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These volumes are dedicated to the memory of my mentor and friend,
Professor Howard Harrod, who passed away February 3, 2003. We are
blessed to be able to include his work in this project. Howard first
introduced me to the study of American Indian religious traditions
and encouraged me to continue. Without him, this work would never
have come into being.

—Suzanne J. Crawford

Twould like to dedicate my efforts in this work to the women and men
who strive to maintain their Native cultures and languages so that
subsequent generations of American Indians can know who they are,
and from where they have come. With this knowledge, they can know
where they are going.

—Dennis E Kelley

The editors have directed that proceeds from the sale of these volumes
go to benefit the American Indian College Fund. Information about
this important organization can be found at http://www.american-
indiancollegefund.org.
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Introduction

Welcome to American Indian Religious
Traditions: An Encyclopedia. These vol-
umes are the culmination of an enor-
mous amount of effort from many differ-
ent corners of both academia and Indian
Country. Our goal in creating this refer-
ence work was to compile a set of articles
that would help to define the academic
study of American Indian religious tradi-
tions as it is undertaken at the beginning
of the twenty-first century and to create a
reference work both sensitive to and re-
flective of the political and ethical con-
cerns of the Native communities upon
which these volumes depend. The en-
tries in these volumes, therefore, do not
approach religion as an isolated experi-
ence but as an integral part of cultural,
political, economic, and social lives,
placing their individual topics within the
wider social and political context. These
volumes are made up of entries by Native
academics and community members, as
well as non-Native scholars who have
demonstrated themselves sensitive to
the concerns of Native communities and
aware of the political implications of
their work. We are proud to present en-
tries written by the top scholars in the
field, whose scholarly endeavors are a
testimony to their ethical commitment
to Native cultural survival. We have
worked to ensure that Native voices are

respected in these volumes, encouraging
our authors to consult with elders, com-
munity leaders, and tribal cultural re-
source managers whenever possible.
And we are encouraged that more than
half of the entries in these volumes are
written by scholars who are themselves
of Native descent.

For much of its early history, scholar-
ship on Native communities was done by
non-Native authors who had little
knowledge of the internal workings of
Native communities and cultures. Inter-
preted from the perspective of outsiders,
much of this early work misrepresented
Native religious life. This encyclopedia
seeks to rectify this problem by present-
ing Native spiritual traditions as they are
understood by people within the com-
munities themselves.

This project stands apart from other
reference works in a number of ways.
The authors in these volumes have been
allowed to maintain their own voice, per-
spective, and position. We have not dic-
tated the focus, content, or style of en-
tries, but provided guidelines within
which our authors have creatively
worked. The reader may therefore notice
the use of the first person and the cita-
tion of individual Native elders as au-
thoritative sources, methods not often
found in reference works. Rather than a

XXiil



Introduction

series of brief, definitional paragraphs,
defining specific ceremonies or individ-
uals, readers will find more general en-
tries that place the specific within a
broader context.

In an era when much of Native reli-
gious life is at risk because of threats to
sacred land, repressive laws, or misap-
propriation by New Age religious groups,
itis extremely important that these tradi-
tions be presented to the wider public in
a way that both informs them of the true
nature and context of Native religious life
and is simultaneously respectful of Na-
tive privacy and intellectual property
rights. Our overall intention for this proj-
ect is to provide students with research
and learning resources that are both reli-
able and respectful. The entries and sug-
gestions for further reading set their top-
ics within a historical context as well as a
contemporary setting; it is our hope that
students, as well as interested individu-
als in the wider population, will find this
a valuable resource as they begin their
own research into American Indian cul-
tural life.

Rather than brief dictionary-style en-
tries we have chosen to include longer
entries that demonstrate the complexity
and context of the issues involved. To
lead the reader through the complex web
of culture, experience, and history that
makes up American Indian religious life,
the entries are intentionally linked, via
cross-references. Longer, chapter-length
entries are devoted to broad topics such
as Dance, Ritual and Ceremony, and Re-
ligious Leadership.

XXIV

How to Use These Volumes

If you have a specific term, ceremony, in-
dividual, or tribal nation in mind that
you would like to study, we recommend
that you first turn to the index. At the end
of the book you will find an index of
tribal nations and key terms that will
lead you to relevant entries. Keep in
mind that some tribal nations are known
by more than one name: for instance,
many people think of the Native nation
living in the four corners area of the
Southwest as the Navajo. They refer to
themselves, however, as the Diné. In this
project, we have chosen to use the
names for Native nations that they them-
selves prefer to use. The index will help
readers find the nations that might be
listed in the volumes using an unfamiliar
name.

Each entry is followed by suggestions
for further reading and research. These in-
clude scholarly works cited within the
entry and other works that the contributor
recommends as reliable resources. Many
students undertaking the study of Ameri-
can Indian religious traditions are con-
fronted by the difficult task of weeding
through reliable and unreliable sources. It
is our hope that these references will help
to point students toward solid scholarship
that has been conducted with careful sen-
sitivity to the concerns and needs of the
Native communities.

A Brief Word on Terminology

As many people from within Native
American communities can confirm, the
language that is used with regard to
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American Indian culture is contested
and highly politicized. Mainstream cul-
ture and New Age writing frequently
refer to “The Indian,” suggesting that
there is a single identity and experience
that defines the Native people of this
country. With over 500 federally recog-
nized tribes (not to mention the hun-
dreds of tribes recognized at only the
state level), this is clearly not the case.
Each nation possesses a unique culture,
language, history, and sense of identity.
The tendency in the dominant culture to
take these multiple and complex topics
as parts of a single whole has added to
the kind of rhetoric against which Native
people now find themselves struggling.
At the outset, these volumes set them-
selves apart from such homogenizing by
reference to the plurality of American In-
dian religious traditions. The entries in
this volume avoid broad generalizations
and focus on specific, grounded exam-
ples of individual Nations. Throughout
these volumes the reader will find names
and terminologies in their original in-
digenous language. This is done in an ef-
fort to demonstrate tribally specific phe-
nomena as they are perceived from
within the indigenous community. It will
therefore be necessary for the reader to
contend with terms presented in their
appropriate indigenous language as well
as with the creative use of English terms
that come closer to the communities’
own understanding than other more
commonly-used words. One important
example of the latter is the use of the
word “shaman.” In many non-Native

publications, the term “shaman” refers
to any and all spiritual leaders among
any and all indigenous populations. We
have worked to avoid the use of the
“shaman” label in these volumes, as we
feel it negates the distinct differences ex-
isting among indigenous spiritual lead-
ers, healers, and counselors. To intro-
duce readers to these distinctions, these
volumes offer extensive entries on spiri-
tual and ceremonial practitioners, pro-
viding examples from throughout Indian
Country of many distinct and unique re-
ligious practitioners. Some contributors
may choose to keep the problematic
term “shaman,” but they do so in a way
that situates them locally.

Many readers will be familiar with the
debate over the use of the words “In-
dian,” “Native,” and “First Peoples” to
refer to the indigenous people of this
hemisphere. The term “Indian” is the fa-
miliar self-reference that most Native
communities use among themselves and
its use here is intended to convey the in-
ternal-community-to-external-audience
nature of this work. The use of the term
“Indian” here is reflective of the intimate
relationship with Native communities
within which the entries were created
and therefore does not advocate its
broad use among non-Native people—it
is arecognition of its use and importance
among indigenous communities.

What’s Here and What’s Not

Perhaps the most difficult part of a proj-
ect such as this is deciding what will be
included and what will be excluded.
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Given a limited amount of space, we
quickly realized that much would neces-
sarily be left out. We have tried to include
those topics that are most likely familiar
to students and that they are most likely
to be researching in a reference work. Al-
though we recognize the impossibility of
including every tribal nation and every
tradition, we have done our best to give
students a sense of the vast diversity of
American Indian cultures. We encour-
aged our authors to provide general
overviews, along with a few detailed,
grounded examples of the traditions that
they were discussing. We decided that of-
fering a few specific examples dealt with
carefully and at length, would better
serve our student readers than entries
that discussed large numbers of tradi-
tions without nuanced descriptions or
adequate contextualization. The vol-
umes thus address broader topics and
ideas, rather than specific minutia. The
entries include tribally specific examples
of these broader ideas and hopefully
succeed in demonstrating the diversity
of traditions. Still, we must readily admit
that these entries are nowhere near ex-
haustive. They are meant to provide a
brief introduction to the complexity and
diversity of experience and to point our
readers in the direction of more detailed
information.

