After he got in, four gods, Nayénézgani, Fo'badsistsing,
fastséolioi and Fé'nenili, performed a ceremony over the log like that performed
now over the the patient on the last day of the klédse fafif (par. 593 ¢f sep.) As
soon as Jo'nenili sprinkled water, a dense dark mist gathered around the log
and around all the people who had assembled to carry it, so that no one, from
afar, could see what I;hr.}-' were -clning_ Thq!.' lifted the ]ng on ranbows and bore
II (13 th!_‘ riw‘:r, \.‘-']1”{: TEI{:‘ :1;1r|: l]'l.i!i-f {“]EE}“.'!‘.('. EI'I'II:{ ]'I.id tl'l.t':!'l'l. .rll{?}: |:}-1{!1'." tl‘lL" lndian
not to speak while in the log, unless he spoke to himsell or sang sacred songs, and
they would let him know when they wanted him to get out.

14—After they launched the log it often foated close to the bank and had
to be shoved out into the stream.  Six gods—two Giraskidi, two Hastséhogan
and two Dsahadoldsd — worked with their staves to keep the log in the channel.
At dark they came near to a high, steep ridge of rocks™ and here they pushed
the log ashore so that it might not float away during the night.

715.—Next day when they reached the ridge of rocks, they found them-
selves stopped.  Tiéholtsodi had dammed the water and they had to pull the
log ashore again.  The gods spoke to the Navaho through the log.  * We must
make a sacrifice to Tidholtsodi. If you have the sacred jewels hand them out to
us but do not speak.” They took out one of the crystal windows of the log and
the Navaho handed the jewels out through the hole,  They placed the jewels in a
white shell bowl and sank them in the stream which at once flowed on and carried
the log with it. The liberated waters flowed so angrily that the gods found it
difficult to keep the log in the channel. Night came on when they reached a
place called Tlo‘tsdhi Biltkdkotyel,” where they pulled the log up on the north
shore for the night.

716.—0n the following day they floated the log down to Zihadosliz, Blue
Shore, where they found an eddy beyond which they could not make the log float.
They sent Fé'nenili down the stream to see what was the matter. When he
came back he said he had found a dam, but could not find the people who had
built it. The Fringe Mouth of the Water and the Fringe Mouth of the Land
were then sent to explore.  When they returned they related that they had found
those who built the dam, that they were the Flat Tails (Beavers) and the Web
Toes (Otters), that with them were Fish and Water Coyotes.  Hastséyaldi and
Ténentli were sent to talk to the Flat Tails and their companions.  * Why did
you build this dam ?" said the messenger. * Our grandson wishes to go down
the river. We desire that you open the dam." The messengers and the Flat
Tails quarrelled.  ** He shall not pass this place,” said the Flat Tails. * He must
pass. Open the dam,” said the messengers. These demands and refusals were
repeated four times. At length the Flat Tails said : “ We must have sacrifices.
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We must have the sacred jewels. It was to get these that we dammed the
stream.  You gave jewels to Tiéholtsodi to let your grandson pass; now you
must give them to us, For him you put the jewels in a white vessel, for us you
must put them in a blue one.”  Thus said all of the four peoples that were in the
water. The yéi consented to this. They got from the Indian the sacred jewels
and put them in the river. The dam was opened. The log floated on.  As the
waters fell the prophet inside the log sang the Nadostsdhe Bigi'n, or Song of the
Subsiding Waters. Then he thought of his turkey, and looking out through
one of the crystal windows he beheld his pet on the bank of the river running
along. He felt pity for the bird and thought to himself, ** 1 fear my turkey will
wear his feet off running,” Then he sang a song about his pet.

717.—The log floated on well after it passed Blue Shore until it came to the
the mouth of a stream which entered the San Juan from the south, called Tse'fa-
kaideza® or Standing White Rock (Creek) ; here they found another obstruction.
The water, instead of lowing on, accumulated and Aowed back. The stream was
choked by great bowlders of granite, between which lay mud and gravel.  Fd'ne-
nili went down to the dam, but could find no one. Next, two Dsahadoldsd went
there, but neither could they find any one. When they had returned, a grebe,
floating on the water, spoke to fHastse'valfi, telling him that they who built the
dam were the Turtle People, the Rough Frog People, the Green Frog People,
and the Little Fish People, and that these people were hidden among the gravel.
Again 7i'nenili went to the dam.  He searched among the gravel, found these
people, went back to his comrades and got Hastsélogan to go with him to speak
to the builders of the dam. * OQur grandson Bifdfafing wishes to o down and
see the Stindole, Op{:n this dam for us,"” demanded Ha_-'.l_;é.-lrngan. “We shall
not open it. He must not pass here,” said the Turtle People.  When Hastséfo-
gan and the Turtle People had each thus spoken four times the latter said : ~ He
may pass if he makes us sacrifices. It is to get these that we dammed the river,
You gave jewels to Ti¢holtsodi and the Flat Tails to let him pass. They are
not the only ones who want presents,  You must give something to us also. We
desire cigarettes, corn-pollen, blue pollen, specular iron-ore and powdered
shells. If you place these in a bowl of haliotis shell and sink them in the river
above the dam, we will let your grandson pass.” The sacrifices were put thus in
the river; the dam was broken open; the water flowed on, bearing the log with
it. The people of the water, who had built the dam, stood on the bank, watch-
ing the log as it passed. Among these was Tsiltso, the Great Frog, who was
particularly ugly, whose great eyes seemed about to pop out of his head, whose
body was covered with warts. He smoked a pipe. He drew the smoke in
through his mouth, but passed it out through his warts.  As the log went by, the
Indian peeped out through one of the crystal windows and, seeing Tsiltso, four
thoughts passed through his mind. His first thought was: *How ugly is
Tsdltso! How big his eyes!” He spoke not; but Great Frog, sitting on the
bank, knew what was passing through the man's mind and he answered the
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unspoken thought thus: * Yes, my grandchild, this is just the way I look.” The
second thought of the Indian was: “ What a rough skin and what a swollen
throat Tsiltso has!™ and the latter answered the unheard thought: *Yes my
grandchild, this is just the way I look.” The third thought of the man was :
“ How strange he appears, with smoke coming out of the warts all over his
body!" and Tsiltso said, in answer to the thought: * Yes, my grandchild, this
is just the way [ look.” The fourth thought was: “ How thin and fleshless his
legs are ! and Tsdltso |1t.t-:i1n[}n:h'.:l to the tlmug]'tt_' " Yes, my gr.-mch:hi]d, this is
just the way [ look.” The yéi did not go far that day after they passed the dam.
It soon grew dark and they drew the log up on the south side of the river.