Because of the limited space and our
desire to adequately cover those areas we
did include, we made the difficult deci-
sion that we would not seek to exten-
sively discuss tribal nations in Hawaii,
Mexico, or Canada. However, we drew

XXV

these national boundaries with extreme
flexibility. We worked to construct these
boundaries as Native nations do: nations
and cultures oftentimes transgress polit-
ical borders. For this reason, we encour-
aged authors whose topics crossed polit-
ical borders to do so as well. Entries
discussing nations from the Pacific
Northwest Coast thus include nations
from British Columbia, and entries on
northern Alaska include information on
Inuit and Northern Athabaskan commu-
nities in Canada. Entries on Native cul-
tures from the Great Lakes and New En-
gland likewise cross the Canadian divide.
And, some entries discussing the Ameri-
can Southwest freely cross over into
northern Mexico. We knew we could not
possibly do justice to the complex tribal
and cultural diversities within Canada,
the Pacific, and Mexico. And yet, we also
did not want to laboriously draw our
borders along these political lines.
Hence, the contributors were encour-
aged to make reference to communities
in these areas when appropriate.

And finally, many subjects were inten-
tionally left out. Many religious traditions
for Native communities are extremely
private and not meant to be discussed in
print. Some people may argue that we
have gone too far with what we did in-
clude. Some might insist that it is never
appropriate to discuss religion in print.
We hope that the entries represented
here demonstrate our concern to respect
the values and wishes of the Native com-
munities they discuss. Some traditions,
such as detailed information regarding



Introduction

secret societies, details of ritual activity,
sacred songs and prayers, and images of
sacred objects are not meant to be repre-
sented outside of their specific ritual and
ceremonial context. Although much has
been published about these subjects
elsewhere, we chose not to do so. By way
of example, the Huadenasaunne (or Iro-
quois) Six-Nation Confederation has re-
quested that no reproductions or images
of False Face masks be publicly available.
For this reason, no images of False Face
masks appear in these volumes.

The editorial board and we volume
editors have made every effort to pro-
duce this work with honor and any
shortcomings will hopefully be tem-
pered by the knowledge that these efforts
guided this project.

We would like to thank our editorial
board for their gracious support and
guidance. Each member of the editorial
board assisted with overall editorial guid-
ance of the book, and each also offered
guidance with materials covering the
specific regions with which they had par-
ticular expertise. Inés Talamantez
(Mescalero Apache), University of Cali-
fornia, Santa Barbara, advised us on tra-
ditions in the Southwest; Inés Hernandez
Avila (Nez Perce/Chicana), University of

California, Davis, advised us regarding
Native traditions in Southwest and
Plateau regions; George Charles (Yup'iq),
University of Alaska, Fairbanks, advised
us on traditions of Native Alaskans; Lee
Irwin, College of Charleston, advised us
on traditions of the Great Plains; Joel
Martin, University of California, River-
side, advised us on traditions in the
Southeast and on historical approaches
overall; Ken Mello (Pasamaquoddy), Uni-
versity of Vermont, advised us on entries
for the Northeast region of the country;
and Michelene Pesantubbee (Choctaw),
University of Colorado, Boulder, advised
us regarding entries on the Southeast and
on contemporary issues relating to gen-
der, sovereignty, and intellectual prop-
erty rights.

We would also like to thank our fami-
lies and loved ones for their patient sup-
port through what has been a long and
difficult project. Suzanne Crawford
thanks Michael T. O’Brien for his faith,
encouragement, and affection. And
Dennis Kelley extends his thanks to his
wife, Kate, and their son, Seamus, for
their love, patience, and inspiration.

Suzanne J. Crawford
and Dennis FE Kelley
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Northwest Coast and Alaska

The Northwest Coast culture area encompasses more than 2,000 miles of
the Pacific coast, from southern Alaska to northern California. The width of
this narrow coastal region varies from about 10 to 150 miles. It is cool, damp,
and thickly forested and is cut by many rivers. The mountain ranges that run
north-south along the eastern limits of the region include the Coast Ranges
in Canada and the Cascade Range in the United States. The region is charac-
terized by mild, wet winters and cool summers. Evergreen forests thrive
where there is soil enough to support them, and huge trees form dense
canopies that block out much sunlight. Springs and streams from mountain
glaciers feed numerous rivers, which, along with the ocean at the coast, pro-
vide abundant fish, and the forests are home to abundant plants and ani-
mals, providing a wealth of foods and medicines for the Indian peoples of
the region.

Northwest Coast peoples speak a variety of languages, with linguistic
families ranging from Athapaskan and Penutian, to Salishan and Wakashan.
The region is home to numerous and varied tribal traditions, as well, which
can be divided into three basic groupings: those of the colder northern area,
including the Queen Charlotte Islands of western British Columbia; those of
the central region, in the vicinity of Vancouver Island and the mouth of the
Columbia River; and those of the warmer southern region, who shared
some cultural traits with peoples of the California culture area.

Social organization is primarily focused on extended-family village
groups, with regular seasonal cooperative fishing and hunting camps for
temporary dwelling. In the central and northern areas, multiple-family
houses of cedar planks organized villages into collectives, which shared po-
litical connections prior to contact.

Canoes play an important role both culturally and religiously in the cen-
tral and northern areas at the coasts. Large ocean-going canoes, carved out
of single cedar trees, capable of carrying several individuals on fishing,
hunting, or trading trips throughout the region were common.

Religious diversity abounds in the region, with southern tribal groups
connected to the World Renewal ceremonial paradigm, a complex collec-
tion of dances that are key in the firming up and renewing of the earth for

continues




Northwest Coast and Alaska (continued)

the next cycle. People of the central areas and the central and northern re-
gions participate in potlatch ceremonies. Potlatching, once actually out-
lawed in both Canada and the United States, provides opportunities for the
celebration of significant events in the life of the community, such as mar-
riages and births, as well as seasonal observations like solstices and
equinoxes. At potlatch ceremonies, the significant aspect is a redistribution
of wealth items, often in the form of gift-giving, but at times redistribution
includes destruction of property.

The Northwest Coast is a diverse region that requires diverse approaches
for the long-term maintenance of available resources, and for the ongoing
continuity of tribal cultures. Much of the ceremonial activity in this region,
therefore, focuses on both of these aspects, propitiating the spirit world for
the continued gifts of fish, game, and plant resources and taking time to cel-
ebrate the communities that cooperatively manage these resources.
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California

The California Indians, when taken as a whole, reside in a culture area that
includes roughly the present-day state of California as well as the Lower Cal-
ifornia Peninsula, or Baja California. There are two mountain ranges that
run north and south through the state of California: the Coast Ranges to the
west and the Sierra Nevada to the east. The Coast Ranges drop off to coastal
lowlands along the Pacific coast in most areas, but rocky cliffs and awe-in-
spiring vistas characterize the range to the north. Between the Coast Ranges
and the Sierra Nevada, the San Joaquin and Sacramento Rivers form a basin
known as the Central Valley. The climate is generally a mild, Mediterranean-
style, with wet and dry seasons and many days of warm weather, especially
in the south. Rainfall varies significantly throughout the state, with the
forested regions in the north receiving the highest levels and the deserts in
the south the lowest. Plant and animal life abound, and the region boasts a
rich and varied ecology.

The Sierra Nevada mountain range has long provided a natural barrier
to the movement of peoples. As a result, Native Americans east of the
Sierra Nevada practice markedly different ways of life and are often in-
cluded in the Great Basin or Southwest culture areas. Some Indian peoples
just south of California’s present-day northern border shared ways of life
with peoples of the Northwest Coast culture area and the Plateau culture
area further inland.

California was one of the most densely populated North American cul-
ture areas before European contact, with numerous tribes and bands speak-
ing more than 100 distinct languages. Nearly all of the Indian language fam-
ilies in the lower forty-eight states are represented in California.

Much scientific evidence places the first human occupancy of California
at the very end of the last ice age (approx. 10,000 years Bp), but the rich na-
ture of tribal sacred history reveals a continuous interaction between peo-
ples, movements in and out of regions, and long-term stewardship of spe-
cific regions from time immemorial. It very well may have been that the
California culture area was a melting pot of sorts, with tribal groups influ-
encing one another through both trade and population movement.

continues




California (continued)

California once had abundant resources that supported large Native
American populations without the need for agriculture before the arrival of
Europeans. The dietary staple of most California Indians was the acorn,
which was collected in the fall. Acorns can be pounded into flour and rinsed
of the bitter-tasting tannic acid, creating an acorn meal that can be boiled
into a soup or gruel or baked into bread. This complex carbohydrate, when
augmented with protein from fish or meat, provides an extremely healthy
diet.

Most Native Americans in the California culture area lived in villages of
related families with descent and property ownership traced through the
male’s family. Permanent villages often had smaller satellite villages nearby,
and the complex was presided over by one principal chief, acting much like
the mayors of contemporary California. In addition, many regional groups
made use of temporary hunting or gathering camps that they occupied for
portions of the year.

Religiously, the region is far too diverse to accommodate here, but suf-
fice it to say that the sometimes-fickle nature of California’s weather pat-
terns produced philosophical systems that took the uncertain nature of the
universe into consideration, with the sacred beings often unconcerned
about their human communities. Not relying on simple good versus evil
scenarios, California Indian religions tend to view the world as it is. Reli-
gious professionals have the ability to sway spiritual matters in one direc-
tion or another, either through the employment of specific ritualized formu-
lae, or through the constant monitoring of the movements of the cosmos.
California Indian peoples also employed healing artists, people with knowl-
edge of the workings of the human body, herbal remedies to aid in the
body’s repair, and propitiation of spiritual influences that may be causing
physical harm from the spiritual realm.

California’s diverse and varied climate, then, presides over a diverse
human situation, as well, with many language groupings interacting with
the physical landscape, producing religious systems that allow for the con-
tinuing interaction with territory both physical and sacred.
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Plateau

The native people of the Plateau are linguistically and culturally diverse.
Many aspects of their lives are unique adaptations to the mountains and
valleys in which they live. However, these people were strongly influenced
by the Plains people to the east and the Northwest Coast people to the west
prior to Euro-American contact. Most of the Plateau people lived in small
villages or village clusters, with economies based on hunting, fishing, and
wild horticulture.

The Plateau culture area is an upland region that encompasses the Co-
lumbia Plateau and the basins of the great Fraser and Columbia Rivers. The
Columbia Plateau is surrounded by the Cascade Mountains to the west, the
Rocky Mountains to the east, the desert country of the Great Basin to the
south, and the forest and hill country of the upper Fraser River to the north.

The mountains bordering the Columbia Plateau catch large amounts of
rain and snowfall. This precipitation drains into a great number of rivers and
streams, many of which feed the Columbia River on its way to the Pacific
Ocean. The mountains and river valleys have enough water to support
forests of pine, hemlock, spruce, fir, and cedar, while the land between the
mountain ranges consists of flatlands and rolling hills covered with grasses
and sagebrush. The climate varies greatly depending on proximity to the
ocean and the altitude. Game animals are generally small, except in the
mountain areas. However, nutritious plant foods such as tubers and roots
can be found in meadows and river valleys. Seasonal runs of salmon in the
Columbia, Fraser, and tributary rivers significantly enhanced the region’s
available food supply, providing both a staple food and a key sacred symbol.

The Plateau was not as densely populated as the Northwest Coast cul-
ture area to the west before contact, yet many different tribes have called the
region home. Two language groups are dominant: Penutian speakers such
as the Cayuse, Klamath, Klickitat, Modoc, Nez Perce, Palouse, Umatilla,
Walla Walla, and Yakama in the interior portions, and Salishan speakers, the
Columbia, Coeur d’Alene, Flathead, Kalispel, Shuswap, and Spokane to the
northwest.

continues




Plateau (continued)

More than two dozen distinct tribal groups inhabited the Columbia
Plateau at the time of European contact. Ancestors of peoples speaking lan-
guages of the Penutian linguistic family probably settled the area more than
8,000 years ago. Over the centuries these groups have been influenced by the
landscapes of the Plateau region in the development of their religious cul-
tures, often centering on the sharing of the salmon runs. First Salmon cere-
monies are fairly typical in the region, wherein the people celebrate and give
thanks for the new salmon run with a religious ritual prior to partaking in the
resource. This activity, while displaying an appreciation for the gift from the
sacred beings that salmon represent, also ensures that adequate numbers of
fish get to villages farther upstream, and that the strongest fish arrive at the
spawning grounds, maintaining a strong genetic line for the future.

Localized variations on this ceremony abound, as well as region-specific
rituals and ceremonies of thanksgiving and propitiation appropriate to lo-
calities. The extended-family group nature of the tribal system, along with
the numerous tribes in the region, also point to the need for extended coop-
erative trade relationships and intermarriage.

The Plateau cultural area, like all of the cultural regions used to discuss
Native American peoples, is really a diverse and varied one with linguistic,
cultural, and religious differences from area to area within the region.
However, there is enough ecological similarity in the region to inspire
some common traits among the tribal groups. Groups of the region often
sacralize these commonalities in regular intertribal gatherings for trade
and intermarriage.
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Great Basin

The Great Basin culture refers to an arid inland region encompassing much
of the western United States. Consisting of a vast natural basin, with occa-
sional rocky uplands breaking up long stretches of mostly barren desert, the
region is surrounded by the Sierra Nevada range on the west, the Rocky
Mountains on the east, the Columbia Plateau on the north, and the Col-
orado Plateau on the south. The region includes the open expanse of the
Mojave Desert in the southwest, which provides a stark exception to the
general ecological makeup of the area.

The river systems of the Great Basin drain from the high country into the
central depression and disappear into sinks and thus have no outlet to the
oceans (hence the “basin” characterization). The mountains to the east and
west block the rain clouds, leading to both low rainfall and high evapora-
tion. The Great Basin once contained dozens of lakes, some quite large, as
evidenced by their remnants, including Great Salt Lake. In the western part
of the Great Basin is Death Valley, where temperatures in the summer often
exceed 125°E Sagebrush dominates the sparse vegetation throughout the
Great Basin, with some pifion and juniper trees in the higher elevations.

This somewhat harsh environment produces more nomadic tribes than
regions to the west, and these tribes speak variations of the Uto-Aztecan
family. The one exception is the Washoe to the west who speak a Hokan di-
alect. The major tribal groups of the Great Basin are the Paiute, Shoshone,
and Ute, each with various subdivisions and offshoots. Although dialects
vary throughout the region, their similarities have made it possible for dif-
ferent groups to maintain diplomatic relations for trade and intermarriage.

Great Basin Indians adopted their nomadic lifestyles in order to fully
exploit wild food resources as they became available. Social organization
for this type of resource management tends to be smaller than that of
more settled groups, with the extended-family group being the primary
source for identity. Leadership is provided through “headmen,” who are
often capable and wise individuals who oversee the affairs of the family in
trade negotiations and the like. Regular gatherings of these family groups,
for practical purposes such as “rabbit Drives” (mass rabbit hunts requiring
the labors of many), seasonal observations such as solstice and equinox

continues




Great Basin, (continued)

ceremonies, or weddings often doubled as the group’s religious system,
and the bands’ spiritual advisors would preside over general rites of propi-
tiation and thanksgiving.

The relatively difficult day-to-day circumstances lead to less overall time
spent in philosophical pondering, but by no means should this fact be as-
sumed to equate less religiosity. The daily gatherings and hunting done by
the family group are accompanied by ritual activity, personal spiritual inter-
action, and the diplomatic interaction between the human and the other-
than-human world.










Southwest

In the Southwestern portion of the United States, the tribal communities
that maintain their connection to their homeland have done so more suc-
cessfully than many other tribal groups in the United States. The arid region,
relative isolation, and insular nature of the various communities therein are
all factors, but in any case, it is important to note that the region boasts a
high rate of language, culture, and religious retention despite the long his-
tory of colonial pressure, both from Spain and the United States.

The Southwest is one portion of Indian country where the intimate rela-
tionship between Native peoples and their lands can be seen most clearly.
The Diné (Navajo), Hopi, Apache, and Pueblo communities, while distinct,
have relatively similar lifeways owing to the nature of the landscape in what
is now the Four Corners region. Despite the arid nature of the high deserts
of modern-day Colorado, Arizona, New Mexico, and Utah, proper manage-
ment of the available rainfall has yielded corn crops sufficient to give rise to
the complex and ancient cultures that call this region home.