715.—MNext morning they had the usual trouble about keeping the log in the
center of the stream. It went on to the falls in the San Juan where the log of
Mad'néssbant had stuek and here this log came down on its end and stuck too,
The yéi tried to prize it up with their staves but they failed. Aasteéyald went
up to the Thunder People and begged their aid.  These threw down two ropes
of lightning, passed them under the log and lifted it out of the mud. As they
were lifting the log, the Navaho sang four songs which are still sung and are
called Klédze Idni* Bigi'n. The log went on again after this gdventure ; but it
had not gone far when darkness came and the yéi landed it on the north bank of
the river for the night

#1g.— L hey launched the log early on the following morning, It moved
along well until it came to a place where the river spreads out wide; here it
drifted toward the southern shore and stranded.  The yéi shoved it out into the
stream again with their staves; but they did not keep it floating long. It soon
moved toward the north shore where it again stranded ; but as darkness now
came, the yéi let it stay where it stopped. During the night it sank deep in
the mud.

720.—When morning came again, the yéi tried, with their staves, to lift the
|l‘.=g out of the mud but II'I.L'}' did not succeed. * Let us eall upon the Rain to
help us,” they said.  7é'nenili threw water from his jars four times against the
sky and Asafini sang his rain songs® Soon copious showers descended; the
river rose ; the yéi worked with their staves, and got the log floating again. After
this it continued to rain and it rained too hard. The thunder shook the earth
without ceasing ; the lightning was continuous; it was an awful storm.  They
feared the log might be overwhelmed and the Navaho drowned. * Can you
stop this storm that you have raised ?" they said to Zé'nenili. He replied
that he could. He shook his bag of fox-skin toward the four quarters of the
heavens as he now often does in the dance of the naakdai, and each time he
shook the bag he uttered his howl., The clouds separated and let the blue sky
appear ; they passed off in four different directions and the rain ceased. When
the yéi shoved the log out into the current it floated better than ever before be-
cause the river was high on account of the great rain.

721.~The log had not floated far when it came to a place where two ridges
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extended out into the water from opposite sides, making the stream very narrow.
A eedar tree stood at the extremity of the southern ridge, a pifion tree at the
extremity of the northern. A breath-feather was tied to the top of each tree.
The log, floating crosswise to the stream, became lodged against the trees.  The
holy ones tried their best to release the log, but they could not; so they stopped
and began to talk of different plans. It was ffastséayuhi and Haswsédiltsosi
who had planted these trees for mischiel. They accompanied the holy ones on
this journey and pretended to be their friends ; they even allowed the messengers
to be sent down into the water as usual, yet they said nothing. Hastséyalsi then
proceeded to ask each bystander, in turn, if he knew how to move the log. Each
in turn answered “ No™ until he came to ffastséayuhi who said that he and
fHastsédiltsosi could do it, but that they must first receive gifts. To ffastsé-
ayuhi was given turquoise and white corn-meal ; to ffastsédiltsosi, white shell and
yellow corn-meal. The former went to the cedar on the south side, the latter to
the pifion on the north. Each laid his sacrifices on the ground beside the tree at
which he stood, twisted his tree four times, plucked it easily from the ground and
planted it back in the place from which he had originally dug it. The pifion
represented a man, the cedar, a woman ; and therefore it is that now in the rite of
the night chant, when we pull the mask off the patient by means of a tree we use
a pifion in treating a man and a cedar in treating a woman. See par. 449.
722.—After passing the ridges of rock they came to a lake closely surrounded
by high cliffs. The river flowed into the lake on one side and out at the other
by two streams. The log floated to the middle of the lake and then circled
around, sunwise, in constantly widening circles until it touched the shore near the
rocky wall, on the south side, where the Fringe Mouths of the Water lived, and
here it stopped with its butt to the south. 7é'nenili pushed aside the waters in
his usual way. JMastséhogan and Gimaskidi pulled out the stopper and helped
the Indian to get out of the log. At the same time the door of the house of the
Fringe Mouths was thrown open. He entered and found many holy ones inside
who awaited his coming. The chiel of the Fringe Mouths said to him, * We
have heard that Bizdikafini was coming to us; we have heard why he comes, and
he comes not in vain. We shall give him what he secks and then he will be a
perfect chanter of the kléedse Aardil” The Prophet spoke not. The Fringe
Mouths led him four times around the lodge, and placed him sitting in the south.
It is for this reason now that the patient, when awaiting, sits in the south during
the ceremonies of klédze fafdl  Then they closed the door and bade him look
down at the ground until they told him to lift his eyes. While he was looking
down, they took from a shelf a sheet of cloud and spread it on the ground.  When
they bade him look up, he beheld the sheet of cloud covered with a picture in
many colors and he saw four footprints and a trail drawn in white corn-meal
extending from where he sat to the picture where was a bowl of water. He was
told to arise and examine the picture more carefully, that it was called F#altlidze
Dsahadoldsibe yikd/ or picture with the Water Fringe Mouths.®  After he had
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looked at it for a long time, the holy ones asked: * Have you observed the
picture well? - Have you got it fixed in your mind so that you will never forget
it?" When he had replied “ Yes,” he walked as the ydi directed, on the tracks
of meal to the center of the picture. He sprinkled pollen on the faces of the
gods in the way we do it now (par. 500); he sprinkled it up the stem of each
corn-plant and down its three roots, as he uttered the words * fosdgo nasido”
He placed corn-meal on the feet, chest and mouth of each divine fizure, on the
bases of the ears and the base of the tassel of each cornstalk,  After this he
;‘.ui-:'lcnfl up from each :lt:]:uﬂil a |mrli:m of the sacred meal and handed it to ffastsé.
:,'.'||r’:i. He stepped into the water in the middle of the picture, bowed his head
and uttered this prayer

In beauty, I shall walk.

In beauty, you shall be my picture.
In beauty, you shall be my song.