The Southwest culture area reaches across a great swath of arid country
in what is now the southwestern United States and northern Mexico. It in-
cludes diverse terrain, from the high mesas and canyons of the Colorado
Plateau in the north to the Mogollon Mountains of present-day southern
New Mexico. Cactus-dotted deserts flank the Little Colorado River in pres-
ent-day southern Arizona and the Gulf of Mexico in present-day southern
Texas.

Few rains water the Southwest, and most rainfall occurs during a six-
week period in the summer. Snowfall is infrequent except in mountain
areas. Three types of vegetation are dominant, depending on altitude and
rainfall: western evergreen in the mountains; pifion and juniper in mesa
country; and desert shrub, cactus, and mesquite in lower, drier regions.

Among peoples in the Southwest, three language families predominate:
Uto-Aztecan, Yuman, and Athapaskan. Uto-Aztecan speakers included the
Hopi of Arizona and the Tohono O’Odham (Papago) and Akimel O'Odham
(Pima) of Arizona and northern Mexico. Some Pueblo peoples, including
the Tewa, Tiwa, and Towa in modern-day New Mexico, speak dialects of
Kiowa-Tanoan, a language family related to Uto-Aztecan. The Cocopah,

continues




Southwest (continued)

Havasupai, Hualapai, Maricopa, Mojave, Yavapai, Yuma (Quechan), and
other neighboring peoples in Arizona speak Yuman. The Apache and
Navajo (Diné) of New Mexico and Arizona and the southern fringe of Col-
orado and Utah speak Athapaskan languages.

In the early historic period, four distinct farming peoples came to oc-
cupy the Southwest: peoples of the Mogollon, Hohokam, Anasazi, and
Patayan cultures. The people of these cultures raised corn, beans, and
squash. For each of these peoples, the adoption of agriculture permitted the
settlement of permanent villages and the continued refinement of farming
technology, arts, and crafts, especially pottery.

The Mogollon people of southeastern Arizona and southwestern New
Mexico, who appeared about 2,300 years ago, built permanent villages in the
region’s high valleys and developed pottery distinct in its intricate geometric
patterns. The Mimbres people, a Mogollan subgroup, are famous for paint-
ing pottery with dramatic black-on-white geometric designs of animals and
ceremonial scenes. From about AD 1200 to 1400 the Mogollan culture was
gradually absorbed by the then-dominant Anasazi culture.

The Hohokam people of southern Arizona first appeared about 2,100
years ago. Hohokam Indians dug extensive irrigation ditches for their crops.
Some canals, which carried water diverted from rivers, extended for many
miles. Hohokam people also built sunken ball courts—like those of the
Maya Civilization in Mesoamerica—on which they played a sacred game re-
sembling a combination of modern basketball and soccer. Hohokam people
are thought to be ancestors of the Tohono O’Odham and Pima, who pre-
serve much of the Hohokam way of life.

In the Four Corners region, where Arizona, New Mexico, Utah, and Col-
orado now join, the Anasazi Indians gradually emerged from older South-
western cultures, and took on a distinctive character by about 2,100 years
ago. Anthropologists refer to the Anasazi of this early era as Basket Makers
because they wove fine baskets from rushes, straw, and other materials. Bas-
ket Makers hunted and gathered wild foods, tended fields, and lived in large
pit houses, dwellings with sunken floors that were topped by sturdy timber
frameworks covered with mud. By about 700 CE, the Basket Maker culture

continues
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had developed into the early Pueblo cultural period. Over the next 200 years
these peoples made the transition from pit houses to surface dwellings
called pueblos by the Spanish. These dwellings were rectangular, multisto-
ried apartment buildings composed of terraced stone and adobe arranged
in planned towns connected by an extensive network of public roads and ir-
rigation systems. At its peak, after about 900, Pueblo culture dominated
much of the Southwest. From about 1150 to 1300 Pueblo peoples evacuated
most of their aboveground pueblos and built spectacular dwellings in the
recesses of cliffs. The largest of these had several hundred rooms and could
house a population of 600 to 800 in close quarters.

The Patayan people lived near the Colorado River in what is now western
Arizona, and developed agriculture by about 875 CE. They planted crops along
the river floodplain and filled out their diets by hunting and gathering. Patayan
Indians lived in brush-covered structures and had extensive trade networks as
evidenced by the presence of shells from the Gulf of California region. The
Patayan people are thought to be ancestors of the Yuman-speaking tribes.

During the late 1200s the Four Corners area suffered severe droughts,
and many Pueblo sites were abandoned. However, Pueblo settlements
along the Rio Grande in the south grew larger, and elaborate irrigation sys-
tems were built. Between 1200 and 1500 a people speaking Athapaskan ap-
peared in the Southwest, having migrated southward along the western
Great Plains. Based on linguistic connections, these people are believed to
have branched off from indigenous peoples in western Canada. They are
thought to be the ancestors of the nomadic Apache and Navajo. Their arrival
may have played a role in the relocation of some Pueblo groups.

Two principal ways of life developed in the Southwest: sedentary and
nomadic. The sedentary Pueblo peoples are mainly farmers who hunt and
gather wild plant foods and medicines in addition to growing the larger part
of their subsistence diet: corn. Squash, beans, and sunflowers are also
grown in plots that range from large multifamily fields to smaller extended-
family plots. A number of desert peoples, including the upland and river
Yuman tribes and the Tohono O’Odham and Pima, maintain a largely agrar-
ian way of life as well.
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The religions of this region are as distinct as the cultures represented
here, however, the presence of relatively sedentary communities from about
1500 CE on renders a similar “emergence” philosophy, in which the people
are said to have come to their present place from lower worlds, and the role
that agriculture plays for these cultures leads to a common emphasis on fer-
tility, balance, and of course, rain.

The Hopi and other Pueblo cultures celebrate the presence of ancestral
spirit beings, called Katsinam, for the majority of the year. These beings
provide rain, fertility, and social stability through exemplary conduct used
to teach the people how to live. Similarly, the Diné (Navajo) utilize the sym-
bolism of corn and the cycles of the growing seasons to pattern both their
ceremonial lives and their behavior toward one another and to the universe.
Apaches likewise view their reliance on the seasonal cycles as indicative of
their sacred responsibilities.

Though the region known as the Southwest culture area appears to be a
dauntingly complicated landscape to maintain long-term communities in,
the tribal peoples therein have not only managed, but also thrived. In addi-
tion, due to the stark nature of the Southwest, and the isolated nature of
many portions within it, these tribal cultures have a level of cultural conti-
nuity that belies the harshness of the land.
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Great Plains

The vast region known as the Great Plains culture area stretches from the
Mississippi River valley west to the Rocky Mountains and from present-day
central Canada to southern Texas. Dominated by rolling, fertile tallgrass
prairies in the east, where there is adequate rainfall for agriculture, the land-
scape shifts to short grasses in the drier high western plains. Some wooded
areas interrupt these vast fields of grass, mostly stands of willows and cot-
tonwoods along river valleys, and in some places highlands rise up from the
plains and prairies, such as the Ozark Mountains in Missouri, and the Black
Hills of South Dakota and Wyoming. The region is remarkable, however, for
the extent and dominance of its grasslands. For thousands of years tens of
millions of bison grazed the grasses of the Great Plains.

Prior to the arrival of Europeans, most occupants of the Great Plains
lived along rivers in the eastern regions. Predominantly farmers, these cul-
ture groups hunted bison and other game seasonally to augment their diets
with dried meat and to make use of the hide, bones, and fat of these enor-
mous animals.

The region is known for its diverse Native cultures, some of which have
resided in the Plains region longer than others. The Hidatsa, and Mandan,
both speakers of Siouan linguistic dialects, as well as Caddoan-speaking
Pawnee and Wichita made use of the river banks for small-plot farming and
they hunted in large cooperatives once or perhaps twice a year.