In beauvty, you shall be my medicine,
In beauty, my holy medicine,

When he had finished his prayer the yéi began to beat the drum and shake the
rattle. A Fringe Mouth and a goddess entered masked and the prophet fell upon
the ground ina it.  The véi drageed his shaking body to the north of the cen-
tral fire, and laid it, head to the north, face to the east.  They rolled up the pie-
tured cloud and laid it away on the shelf, At the same time the two divinities
whose entrance had caused the convulsion, departed.  When they had gone, the
chief of the Fringe Mouths began to treat the patient by singing and making marks
on the ground with the point of his rattle from the body of the patient ourwards
towards the cardinal points. He first made a straight mark in cach direction and
then a zigzag mark. The first song of the chief did no good; at the end
of the second song, the patient slmigh:unﬁ:l his ﬁngers; at the end of the
third SONEE, his hr_‘ut}' became :il]‘ﬂight; and at the end of the fourth he sat up,
but still he trembled.  All that were in the lodge felt sorry for him, and four who
were present prayed for him—one in the east, one in the south, one in the west and
one in the north. They pressed to the sacred parts of his body the horn of
a bighorn in the same manner that we do it now. They took two hot coals from
the fire, and sprinkled on them, corn-meal.  When he had inhaled the smoke of
the burning meal they threw water on the coals and put them to one side.
They took two more glowing coals from the fire and sprinkled yddidini/ (par.
1g7) upon them. When he had sufficiently inhaled the fumes of this they threw
water on the coals.  The four coals were carried out of the lodge and deposited
toward the north in a shady place where the sun could not shine on them.
Bizddasini went back to his seat in the south of the lodge and the yéi thus
addressed him:  * When the People upon the Earth treat a sick person in the
rites of kiédze katfdf let them do to him as we have done to you. Truly they can-
not draw a picture on a cloud as we do; but they may imitate it, as best they
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can, on sand.  If the four songs we have given you do not cure him, let them
make the prayer which we shall teach you, and if that does not cure, let them sing
the Yikaigin or Daylight Songs.” At Jast they told him he must go to the op-
posite side of the lake where he would hear the Songs under the Water and learn
other mysteries.

:."23,.—-T11E I’rophet left the Im!gv anl .’Lj_[;:il!l :;1'&11;:11,1 |'|i:i. ]u;_:, whfn:;h w|1i1"|1_'d
around the lake four times and landed on the north shore with its butt to
the north. Here he found a deorway whose bottom was on a level with the sur-
face of the water, and he passed through it to a house where many holy ones sat.
He was placed sitting in the south. The lodge belonged to Hastséyaldi and
Hastsdhoran, but holy ones of all kinds were assembled there. When the
Indian was seated, Hastsékogan asked him why he came.  He replied that he
came to see their pictures, to hear their songs and prayers, to learn how they
made their medicines. Mastsédogan replied : © It is well, we can grant you
what you seek.  Now bow your head, gaze downwards and look not up until you
are bidden.” When he was tald to raise his head and look, he beheld on the floor,
drawn on a cloud, in many colors, the picture of those above one another®
He was told to rise and study the picture well.  When he had gazed on it suffi-
ciently he performed rites over it as the yéi directed. He put pollen on the
masks of the gods; he put meal on the feet, chests and mouths ; he took up the
meal again and gave it to Hastséyaldi; he said a prayer such as he had said over
the former picture ; but he did net fall into a fic and the ceremonies for the fit
were not employed. There was no fumigation. They explained to him how
to make the cold infusion and other medicines used in the rites. They told him
of all the ceremonies that go with this picture, which are called Zo'yundndse Aasi/
or, chant beyond the water. After this they showed him another picture which
was called picture of many dancers. Long years ago the Navaho chanters
knew this picture and drew it, but it is now forgotten. ‘The Prophet thanked
Hastséhogan for all that had been told him.  He left the lodge and again entered
his log. After he was in, the yéi plugged the butt end, through which he had
entered, and shoved the log once more into the middle of the lake. The log
circled around the lake four times and then floated away.

s24.— L he lake had two outlets ; one to the northwest flowed to other rivers
and to the ocean in the west ; one to the southwest, flowed into the whirling lake
of 7d*nihiliz which had no outlet and no bottom. It was on the latter stream
that the log with the Indian inside floated and soon came to the whirling water
which was surrounded by high steep cliffs.  Here were the whirling logs he had
s0 often heard of. When his log entered the lake it ran first toward the center,
then it moved around four times, making each time a wider circle until it ap-
proached the shore and landed close to the inlet and south of it.  The yéi pulled
the plug from the butt of the log and helped the Indian to come out on the land.
When he was out, they put the plug back again and told him to look around. He
beheld the cross of sticks circling on the lake. It did not move on its own center,
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but turned around the center of the water. The ]U;_: which ]:l].' from east to west
was at the bottom ; that which lay from north to south was on top. On each of
the logs, lour holy ones were seated—two at each end, and all were singing a song
the burden of which was ** He comes for my sake.” Many stalks of corn were
fixed to the logs; but in the picture, as the Navahoes draw it now, we put only
four® As Bisddafinl gared, he wondered why the holy ones were doing as they
did. When this thought passed through his mind, they began to sing another
song, one of the Si/néofe Bigi'n.  Aflter this, they sang a third song, the burden
of which was. “ From the east he looks at me,” and a fourth song, * The Rain
brings pollen on the tassel.” The eross of logs went around the lake four times,
getting closer to the shore each time, while the holy ones sang ; till at last it
reached the western shore where they landed and went into their houses.  In the
meantime the rain was falling so hard that when the eross of logs reached the
western end of the lake, the Indian could scarcely see it The vé&i who had come
with him and guided his log, now led him around the southern shore of the lake
to the western side.  Bifdkafini began to fear; but his companions encouraged
him, saying : * Fear not. Your body is holy. You are holy as you travel.” As
soon as they said this, they commenced to sing a song beginning : “Nitsés dligini,
Your body is holy.” He thought to himself, ** I wonder what sort of a place [ am
going to," and as he thought this he sang the fifth Si/néofe Song. As he walked
he heard voices coming from the place he was approaching, saying : * Bizd4afini
comes.” Hearing this, he sang the seventh Song of Siiméofe. By the time he
had finished the song he was near the door and he heard a voice in the lodge
erying : “ Bifddadini is near.” His companions bade him sing a song of entrance
which should last until he got into the lodge. The holy ones inside the lodge
cried : “One of the Earth People is coming.  He brings soft goods ; he brings
jewels ; he brings fruits ; he brings good thunder ; he brings the he-rain and the
she-rain.  He approaches in a beautiful way. Before him it is beautiful as he
approaches. Behind him it is beautiful as he approaches. Above him it is
beautiful as he approaches. Below him it is beautiful as he approaches. All
around him it is beautiful as he approaches.” Ashe passed through the door the
holy ones in the lodge began a Song of Welcome.

725.—When he entered the lodge he found the digini prepared to receive
him. The picture of the St/néofe (plate VI.) was already spread upon the
ground. He was bidden to sit in the southwestern part of the lodge and study
the I}i.l;tliﬁ;:. After a while one of the :‘,'di said to ham : * The 1":;0|)|r.', upon the
Earth have never been here before. We have heard beforehand that you were
traveling hither. What do they call the place whence you come?” He an-
swered : “ | started on my journey from a place called Tse'yakddilyld; [rom there
I went to Tse'gihi and thence | came here with your grandfather.” *And
whither are you bound#" they asked. * I started to come here. | sought to
come no further than the Si/néofe,” he replied. When they asked him his name,
he said : * Those who come with me call me Bitdfasini” The igini continued :

PR,
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“ We have heard of you at Tse'gihi; we have heard of you at Taiskai and other
places which you visited, when you went out before in search of mysteries, and
we know you have learned the mysteries of these places.” The Navaho said : 1
am glad [ have come among you; that I bring good, beautiful meal ; that I bring
good, beautiful pollen and other good, beautiful things. This is the only holy
place I have not hitherto visited. [ came here, my grandfather, to see your
picture and to learn of your medicine. Now 1 have beheld your picture.  The
other holy ones know not how to draw it.” Someone now said : * Let us sing a
song while he puts pollen on the picture " ; so they sang while he applied pollen
and when the song was done he placed meal on the picture.  Some of those holy
ones who had sat upon the logs while they were whirling around the lake now
came forward, brewed the cold infusion which we use to-day in our rites, to make
the patient feel light within, and sprinkled some of the infusion over the pictured
logs. When the sprinkling was done, the yéi bade the Navaho pick up from off
the picture the meal he had deposited and put it in his medicine bag, for the meal
had now become sacred and had the power to heal,

726.—When all the rites connected with the picture were done, the yéi told
him that there was yet another medicine he must learn to make.  As this medicine
must be prepared outside the lodge, all went out to see it made, The work was
done by a virgin boy and girl, children of the divine ones who had sat on the east
limb of the cross of logs while it floated on the lake. To the boy was given a
turquoise bowl containing white meal ; to the girl a white shell bowl containing
yellow meal.  While their father sat on the shore, the children went around, col-
lecting crystals of frost from the plants that grew around the margin of the lake.
That which the boy collected and that which the girl collected, mixed with the
menL Were p]_a.ced n mlmmtg l;ﬂ,u:l-;ﬁl-;in I.h"-]-:,“k From these materials was made tl'uf:
azé da'tsos or frost medicine (par. 213) such as we administer to this day in
the rites of klédze fafd/ when the patient has fever, The yéi then sang another
song, the tenth Siféofe Bigi'n, still sung in these days by the Navaho chanters
when they administer the frost medicine.

727.—When the song was ended all returned to the lodge. Here another pic-
ture * was shown to the Navaho, much like the one he had seen before, and rites
similar to those of the first picture were performed.  After the rites were com-
pleted and the picture put away, the #igini said to the prophet:  “ Now you have
learned many mysteries.  'With these you may treat your people when they are
ill. In this work you may help one another.  You will work for the sick ; they
and their people will work for you.  While you sing in the lodge the others will
bury your kethawns and perform many services for you." As they prepared to
leave the lodge they sang the eleventh Song of the Si/néole, a song about plants.
As they emerged from the lodge, hearing the voice of a grasshopper, they sang
the twelfth Si/néofe Bigi'n, which is a Song of Anil&ini, the Grasshopper.

728.—They proceeded to the cross of logs on the shore of the lake. As
they approached the cross, flashes of lightning shot out of it.  They passed from
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the shore to the cross on a short rainbow.  The yébaka or male divinity to whom
belonged the castern arm got on the cross first — no one else was allowed to get
on before him — the Navaho followed and the yébaad or wile of the eastern god
oot on after him.  The other divine ones boarded the logs in the order in which
they had come off them. Thus on the east limb of the cross there were three
individuals ; but on each of the other limbs there were only two. Before he got
on the logs, the Navaho was bidden to close his eyes and to open them again as
soon as he found himself aboard.  As soon as all were on the cross, it Qoated to
the center of the lake, circled around the water four times as it did when he first
saw it and landed at the pl:u:{: fr{u'l'p w111'|:'|1 Zil: had !-'.l.*n‘h':tl_ Here all Fot 1o the
shore on a short rainbow,  Each time, in going around, when the cross passed
the landing-place the véi asked the Navaho il he wanted to yet off ; but each
time he said * No ™ until the journey was finished. On leaving the log, the yéi
moved in an order (of precedence) the same as that observed on leaving the
shore.  When all were on land, the yéi directed the Indian to walk around the
shore of the lake toward the place where he had left his hollow log.

720.—As he walked, coming to a ravine in which were rose bushes, he saw a
'tul']»;:*.}' |Iil:'.LCi.I!I_H' |!|'||n-i. He a;;lmmchucl the |;i|‘c],; I;tl.ll:, to his !-ilLI‘l;I-I.‘i!it":, it did not run
AWaAY. It allowed him to walk rig]ﬂ up to it and lhl_fl‘l hu tliﬁcuw‘:l‘ml ﬂiat it was
his own pet turkey. The pet ran around him, holding out its wings in joy. The
Visionary seized the bird, embraced it and said: “1 greet you, my pet. I
thought you had remained behind.  How did you get here?”  As it was mow
growing dark, the Indian sought a place to sleep. He selected a big cedar tree,
scratched a place for himself to lie in the débris under the tree, put the turkey on
an overhanging limb to perch, and lay down to sleep. But for a while he could
not :-i]t:1:|J ¢ he grew clii]l}f, and he said: = "'lnl}r pet, I am cold.” Soon after, he
fell asleep, and while he slept the turkey came down from the tree and covered
him with its right wing. The Navaho slept soundly the rest of the night.