More hunting-oriented peoples eventually moved into the region and
developed cultural and philosophical traditions based on the bison and
warfare/raiding warrior cultures. These include the Algonquin-speaking
Blackfeet from the north and the Uto-Aztecan-speaking Comanche from
the northwest. After, and in some cases because of, the arrival of Europeans
in North America, Eastern tribal groups such as Siouan-speaking Assini-
boine, Crow, Kaw, Osage, Quapaw, and the various tribal groups often incor-
rectly glossed as “Sioux” (Lakota, Nakota, and Dakota) from the Great Lakes
region moved to the region. From the Northeast came the Algonquin-speak-
ing Arapaho, Cheyenne, and Gros Ventre. To be certain, this is an abbrevi-
ated list. The key issues are that movement into the region coincided with
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Great Plains (continued)

the entrance of horses to the Great Plains and the groups that call the Plains
home have all participated in a development of regional, seminomadic cul-
tural traditions that have come to be erroneously lumped together. This
tragic loss of a sense of tribal diversity on the Great Plains has been exacer-
bated by the “Hollywoodization” of Indian issues, itself merely a continua-
tion of nineteenth-century dime novels about the West.

After European contact, some Great Plains peoples continued to farm,
and many groups hunted a variety of game, fished rivers, and gathered wild
plant foods. However, with the spread of horses as a means of transporta-
tion to follow the seasonal migrations of bison herds over great distances,
bison meat became the staple food.

Most Great Plains tribes consisted of bands of related families, often
with several hundred members. Tribal leadership was typically divided be-
tween a peace chief and a war chief (or several war chiefs). Peace chiefs
tended to internal tribal affairs. War chiefs, usually younger men, conducted
warfare and led raids on enemies. The bands lived apart in smaller family
groups most of the year, coming together in the summer months for com-
munal bison hunts, ceremonies, or councils. In opposition to the idea that
Indian people never owned land, tribal groups often took responsibility for
particular regions, sharing hunting lands with friendly tribes, but protecting
them from enemies.

Another myth is that all Indians of the Plains lived in tepees prior to con-
tact. The tepee is a portable shelter that served its purpose for most groups
for portions of the year. Earth and grass lodges were also frequently used
dwellings before Euro-American arrival, providing large communal
dwellings and ceremonial structures.

Religion among the Plains peoples is as diverse as the linguistic tradi-
tions represented there, however, there are also some similarities. With
the important role that bison play in the lives of these tribal groups, it is
no wonder that that animal would be an important spirit being and rela-
tive, as well. In addition, the migratory nature of bison, and consequently
that of the peoples who rely upon them, support a seasonal and cyclical
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Great Plains (continued)

philosophical system wherein the circle is a key element. Plains Indian re-
ligious culture is often represented by circles, sun-wise directional
prayers, and cyclical senses of time and space.

Major ceremonies include the Sun Dance, a regular gathering of bands
for communal propitiation of the spirit beings, and the more recent reli-
gious innovation known as the Ghost Dance, wherein visions and ecstatic
dancing propels the tribal culture forward in the face of the difficulties aris-
ing from modernity.

The Great Plains, often viewed as the exemplary Native American cul-
ture area, is far more diverse and multilingual than popular culture depicts,
and the Plains peoples have many localized and territorial traditions that
represent specific regional differences.
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Northeast and Great Lakes

As with most Native American groups, Northeastern tribal groups varied
greatly. However, the region has a fairly unified cultural history, resulting in
some important similarities across tribal groups.

Since 1000 BCE, the areas encompassing what are now the states east of
the Mississippi River, north of the Mason-Dixon line, and bordered to the
north by the Great Lakes and the east by the Atlantic Ocean have been occu-
pied by relatively sedentary agricultural communities. Corn has been culti-
vated by the region’s Native peoples from the Adena (1000 BCE-200 cE) and
Hopewell (300-700 cg) periods of prehistory, to the arrival of Europeans to
the area in the early 1500s. In fact, the United States owes much of its gene-
sis to the interactions between the first European settlers and the Native
peoples of the Northeast.

The mound-building Adena and Hopewell cultures contributed a re-
gionally interactive collection of independent nation-states to the Native
history of the area, culminating in the Mississippian influence, mostly lim-
ited to the southern portion of the area, in which hierarchical societies over-
seen by religious leaders dominated. From the north came more aggressive
hunting cultures, which vied for control of the fertile and game-rich Missis-
sippi and Ohio river valleys. This can be seen as a model for the Native his-
tory of the region: a tension between the tribal groups adhering to the more
sedentary agricultural aspects of the southern influence and those that car-
ried on the hunting traditions of their northern tribal cultures.

By the time European contact was made with the northeast region, Al-
gonquin-speaking tribal groups were moving into the region and putting
pressure on the more sedentary Iroquoian peoples, a situation that both
the English and the French immigrants exploited for their own purposes.
The Iroquoian tribes generally occupied the area that is now upstate New
York and the lower Great Lakes, growing pumpkins, beans, squash, and
corn in the extremely fertile soil. Algonquin speakers tended to settle near
the coast in what is now New England, hunting and trapping inland and
fishing at the coast. The arrival of Europeans increased the tendency for the
Algonkin tribes to move west into Iroquoian regions, displacing those tribal
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Northeast and Great Lakes (continued)

groups and prompting the creation of what came to be known as the Iro-
quois Confederacy, a formal cohort of tribal groups in which each tribe had
representation.

Religiously, the northern tribal groups tend to maintain an array of spir-
itual beings associated with the tasks of hunting cultures, with religious pro-
tocols, the proper behaviors dictated by the beings, dominating much of
daily life. To the south, seasonal cycles associated with the agricultural
needs of the people take precedence, owing to the need for continued fertil-
ity in the land. Both the Algonkin groups of the north and the Iroquoians to
the south participate in annual or semiannual memorial ceremonies for im-
portant leaders who have died. These regular ceremonies serve to provide
centripetal focus where the tendency is to favor difference and indepen-
dence and to allow for the meeting of trade and potential marriage partners
and the formation of other types of important allegiances.

The Native peoples who inhabited the region at the time of contact sus-
tained perhaps the longest and most intense pressure to conform to the
colonialist project, from the Plymouth colony and French fur trappers of the
sixteenth century, to colonial law and French-English hostilities, to Amer-
ica’s war for independence from England.
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The Southeast

The Southeast culture area is a region north of the Gulf of Mexico and south
of the Middle Atlantic-Midwest region, extending from the Atlantic coast
west to what is now central Texas. Semitropical in nature, the area is humid
and wet. The terrain and vegetation of the Southeast culture area consists of
a coastal plain along the Atlantic Ocean and Gulf of Mexico, with saltwater
marshes, grasses, and large stands of cypress. Rich soil can be found in what
are now Alabama and Mississippi, as well as along the Mississippi River
floodplain. The region also includes the vast swamplands, hills, and the high
grass of the Everglades in present-day Florida, as well as mountains of the
southern Appalachian chain. At the time of early contacts between Native
Americans and Europeans, much of the region was woodland, with south-
ern pine near the coasts and more broadleaf trees further inland.

European incursion, initiated by the French from the Mississippi Valley,
then the Spanish after the eighteenth century, found a region of the United
States that was bordered by the Atlantic Ocean, the Gulf of Mexico, the Trin-
ity River, and the Ohio River. The cultures of this region include the
Catawba, Chickasaw, Choctaw, Creek, Cherokee, and Seminole Nations. In-
fluenced by the earlier Mississippian cultures, characterized by monumen-
tal mound building and corn cultivation, later tribal groups tended toward
sedentary village-based cultures, regional trade, diplomatic systems, and
religious traditions that supported the agrarian lifestyle. Much of this life-
way is characterized by sacred activities oriented toward seasonal plant
growth patterns.

One example of such sacred activity is the renewal festival, an annual
ceremony oriented toward fertility of the soil in the coming year, recogni-
tion of the passing of the annual celestial cycle, and especially thanksgiv-
ing for the bounty of the previous year. Like many regional ceremonies
throughout Native America, these festivals played important diplomatic
roles because status issues were an important part of the process of plan-
ning and celebrating these festivals. The festivals provided opportunities
for young people to meet potential mates outside their familial lineage
group.
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The Southeast (continued)

In addition to agricultural production of corn, beans, and squash, pre-
contact Southeastern tribal groups hunted game to augment the plant
foods in their diet, and this practice also gave rise to certain rituals. Hunters
all over Indian country are aware of the sacred nature of their endeavor, and
this is certainly true among the peoples of the Southeastern United States.
The propitiation of animal spirits and the need for respectful treatment of
the physical beings associated with them require hunters to hunt in a re-
spectful way; failure to do so runs the risk of going hungry.