730.—When he woke in the morning he found the wing of the turkey cover-
ing him and he was so warm that his skin was moist with perspiration. When
he woke he found that he was in a dark, narrow ravine where the sun did not
shine ; but he soon found a sunny spot on a neighboring ridge and he sat down.
He spoke thus to his turkey: * My pet, | thank you for covering me last night.
[slept well. Now I shall give you something to eat.” He made a mush of meal of
the seeds of tlo'tsézi (Sporodolies eryptandrus) for the turkey and, for himself, a
mush of white corn-meal, in a yellow bowl which he always carried. They both
ate.  After cating, the turkey felt happy ; it ran around, picking up insects and
other small objects to eat.  Together they walked along the ridge to the east
until they came to a place where four streams flowed from the hill in different
directions. Then as a heavy rain began to descend, accompanied by great
thunder and lightning, they sought shelter under a ledge of rock., The lightning
struck so close, all around, that the Visionary, thinking he was in danger, sang the
fourth of the Idni* Bigi'n or Thunder Songs, and blew his breath in four different
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directions. The clouds with the thuml.-:;r ]:;l:-i:ii:ql away in four directions — cast,
south, west, north—and the sun shone ;lg.‘l[n. Tlu;:,' descended the hill to a place
where the four streams joined into one; they came to a beautiful meadow
where the water overflowed the land; they took four circuits around the
meadow and as they walked the prophet thought to himself : “ What a beautiful
plncx_- this is [or a farm. [ wish [ had I.Il"[:lll:l_;]'it SOITE gr.'u.'u'u-: of corn with e, Or
that 1 had asked the }’Gi for 200me, at the last |j|Etl:i.: wlu_:r{: I visited them. At
lun;{ﬂl he went to the center of the meadow where he met two Hasteéyaldi and
two fasteéhogan ; one of each came from the lodge at the Si/ndole and one of
each were of those who had traveled with him. They asked him where
he had slept the previous night. He pointed out the place; he told
them how he longed for seeds to plant a farm, and how sorry he was that
he had not brought some with him. Said the holy ones:  *“ It is a fine place for
a farm, our grandson ; a fine place for a young man and a young woman to farm
together. The crops cannot fail here.” When they had spoken he sang another
song, the first of the Faiké Gisi'n or Farm Songs, the burden of which is * I wish
I had the seed.” One of the divine ones now said : * You have the seed. Your
turkey has it. Go ask him ; but do not let him know it was [ who told you.”
The Navaho approached his pet and thus spoke: * My pet, this is a good place
to plant. Have you any seed?” The turkey held up its head, ran four times
around its master, stood facing the east, shook its wings and dropped from them
four grains of white corn. It ran to the south and (facing south) dropped four
grains of blue corn; to the west, and dropped [our grains of yellow corn ; to the
north and dropped four grains of variegated corn.  Each time that it shook its
wings and dropped corn, it gobbled. The Navaho picked up the corn and went the
to the east; but the turkey did not follow him.  Again it went toward the east
and shook from its wings four squash seeds; to the south and shook out four
beans : te the west and shook out four watermelon seeds: to the north and
shook out four muskmelon seeds ; lastly it came to the center between all these
points and shook out four tobacco seeds. Bitdlasini came back to where the
turkey was, picked up all the seeds, and returning to his place in the east, sang
the second and third of the Farm Songs. Now he and his turkey together wan-
dered four times in increasing circles till they reached the edge of the meadow.
From here, the man went to a neighboring gully and procured a piece of tsin-
tli'zi (Fendleria rupicola) to use as a planting stick. They both returned, making
four circuits to the place where they had been standing.  Approaching the east,
the man dug a hole and, planting the white corn, sang the fourth Farm Song.
Still continuing the same song, he planted the blue corn in the south, the yellow
corn in the west and the variegated corn in the north. He returned to the cen-
ter and began the fifth Farm Song. While singing this, he planted squash seeds
in the southeast, beans in the southwest, watermelon seeds in the northwest and
muskmelon seeds in the northeast. Singing the sixth Farm Song, he planted to.
bacco seeds in the edge of the field, beyond the others in four different places —
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east, south, west, north,  'When the planting was done he erected four scarecrows
made of branchlets secured to the ends of high sticks. These were not only to
frighten away birds, but to show that the land was claimed. Again he circled
four times around the field and went to the south to camp under a pifion tree.
As on the |;n:-rim1:v. night, the MNavaho made his bed under a tree and put the
turkey to perch on a limb above him ; but when he fell asleep the turkey came
down from the tree and covered its master with its left wing_

731.—He slept well until daylight and woke warm and perspiring. They
made a breakfast like that of the day before. When they had eaten, Bitifasini
said to the turkey :  *Come, my pet, to the farm and see if all is well there.”
Taking four turns, as usual, they entered the farm, and found that the corn had
sprouted, that its top had already appeared above the ground. The Indian sang
the seventh Farm Song.  They staid in the farm all day, pulling weeds, and at
sunset went back to camp at the pifion tree where they had rested the previous
night. The turkey, before it went to roost, plucked a feather from its right side
close to the tail and gave this to its master for a blanket. The Indian laid the
feather over him. It grew quickly in size until it covered him from head to
foot, and it kept him warm all night ; but as morning approached the feather
became small again, and when he woke, it was but the size of an ordinary turkey
[eather.

s33—"The Indian arose at sunrise and again prepared mush for himsell and
his bird, as on the two previous mornings. Before going to the farm he walked
around it, to see if he he could find any tracks, to see if anyone visited the land.
When, at |e|1gth, he entered the farm, he found the corn had EZrown as higl! as
his knee, and the weeds half as high, He went among the hills where wood
grew and made a wooden hoe : with this he returned to the farm and worked
at cutting down the weeds until after sunset, when he returned to the pifion tree
tor sleep. As on the night before, the turkey gave him a feather for a blanket ;
but this time the feather was plucked from the left side near the tail.

733.~—It was late next morning when they arose from sleep. The turkey
was the first to wake up. Mush was made as before, of corn-meal for the
man and of meal of grass seeds for the bird. When they went to the farm they
found that the ears on the corn were forming, and that the other plants were
in bloom. The man spent the day hoeing weeds, while the turkey ran through
the field and around it.  When darkness came, they left the field in the usual way,
aned went off to camp at the pifion tree.

734.—0On the following morning, after they had eaten the vsual breakfast
they took four turns around the meadow outside the place where the plants were
growing, then entered the farm from the east, and found that everything seemed
ripe or nearly so. The Indian said : * My pet, we will stay by this farm ; we will
not leave it.” Going sunwise around the farm, he broke off an ear of white corn
in the east, an ear of blue corn in the south, an ear of yellow corn in the west,
and an ear of variegated corn in the north. Going round a second time, he
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culled one squash in the east, one bean-pod in the south, one watermelon in the
west, and one muskmelon in the north, He tied the corn in one bundle. He
took all he had P[ckmi to the t::l:__:u of the farm, where he kindled a flame h}-‘ riikb-
bing two sticks together, built a big fire of sagebrush, and put some corn in the
husk on the fire to roast. He sat in thought, planning how he might cook the
other vegetables.  Just as he asked himself : © How shall | prepare the squash ?°
Tornenili and Asatini .'i|J|H.=.'-1n:t| before him,  “ Do you live here and till this
farm #" said Fo'nenili, the Water Sl:rrinl:h_:r, “You have rased a fine crop of
COrn. .‘vﬂ “i.ﬁi'l. Lo see ;'l.&'l.'i' ]ﬂ'I.ICh COTT }'1}“ hﬂ'l-"_:..‘r i'll_! 1{1’ tl'l!._: Hud.‘i il'l:lﬂ E]'H_:
farm, walking sunwise and halting at the four cardinal points, showing them all
that grew there. The divine ones asked him where he got his seeds and the
man replied that the pet turkey had dropped them from its wings. When they
went back to the fire, after examining the farm, they found the corn was not quite
cooked, some parts of the husks were still green ; yet the Indian pulled one of the
cars out of the ashes. He was about to eat it, when Water Sprinkler checked
him and said : “ Do not eat that. Cook it well first.  If you eat your green corn
before it is well cooked the frost will blight your field or the floods will wash it
out.” Asafini asked the Navaho what he intended to do with the squash. 1
was thinking," was the answer, “ of cooking it in one or two ways, either baking
it in the ashes or toasting it before the fire.” * Never cook it in either way,"
said the holy one, * until it is perfectly ripe. It is never ripe until the frost
comes, and the frost has not come yet.  1f you bake it now, early frosts will Blight
your crops or floods will wash them away." As he said this he put his hand
under his blanket, drew out a great long earthen pot and continued : * Put your
squash into this, and put your bean in with it.” When the Indian had obeyed,
Z6'nenili poured into the pot his mixture of sacred waters (par. 209) which he
always carried with him, and, placing the pot on the fire, said : “ Thus must you
cook your squash.” ‘“ What do you intend to do with the watermelon #" asked
Water Sprinkler.  * I had thought of roasting it before the fire as I thought of
doing with the squash,” replied the Visionary. * Do not do s0,” said the god ;
“you must eat it raw. If you throw it on the ground it will burst open. Eat
then the soft red flesh within, but not the hard rind without. If you coock the
watermelon now, the Indians will forever have to cook their watermelons,” The
divine one then asked the Navaho what he thought of doing with the muskmelon.
That, too, the Navaho said he thought might be roasted before the fire.  “ Do
not cook it in any way,” said 76'nenili. * Cut it open with a flint knife and eat
only the soft part inside. [If you cook it now, the Indians will forever have to
cook their muskmelons.” At last the yéi asked : * What do you think of doing
with the tobaceo?” The Indian answered : * I know how to use that, for I have
seen the holy ones put it into reeds and smoke it.” * We came,” said 7é‘nenili,
“to teach you how to cook the food and tell you all about it that you should
know ; but we have yet other things to tell you. On a dark, stormy night, when
the lightning flashes often, come here to your field and stand beside a stalk of the
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white corn in the cast. When a bright flash of lightning comes, pluck a leaf
while the light shines. Do likewise with the blue corn in the south, the yellow
corn in the west, and the variegated corn in the north, Go around the held
again and do this to the tassels of the corn. Go around once more and cull by
the lightning glare leaves from the other plants in your field.  Go, at last, around
the outside of your ficld and pull, while the lightning shines, leaves from the sun-
flowers, grass, and other wild plants you may find.  Put all that you gather into a
|'|:|,g and take it to Vour camp with 3.1.:::." That VETY |'|ig]'|l the !'iI'C}-' Wils tuvurcd
with black clouds, the lightning flashed vividly, and Bizdfafini, going to his field,
did as Water Sprinkler had bidden him. 5See par. 203 of s,

735.—0On the following day he went out early to his field, culled various
products in the manner of the previous day and cooked them as he had been told.
Asasini had left the long pot with him, to use in cooking squash ; but had told
him if ever he moved away from the farm he must return the pot.  Just as he
was beginning to prepare the food, Hastséyalsi, the Talking God, and Hastrélo-
gan, the House God, appeared before him.  Each brought with him a young son
and a young daughter. Bluebirds and many other beautiful birds of different
kinds were now sporting and singing among the corn. By this time Bifdafini
had built himself a small hut of sticks covered with weeds and earth.  ffasted-
yalsi said : ¥ We have come to see your corn.  You are now a great chanter and
know many mysteries ; but there is one more medicine which you must learn how
to use and we know that you collected the material last nig]\t_" The two }r{fi, the
four children, and the Navaho went into the hut and sat down.  In a little while
the children ran out.  As they were gone a long while the parents missed them
and said : ** Where are our children 2™ They looked out, saw the children in the
field and called them. All the little ones at once returned to the hut except one
of the boys, the son of ffastséyalfi.  * Where is your brother? " asked the Talk-
ing God of the boy who had returned. * He has fallen asleep among the corn,”
was the answer. Jffastséyaldi, taking the boy with him, went into the field.
There he found that his son had plucked some corn-silk, leaned against a comn-
stalk and fallen into a swoon or trance.  The child breathed, but was unconscious.
The god returned to the hut and said to BitdAasini: *“ My son is ill in the corn-
field, can you help him? You People upon the Earth know much. We also
know much; but I know not how to deal with such an attack as he now has.
Have you ever seen an Indian die thus in the field? If you cure my son, I will
teach you how to make the cigarette sacred to me” The Visionary only prom-
ised to try what he could do.  Together the holy one and the man walked to the
farm, circled around it four times, entered it from the cast and went to where the
oy was lying. The prophet laid the boy on his back with head to the east; he
pulled up four stalks of corn and laid them, radiating from the body, so that the
tip of one pointed east, that of another pointed south, that of a third pointed
west, and that of a fourth pointed north; he made a cold infusion of the leaves
collected during the storm of the previous night, and he sang Farm Songs. ~ The
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boy sat up ; consciousness was returning. The prophet pressed the cornstalks to
different parts of the boy's body as we now press sacred things to the body of
a suffering man in the rites of the night chant (par. 135); he gave the cold in-
fusion to the boy in four draughts; and the boy arose, in all things happily
restored. In these days, if a man becomes ill while hocing or ditching in his
field, or il he falls asleep in the field and awakes feeling ill, we treat him as the
prophet then treated the son of Mastséyalsi.  In return for his cure, the divine
one showed the Wavaho how his kethawns were made.  Each was a span long.
One was half black and half white ; the other, hall blue and half yellow. As the
corn had by this time become very ripe and hard,” the Talking God asked
the Indian when he intended to gather his corn.  The man said he intended to
pather it on the morrow. “It is well We shall come and help you,” =aid
Hastséyalsi