Another aspect common throughout the region is the important role
that games play in both the leisure and religious realms. Most notable
among these is the ball game, in which a small leather ball is thrown, kicked,
or advanced with playing sticks (depending on the tribal area) by two teams
intending to score by advancing the ball past the opponent’s goal, as in a
combination of field hockey, soccer, and American football. This game has
sacred as well as entertainment value.

Many traditions have similar regional manifestations, owing to the rela-
tively unified early cultures extant before European inculcation, far too
many for this brief introduction. Suffice it to say that, although the tribal
cultures that call the Southeastern United States their place of origin differ
greatly one from another, the tendency to maintain similar traits such as
sedentary village life, clan and sacred society membership, and regular, im-
portant religious festivals remind the student of these cultures that the
tribal differentiation which is now of great import in these communities
developed out of a regionally aware collection of autonomous villages with
much intervillage interaction and intellectual discourse prior to the arrival
of Europeans.

The village served as the primary form of social organization among In-
dians of the Southeast prior to contact, and political organization also
began at the village level. The people governed the affairs of a specific area,
and village leaders, often led by a headman, met regularly to discuss matters
of import to the entire community, such as the cultivation of fields owned by
the community, or providing for defense of the village.

continues




The Southeast (continued)

Some Southeast tribes are organized into chiefdoms, defined as a society
with an ultimate ruler with social rank often determined by birth. Some ear-
lier Southeast chiefdoms encompassed many villages, and these tended to
have powerful priesthoods, leading to stratification in those societies. The
Natchez, Chickasaw, and the Creek Confederacy had well-developed hierar-
chies until the Euro-American political system undermined the authorities
within them. Other Southeastern tribes such as the Cherokee and Choctaw,
tended to be more democratic in their political organization and were less
likely to be inundated with efforts by religio-political American authorities.
Today, the village orientation continues in the region, albeit within the im-
posed Indian Reorganization Act (1934) system.




Reprinted from Duane Champagne, ed., Native America: Portrait of the Peoples. Visible Ink Press, 1994. Used by permission.



Academic Study of

American Indian Religious

Traditions

Few academic topics provide as many
pitfalls as that most nebulous of sub-
jects, religion. In addition, the academic
treatment of non-Western cultures has,
at its very heart, the Euro-American
colonialist perspective as its impetus.
Nonetheless, there have been a great
many insights into traditional cultures
when these are approached via the por-
tal of religious practice; in addition, we
find that the study of American Indian
religiosity can dramatically inform the
understanding of religion in a non-Na-
tive context. Often, what Native experts
articulate about the practices of their
various communities resonates with
other traditions, such as the varieties of
faith to be found in Hindu, Jewish, Mus-
lim, or Christian practices. Therefore, the
study of the multitude of distinct Ameri-
can Indian sacred practices must be jux-
taposed against the very common artic-
ulation of the lived worldview that
accompanies the great majority of
human communities. Of course, the na-
ture of the historic interaction between
the modern West and the aboriginal na-
tions of the North American continent
has provided a tangle of issues with
which contemporary academic and
nonacademic understandings of Native
culture must contend. This three-vol-
ume encyclopedia is an attempt to con-

tribute to the work being done by both
Native and non-Native scholars toward
that disentanglement. We will therefore
begin with a brief introduction to the
history of the study of American Indian
religious traditions, which we hope will
illuminate the current discourse.

The way in which the academic com-
munity has approached American In-
dian traditions has changed drastically
over the centuries and decades, reflect-
ing changes in the wider political, reli-
gious, cultural, and economic spheres of
American society. In its earliest forms,
studies of American Indian religions
were conducted by missionaries who
sought a basic knowledge of Native tradi-
tions in order to undermine them. The
earliest nonreligiously motivated rigor-
ous academic scholarship of these tradi-
tions took shape in the late nineteenth
and early to mid-twentieth centuries,
during a time when Native nations were
forced onto reservations and were suf-
fering the demographic and cultural de-
cline that resulted from the violent poli-
cies of conquest and assimilation.
Scholarship responded to this crisis with
what has become known as salvage
ethnography, designed to rescue cultural
data from rapidly vanishing populations.
With the political resurgence of Native
communities in the 1960s and 1970s, it
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became very clear to the wider public
that Native nations and cultures were, in
fact, not vanishing at all, but were indeed
flourishing. This newfound political
presence gave rise to collectives such as
the American Indian Movement (AIM),
and Native communal interests and con-
cerns became known to a much wider
audience. During this time, and owing
much of their genesis to a course in
American Indian History and Culture
taught at the University of California,
Berkeley, more and more Native scholars
took on the task of recording and reflect-
ing upon their cultural traditions in an
academic setting. Their presence pro-
vided the opportunity for truly emic, or
insider, perspectives on the material. Si-
multaneously, this presence demanded
that scholarship of Native communities
recognize the political realities of con-
temporary Native nations and the im-
pact that scholarship can have upon
those politics. In the contemporary
sphere, scholarship has changed dra-
matically, with Native nations exerting
considerable control over access to cul-
tural resources and demanding that aca-
demic studies reflect the concerns, inter-
ests, and ethical issues of the Native
communities. Many scholars, both Na-
tive and non-Native, see themselves as
working for rather than working on Na-
tive communities and cultures and do so
with a greater sense of humility and obli-
gation to these Native communities.

The earliest documents about Native
religious traditions were written mostly
by missionaries and traders, all of whom

had a vested interest in learning about
and understanding the Native commu-
nities with which they hoped to work.
Traders needed to know enough about
Indian languages and cultures to negoti-
ate for goods successfully. Missionaries,
on the other hand, needed to know
enough about the Native communities
they encountered to be able to convert
them to Christianity. Some of the most
informative and most carefully re-
searched documents of this era came
from Jesuit missionaries, such as those
who arrived in New France. But of
course, missionaries and traders all ap-
proached Native traditions with an in-
herent assumption of their inferiority. In
their very vocation missionaries were as-
suming the superiority of Christianity
over Native religious and cultural prac-
tices. Indeed, for most missionaries,
conversion to Christianity simultane-
ously required a complete conversion to
European culture, language, economy,
and way of life. The texts that these indi-
viduals left behind reflect this assump-
tion of cultural superiority. They rarely
supplied the perspective of the Native
people themselves, but rather described
these traditions as they were perceived
by outsiders who did not fully under-
stand the philosophies, cultures, or his-
tories that put such religious practices
into play.

In the nineteenth century, Native pop-
ulation levels reached an all-time low.
Native nations had been decimated by
foreign diseases brought to the conti-
nent by European colonists; their tradi-



tional food resources were devastated by
Euro-American settlers; and their tradi-
tional hunting and gathering locations
were stripped and leveled for farming or
settlement. Following a series of bloody
conflicts between the U.S. Army and var-
ious Native nations, most tribes were in-
terred on reservations by the U.S. gov-
ernment, where they faced starvation
because of a lack of resources on the
reservations and the federal govern-
ment’s failure to honor its treaty obliga-
tions to provide food, medical care, and
other necessities. Restricted to reserva-
tions or isolated in a country now openly
hostile to their very presence, American
Indian cultures seemed at the threshold
of collapse. Observing the rapid rates at
which Native communities were chang-
ing, many scholars feared that these cul-
tures would be lost forever.
Unfortunately, in an era dominated by
Darwinian philosophy, it was assumed
that this loss was inevitable. According to
this evolutionary doctrine, all of human
culture existed within a linear progres-
sion from savagery to civilization. This
ethnocentric view considered European
civilization the most advanced and most
evolved of all civilizations. As such, it was
argued, European civilization was the
most fit to survive. Lesser-evolved cul-
tures and societies must, by necessity,
pass away so that Western civilization
could proceed. Indigenous -cultures
throughout the world were seen as less
evolved, having stagnated in their “sav-
age primordial” origins. In addition, ac-
cording to this philosophy, Europeans
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had only to look at indigenous cultures
to understand their own origins in an-
cient history. Fascinated with the idea of
exploring their own origins, many schol-
ars turned to Native American traditions
for a glimpse into the primordial depths
of the European psyche.