736.—In the morning, when he went to his field, he found it again thronged
with beautiful little birds that sang and disported themselves. He plucked four
cars of corn, one of each color. From these he shelled some grains and gave
them to his turkey ; he roasted the rest for himself. A great number of holy
ones came to his field when he had done eating.  They plucked first a single ear
of white corn in the east; then, with many hands, plucked the rest of the white
corn and made a pile of it in the east.  They plucked all the blue corn and made
a pile of it in the south ; all the yellow corn and made a pile of it in the west; all
the variegated corn and made a pile of it in the north. But there were four
stalks of corn, each bearing three ears, from which they plucked nothing ; they
reserved these for a future ceremony. They passed around the field again sun-
wise, making a pile of squashes in the southeast, a pile of beans in the southwest,
a pile of watermelons in the northwest and a pile of muskmelons in the north-
cast. Lastly they culled the tobacco and placed it in four piles beside the piles
of corn. While the harvesting was going on the yéi saved some of the produce
for themselves. When the crop was all gathered the Indian sang the tenth Farm
Song. He measured the heaps of produce by his turkey, Bidding the turkey
to stand close to each heap, with its tail toward the heap, and to hold its head
high, he found that each heap was level with the top of the turkey's head. The
visitors looked at the turkey in wonder while the prophet sang the eleventh Farm
Song. The chiefs among the holy ones gathered around Bizdasini and thus they
spoke to him : “ Your turkey has done wonderful things before us. It must be
holy. You have said that it bears upon it the white, the blue, the yellow, and the
varigated corn ; that it has the squash, the bean, the watermelon, the muskmelon,
and the tobacco, Tell us where it carries the white corm?”  “ That,” said the
prophet, “is in the end of its tail where the feathers are white.” * Where is the
blue corn?" they asked, “ That is around its neck,” he answered,  “ Where is
the yellow corn?” they inquired.  “ At the end of the small feathers above its
tail,” was the reply.  “ And where is the mixed corn 2" “That is on its wings."
Thus, in answer to their questions, he told them that squashes were on the
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turkey's right side, under the wings, that the bean was in its snout (erectile pro-
cess), that the watermelon and the muskmelon were on the left side under the
wings and the tobaceo in the feathers under the tail. *“What is this?" said they,
pointing to the beard. * That is the thing with which my pet combs itself,”
saidd the man.  “ Thus is my pet turkey dressed.  Tell me now how your pet
lllrl.:-_-'r.,' 15 dressed.” he said, ﬁ]:tt:tking to h":mt.;é;&qg'an. The ]10-1}" one answered :
“ | have no pet turkey. Things that belong to the water are mine.  You have a
wpnderful pet. It has done wonderful things in our presence. Surely it is holy."
The Visionary sang the twelfth Farm Song and when he had done singing he
said to the holy ones: * Return tomorrow and help me to husk my corn.” They
all went home, He remained in his field until sundown and then went to his hut,

737-—As soon as the Visionary got through his breakfast on the morrow,
the holy ones began te arrive. They came shouting all the way [rom their
homes to the cornficld.  Hastsdyvaldi and Hastséhogan called them together at
the eastern pile.  They husked this pile first and husked the others separately, in
turn, afterwards, moving sunwise. They took off most of the husk, but not all ;
they left a few of the leaves so that two ears might be tied together and hung
over a string. They worked until sunset and finished the husking,  Before they
departed, the Indian eried in a loud voice asking them to come back the next day
and carry the harvest home. They took toll for their labor and went away. The
Indian and his turkey returned to the hut,

738.—When the holy ones approached, next morning, Hastséyalfi, Hastsé-
Aogan and Fé'nenili came in advance and called the others together to work.,
They began with the eastern heap of corn and went around the field as they had
done when culling the products. They carried them to a place southeast of the
field and near the hut to the east. They piled them again in separate piles
in the order in which they had lain in the field. They proceeded to erect a dry-
ing frame in the middle of the piles, thus: they set up forked supports, forming a
four-cornered structure whose sides faced the east, the south, the west, and the
north ; on these they laid four stringers, and across the stringers many poles,
They hung the tobacco on the poles. They tied the ears of corn in pairs and
hung them on the poles over the tobacco—the white corn in the east, the blue in
the south, the vellow in the west, the mixed in the north.  When this was done
the Visionary invited his visitors te come again the next day and they all went
to their homes. ]

730.—When they arrived the next day, Bizddaini asked the yéi to build him
a good large house, not a dwelling of clouds, mists, rainbows and lightning such
as the yéi dwelt in; but a solid house of wood, weeds, and earth, such as the
Navahoes build, when many work together. Such a house they built for him
that day. All of the yéi did not go to their homes that night.  Some remained
to have a ceremony with the corn.

40— The stalks of corn, with ears attached, which had been saved for the
rites and, when needed, pulled out by the roots, were laid in a row with their tips



MATTHEWS, THE NIGHT CHANT, A NAVAHO CEREMONY. 193

to the east, in the order, from north to south, of white, Blue, yellow and mixed
corn. All the medicines the prophet had gathered on his journcy were laid
around the collection of plants. The prophet sat down to the west of the whole
group. The divine one who enacted the part of chanter then began to sing. He
sang the first songs in the evening, and in the morning he sang the last songs,
which were Yikaigin or Daylight Songs. Between these times other gods led in
5inging any songs of sequence they might know, and this was continued all night.
Such was the ceremony of the vigil of the corn which is practiced among the
Navahoes to this day.® When the singing was done, a prayer was said over the
corn. FMastsékogan said the corn should have its breakfast, for these stalks of
corn were like men, they were living and must have food. The Visionary pro-
posuﬂ o Hiw_:n them a feast cal'lﬁi:-itiﬁg of corn baked in the gn:umi_ “ive them
not sm;ll I'-::tml_" zaid the House Gut], “rhat is food proper for man, but not for
corn. My little daughter here has food for the corn. It is dried meat of four
animals—deer, antelope, elk and bighorn.” At the bidding of her lather, the girl
ground these meats into fine powder between two stones, put them into a bowl of
white shell and mixed them, with water, into a material like mush,  * Who shall
feed this to the corn ?" asked the Navaho *© I'J].-' son, Water [!qj}', and the
daughter of Hastséyalsi, Corn Girl, are to give the food,” said Hastséhogan, The
children put water into a bowl of turquoise, for the corn must be given water to
drink as well as food to eat. It was to be sprinkled on the corn just as it is
to-day sprinkled on pictures of the corn in our ceremonies.  To the boy the black
or male plumed wands were given ; to the girl, the blue or female plumed wands,
Twice, acting alternately, they sprinkled the different plants, beginning with the
tobacco in the east. Then, alternately, they placed the meat pulp on the tobacco
and the corn and made motions as if placing it on the other plants. While
feeding the plants, the thirteenth Farm Song was sung. Lastly, the Visionary,
from bags of cloud, took a handful of tobacco for himself and gave a handful to
each one of the visitors, who each departed as soon as he had received the gilt.
Before the Talking God left the lodge, he said to the prophet: “ In the days to
come, when you treat the sick among your people do in all things as we have
taught you, and when you make a ceremony over your corn, do also as we have
shown you. Never give corn to eat of its own substance. If you give it, corn
will thereafter ever eat corn until all in the land is destroyed. Then men will
starve and have to eat one another, and thus destroy their own race.  Give unto
corn, flesh to eat.  For like reasons corn must be fed to the masks in the cere-
monies.  Should meat be fed to them, men would, thereafter, eat men.”  Onee,
many years ago, when this ceremony of the corn was going on, and while the
young virgin was grinding the meat to feed the corn, a wicked woman named
Estsdn Tsdéi, Ugly Woman, went out from the lodge and fed corn to the corn
that was hanging on the poles of the drying-frame. That year the people starved
and men ate the flesh of other men.

741.— Before the visitors left, they said nothing to the Visionary about his
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ever leaving the farm, about returning to the home of his people or to his friends
at Tse'gihi.  Perhaps they expected him to stay and raise another crop.  Perhaps
they wished to return, gamble with him and win his corn. Even those who were
his companions on the journey from Tse'gihi to Si/néofe left without speaking of
his departure.  But he had thought of going away, although he often said to him-
self : * I have here a great store of corn and other food which 1 am loth to leave.”
After he had remained {our days and four nights at his hut, seeing no one but his
turkey, he began to grow lonely,  In the meantime his friends at Tse'gihi won-
dered where he was and what had become of him, until the sun sent down a
sunbeam as a messenger to tell them that he was living near 7é'nihilin and had
a [arm there. When t|1t:3.' heard this, Ll'nl'].-' dispatched FHlastsdfisi, the Red Yéi, to
find their grandchild.

742.—0On the morning after the fourth night of solitude, when the sun was
about half-way between the horizon and the zenith, Bizd&asini and his turkey were
sitting at the door of the lodge and looking east, when they heard afar the voice
of Red Yéisounding somewhat like the voice of a wolf, * Woo-oo.00." The call
was repeated at short intervals four times, seeming louder and nearer each time.
After the fourth call, ffastséfisi stood before them and greeted them thus:
Y Falidotsa! What are you doing here ? 1 thought you had gone home long
ago.”  The prophet answered : * When I left the Whirling Waters I had it in
my mind to start for home at once ; but I saw here a good place to make a farm,
my pet had the seeds, and, with the help of the holy ones, I have raised and har-
vested a large store of food which 1 like not to leave, though I long to go home.™
The véi said he wished to see the store of food, and the Navaho showed it to
him. = If it is your wish to stay with your corn, 1 shall return to Tse'gihi and
tell your grant"uth:‘.r, Hastséyala, P::rhap.li he will come to gi'l.re: you aid.”

743 —When Hasiséltsi got back to Tse'gihi he told his adventures to ffastsé-
yalfi, told him about the farm, and about the great store of cern which the
proplet was loth to leave.  * Where did he get the seed for his farm #" said the
Talking God, although he well knew all about the seed when he asked the ques-
tion. ** He got it from his pet,” said Red Yéi. * Truly,” said Hastséyald, * he
is the one who had it” Aastséftsi continued: “ Although he has a great store
of food which he likes not to abandon, he is lonely on his farm and would be glad
to have his grandfathers come to see him." By grandfathers he meant particu-
larly ffastséyalsi and 7é'nenili.  Addressing these two, ffastséhogan said : * Go
you, to-morrow, at daylight, to your grandson’s farm ; take with you such things
as you need to help him, and bring him back to Tse'yakddifyil” They procured
different kinds of clouds and rainbows wherewith to make bundles of the corn and
a short rainbow on which to travel.

744.-—MNext morning early they got on the short rainbow. The House God
Blew on the bow in the direction of F3'nihiliz ; the two divine ones started on
their journey, and in time arrived at the house of the Visionary. The latter
heard the approaching calls and went out to meet the gods. The holy ones spoke
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not; but spread the white cloud on the ground, and made motion to the Indian
to put his white corn and pumpkins on it. He obeyed. Thus, in turn, at their
bidding, he put the blue corn and the beans on the blue cloud, the yellow corn
and the watermelons on the yellow cloud, the mixed corn and the muskmelons
on the black cloud. When he had done this, they, by signs, bade him turn his
back for a moment. When he looked around again he saw that all had been
made into four small bundles, each of which might easily be grasped by two hands.
Hastséyaldi took a bundle in each hand —the yellow and the black. Bizdfasini
took the white and blue bundles and carried his turkey under his arm.  Fd'nenili
carried nﬂthing; he kt:lll his arms free so that he might wave them, and by this
motion kcep the rainbow |I'|u-l|.-'i[lg_ fﬁl.ﬁt.ﬁ&}';ﬂ;’i ot on n front, the Indian in the
middle, Ti'nenili behind, and thus they started back to Tse'yvadodi/yil.

745 —A cloud moved with the rainbow all the way as they traveled. When
they got close to the prophet's old home, the cloud enveloped the rainbow so
closely that the travelers could not be seen when at last they descended to the
gn:lu.lld, TI!IL"!,' landed on a level rock ; opened the bundles in their proper order ;
threw out the white corn to the east, the blue corn to the south, the }'u:]hm‘ COTrn
to the west, the mixed corn to the north, and the other prmluctﬁ at |'ll:}il'|l:i. be-
tween the piles of corn.  They laid these things on the rock, but not the cloudy
wrappings, which they kept to take away with them. Addressing the Indian, the
holy ones said : " You have brought home with you good white corn, good blue
corn " (and so on, mentioning all the products of the field). * You have brought
back good pollen, good clouds, good black mist, good lightning, good rainbows,
good he-rain and good she-rain.  You have brought the medicines of the holy
ones, their pictures, rites and Songs of the Farm. Such are the good things you
have brought back with you. You know now all the mysteries of the ofigini.
There is nothing more for you to seek among them. It is well for you that Sun
Bearer sent a messenger to tell us, where you tarried, or you would have worked
and planted next year for the holy ones of Si/néofe. They would have gambled
with you and won everything. You would have been a slave to them.  Hold in
your memory the pictures, rites, and songs they gave you and teach them to others.
In the years to come they will benefit your people and your people will thank
you." The house lay to the west of where they stood. The yéi bade him turn
his back toward them. As he did so he heard a sound like * click.” When, in
an instant, he looked around again, the yéi had vanished.  Bidding his turkey to
remain where it was for a little while and then toe follow him, he started for his
home.

746, —When he entered the hut where his relatives dwelt, he found there his
grandmother, his youngest brother and his nicce. They rejoiced to see him.
“ Greeting, my grandson ! Greeting, my elder brother ! Greeting, my uncle !™
they said. After they had welcomed him they asked ; ©“ Where is your turkey ?™
“[ left him behind me, down the river,” he answered. They said :  * That is
what we feared you would do. We begged you not to take him with you. He
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brought us the he-rain and the she-rain, the cloud and the mist. What shall we
do without him 7" Just as this was said a loud gobble was heard outside the
door and a moment later the turkey ran into the lodge. It ran around the fire
and came up to each person in turn as if glad to meet aga