Clearly, such perspectives were in-
tensely problematic. First, they assumed
the superiority of one culture over an-
other. Second, they assumed that human
civilization exists on an upward linear
march toward an end goal: that societies
are necessarily evolving toward industri-
alization, modernity, capitalism, and
Christianity. It also assumed that other
non-Western cultures had somehow stag-
nated, had not evolved as they should
have, and had remained unchanged for
thousands of years. And finally, this social
philosophy was entirely informed by the
political and economic climate in which it
took place. With Manifest Destiny (the be-
lief that the United States was meant to
dominate and overtake the entire conti-
nent from Atlantic to Pacific) and a colo-
nialist agenda that demanded absolute
power over what was to become the
United States, Euro-Americans needed a
philosophy that justified their expansion,
their theft of land from Native nations,
and the incredible devastation that this
expansion wreaked upon Native popula-
tions. It justified and placated a nation
struggling with a guilty conscience.

At the turn of the twentieth century,
ethnographic scholarship struggled with
this philosophical legacy. Some ethnog-
raphers, such as Franz Boas, challenged
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the idea of cultural evolution, insisting
that indigenous cultures be understood
on their own, not as the evolutionary ori-
gins of Universal Man. But most scholars
were still driven by a sense that Native
cultures were rapidly disappearing. From
the 1880s to the 1950s, these scholars en-
gaged in what has since been termed sal-
vage ethnography: the practice of collect-
ing as much data and material about
indigenous cultures and languages as
possible, before they were crushed by the
onward march of civilization.

Franz Boas, born in Germany in 1858,
was a professor of anthropology at Co-
lumbia University until he died in 1937.
He explored the Baffin Island region of
the Arctic and spent an extensive
amount of time studying the culture of
the Kwakwak'wakw (Kwakiutl) of Van-
couver Island. Boas’s success among the
Kwakwak’'wakw, his comprehension of
their culture as an integrated whole, and
his access to these cultural materials
were dependent upon his relationship
with George Hunt. Hunt’s mother was
Tlingit, and his father was an English
employee of the Hudson’s Bay Company.
Hunt’s linguistic and cultural knowledge
about the Kwakwak'wakw enabled Boas
to conduct his research and secure his
collection of artifacts.

Boas promoted the idea of cultural
relativism and historical particularism
within the anthropological study of cul-
ture. Essentially, his work with Native
communities led him to conclude that
cultural differences were not the result of
racial preconditioning or their location

on a linear evolutionary scale. Rather,
cultural and physiological differences
were the result of unique social, geo-
graphic, historical, political, and eco-
nomic conditions. All cultures, he ar-
gued, were complete systems and were
equally developed (or evolved). In other
words, each culture was uniquely and
nearly perfectly suited to meet that peo-
ples’ particular historical and geographi-
cal context. His argument for historical
particularism directly challenged the as-
sumption that universal laws governed
humanity, and that all cultures could be
expected to follow these universal “natu-
ral” laws. In so doing, Boas directly chal-
lenged the evolutionary perspectives of
writers like Louis Henry Morgan and Ed-
ward Tyler, who had created a set of cul-
tural stages through which, they argued,
each culture passed on its evolutionary
march toward civilization.

Boas’s work and influence set scholar-
ship on Native traditions on a different
course. Rather than studying American
Indian traditions to discover deficient
versions of, or evolutionary precursors
to, European culture, Boas insisted that
they had value in their own right, as
unique cultural expressions perfectly
adapted to a unique setting and context.
Boas’s work likewise provided a context
for study that was not informed by a mis-
sionary or evangelical agenda. In advo-
cating the unique value of each culture,
the study of Native traditions within
their cultural context, and the particular-
ity of each culture as an expression of its
unique historical and geographic con-



text, Boas prepared the way for a study of
Native traditions that respected and
honored those traditions and worked to
present them as they were understood
by the people themselves.

Boas influenced other scholars of Na-
tive American traditions, helping to cre-
ate fertile ground for this perspective to
develop. Many of his contemporaries fol-
lowed his lead, and Boas’s own students
became highly influential in the field as
well. These scholars included such re-
searchers as Melville Jacobs, active in the
tribal nations of the Pacific Northwest;
Cora DuBois, whose work on the con-
nection between culture and personality
in the Plateau region as well as California
was especially important because she
was one of the few women in the field at
the time. Alfred Kroeber, the first of
Boas’s students to receive a Ph.D., also
worked in California; he was professor of
anthropology at the University of Cali-
fornia, Berkeley, from which institution
he sent many students to do ethno-
graphic work among the tribal groups in
California and the Southwest. Another of
Boas'’s students, Leslie Spier, was influen-
tial in the development of dating tech-
niques still used by archaeologists.

Although all of these scholars made
enormous contributions to the academic
study of American Indian religious tradi-
tions, gathering huge amounts of data
and working to create a mode of study
that was scientific in its methodology and
critical of universalized laws of cultural
evolution, aspects of their work remain
problematic. While Boas’s work con-
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tributed much to the contemporary ap-
proach to the academic study of Ameri-
can Indian religious traditions, he and his
colleagues shared a misperception com-
mon among many of his time: the belief
that Native people and cultures were fast
disappearing. The urgency behind their
work was driven by that belief, and their
work reflects the notion of salvage
ethnography. While perhaps undertaken
with the best of intentions, salvage
ethnography assumed that Native na-
tions and traditions were about to disap-
pear, and many researchers during this
era demonstrated less caution and re-
spect toward Native privacy and sacrality
than should have been the case; sacred
objects, human remains, and details of
rituals, ceremonies, and songs were re-
moved from their communities to be
housed in museums and anthropological
journals. Many of these objects and ex-
amples of cultural knowledge were taken
without the permission of their proper
owners, and many human remains were
taken in direct violation of Native com-
munities’ protests. Scientists often
worked carelessly and aggressively, be-
cause, they reasoned, these cultures were
about to disappear anyway.

It is true that Native cultures and lan-
guages were at risk, and the work of
these early scholars was essential in pre-
serving some of this data for future gen-
erations. However, the notion of the
“vanishing Indian” implies the existence
of a “true” Native culture, untarnished
by cultural contact, and that cultural
change inherently means culture loss. In
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their emphasis on classical traditions,
many of these studies failed to see the
means and methods of adaptation, ac-
commodation, and resistance that
many Native communities were under-
taking. While Native cultures changed
dramatically in the twentieth century,
they were also successful at survival: as
they navigated the changing political,
social, and economic climates, their re-
ligious practices reflected that naviga-
tion. Such traditions remained inher-
ently “Indian,” as expressions of Native
communities, and, while many changes
occurred, they maintained a strong
connection with the ethical, philosoph-
ical, and spiritual traditions that in-
formed their earlier traditions.

It might also be noted that scholar-
ship of the late nineteenth and early
twentieth centuries was informed by
these researchers’ perspectives as out-
siders: they were never able to fully em-
body the insiders’ perspective on these
cultures. As such, their work was di-
rected by the questions and concerns of
a non-Native academic community.
Their methods, approach, and conclu-
sions were likewise the result of a non-
Native academic world. Their publica-
tions were written for non-Native
audiences, and their collections of arti-
facts were set aside for the benefit and
viewing pleasure of non-Natives. In the
process, traditions were misinterpreted,
sacred objects were mistreated and re-
moved from their proper ritual context,
the skeletal remains of Native ancestors
were at times removed from Native bur-

ial sites, and the very real ethical and
political concerns of the Native com-
munities themselves were not always
respected, or even acknowledged. Cer-
tainly that was not always the case—
many of these scholars sought to re-
spect the communities with which they
worked, and some testified in court
cases in behalf of Native tribes. How-
ever, their position as outsiders, and the
lack of Native voices to complement
their own, meant that a one-sided per-
spective of Native traditions was pre-
sented to the public.

The ability of Native communities to
survive the drastic changes of the eigh-
teenth, nineteenth, and twentieth cen-
turies is illustrated in the changing face
of Native scholarship of the 1960s and
1970s. With the rise of the American In-
dian Movement, Native scholars entered
the academic scene in greater force, in-
sisting that Native traditions be under-
stood and valued as they were perceived
by the people themselves. Further, they
insisted that academic scholarship be
viewed within its political context, and
that the political implications of scholar-
ship be overtly recognized.

Ashas been noted, the political aware-
ness of Native people was highly influen-
tial on the academic study of American
Indian religious traditions. With a resur-
gence of a distinctly indigenous identity
emerging out of the reservation period
and culminating with political acts such
as the occupations of Alcatraz Island in
California and Wounded Knee in South
Dakota, informed scholarship with re-



gard to Native culture gained a wider au-
dience. This shift from ethnographic in-
quiry to that of cultural studies, mirrored
in the development of women’s studies,
black studies, and Chicana(o) studies at
the level of the university, was at least
punctuated, and perhaps indelibly influ-
enced, by the publication of Vine Delo-
ria, Jr.’s God Is Red. That philosophical
treatise reflected upon the context and
worldview within which American In-
dian people understand themselves, and
juxtaposed it against the totalizing force
of Western intellectual support of the
subjugation of Native people. Matching
the awareness of political and social con-
cerns brought about by political mobi-
lization, God Is Red not only opened the
door for understanding American Indian
religiosity as a valid area of philosophical
and even theological inquiry, it kicked it
wide open. Natives and non-Natives
alike were challenged to view the tradi-
tional wisdom of this continent’s au-
tochthonous peoples alongside that of
all human history. Hence it was this
emerging discourse on religious belief,
practice, and behavior that initiated the
production of scholarship in other areas,
such as law and literature, dedicated
solely to the American Indian experi-
ence. Seen as parts of a whole, then,
much of the scholarship surrounding
Native culture was a collaborative proj-
ect involving sociologists, anthropolo-
gists, literary critics, art critics, linguists,
lawyers, theologians, archeologists, and,
especially, the Native American commu-
nities themselves. Such collaborative ef-
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forts highlighted the emerging holism
that punctuates the discourse today. Em-
phasis is placed on the communal his-
torical context of the information, with
the current social and political aspects of
Indian Country as a guide.

In the last two decades since publica-
tion of God Is Red, an emic, or insider,
perspective has increasingly informed
American Indian scholarship. Scholar-
ship has become concerned with bring-
ing forth a Native perspective on indige-
nous religious traditions, and presenting
them in a way that meets with the ap-
proval of the communities themselves.
Theoretical and methodological analysis
remains a key part of the scholarly
process, but many scholars are working
to uncover the way in which traditions
are perceived and experienced by Native
people, as well as the way in which many
traditions function within Native society.

An important element in this process
is the revisioning of the idea of “reli-
gion.” Religion as a unique and sepa-
rate category of experience does not re-
flect the experience of most Native
cultures, in which traditional spiritual-
ity encompassed nearly all areas of life
and operated in an integrated mode
with the rest of cultural experience.
Contemporary scholarship reflects this
recognition, exploring religious and
spiritual practices as they inform and
are affected by land rights, land use,
politics, gaming, social networks,
health and wellness, recreation, pris-
ons, political reform, and language
preservation (among other things).
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Further, many scholars today demon-
strate a desire to work with communi-
ties, not on them. Communities today
are rarely viewed as passive subjects to
be acted upon by an outside scholar.
Rather, the contemporary academic
community within American Indian
studies and American Indian religious
studies demands that researchers gain
permission from the tribal communities
with whom they would like to work. The
best scholars recognize that community
members themselves are the true ex-
perts, not the academic. The scholar is a
student, learning from the true authori-
ties: the elders within that community.
Additionally, the best of contemporary
scholars recognize their need to give
back to the community, that scholarly
endeavors must be a two-way exchange.
For some, this means supporting tribal
efforts to protect sacred sites or land use
rights, lobbying to protect Native Ameri-
can religious freedom, or working to pro-
mote Native health care, language
preservation, or access to education.

Many contemporary scholars have
demonstrated their commitment to
working cooperatively with tribal com-
munities, pursuing research agendas set
forth by the tribal nations themselves, or
working cooperatively to meet tribal
concerns as well as their own academic
interests. With the passing of the Ameri-
can Indian Graves Protection and Repa-
triation Act, archaeological investiga-
tions have radically changed, and many
archaeologists have eagerly sought to
promote a more cooperative and cultur-

ally sensitive approach to their work (see
Archaeology). Contemporary ethnogra-
phers commit to working for years with
Native communities, learning the in-
digenous language, and allowing the
community itself to guide their research
efforts.

In many cases this has meant not pub-
lishing material that the community
would prefer did not make its way into
print. It also means submitting material
to the community for their reactions and
response prior to publication. For exam-
ple, ethnographers Keith Basso and Inés
Talamantez, both of whom work with
Apache communities in the Southwest,
have spent years developing relation-
ships within the communities, learning
the Native language, and submitting
their work to community members for
approval and correction. An important
part of this process is recognizing the in-
tellectual property rights of Native com-
munities. Native philosophical systems,
ritual and ceremonial practices, songs,
stories, symbols, and ritual objects are all
the rightful property of the Native com-
munities that created them. Contempo-
rary scholars are called upon to respect
these intellectual property rights. In
doing so, scholars recognize the impor-
tance of making public only what the
community itself has agreed to. And im-
portantly, profits from such publications
should find their way back to the com-
munities and individuals to whom they
rightfully belong.

Other disciplines have been remade in
recent decades as well. Historians of Na-



tive cultures have begun to realize the
importance of not merely reconstructing
history based on non-Native written ac-
counts but also drawing from extensive
Native oral traditions, which contain a
wealth of local knowledge about past
events, as perceived from the perspec-
tive of the Native community itself. The-
ology has also been radically challenged
and remade by Native scholars such as
Vine Deloria, George “Tink” Tinker,
Homer Noley, and Clara Sue Kidwell,
who have sought to reformulate Chris-
tian theology from a uniquely Native
perspective.

This trend has brought a final issue to
the fore with regard to the study of Amer-
ican Indian religious traditions. In con-
cert with the continuing development of
what Wade C. Roof, among others, has
referred to as a religious marketplace, an
increased awareness of the particulars of
American Indian sacred practices has
become fodder for the New Age move-
ment, as well as a variety of other spiritu-
ality-seeking individuals and groups
who tend to favor that which they see as
exotic (read: “non-Western”), as possess-
ing a more evocative style of sacred be-
havior. Along with the appropriation of
South Asian traditions such as yoga,
tantra, and ayurvedic medicine, and var-
ious traditions associated with China,
Tibet, and Japan, isolated symbolic ele-
ments and ritual behaviors of American
Indian origin have been commodified
and added to this ever-increasing mar-
ketplace. The study of these traditions by
non-Native people continues to be con-
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troversial for this very reason, and for
some communities any attempt at all to
unpack the complex nature of sacred
ways is a serious breach of religious pro-
tocol and privacy. For others, the de-
creasing amount of confusion and mis-
conception surrounding these practices
is one way to stem the tide of appropria-
tion, especially when done with the col-
lusion of the communities to whom they
belong. People are less likely to be inter-
ested when the fullness of the responsi-
bility that goes with most of these ritual
activities is revealed, and when the no-
tion of an “ancient Indian Way” brought
forward from time immemorial gets
firmly attached to contemporary, mod-
ern people who have not only a past but
also a present and a future. And so it is
with all seriousness that we, along with
our editorial board, would like to stress
that none of the information contained
in these volumes is meant to be repli-
cated, acted on, or adopted by the
reader. If there exists a desire to know
these traditions on a personal level, seek
out members of the community and do
just that—get to know them personally.
This has very much been a labor of
love. We began in deep trepidation about
what it was we were embarking upon,
and we were encouraged and aided im-
measurably every step of the way by
members of various Native American
communities, both inside and outside of
academia. It is clear that, at this juncture
in the development of the discourse sur-
rounding American Indian religious tra-
ditions, that there is a great need for the
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establishment of standards for the infor-
mation sought out by the junior re-
searcher, both in terms of the accuracy of
the material and the ethical establish-
ment and use of that material. It is our
great hope that these three volumes rep-
resent an example of that ethos, placing
this work amid the very best of scholar-
ship regarding the religious experiences
of America’s indigenous nations, and
helping to define the study of American
Indian religious traditions as it exists
today.

Suzanne J. Crawford
and Dennis E Kelley

See also American Indian Movement;
Archaeology; Christianity, Indianization of;
Law, Legislation, and Native Religion;
Missionization; Repatriation, Spiritual and
Cultural Implications; Reservations,
Spiritual and Cultural Implications;
Sovereignty; Termination and Relocation

References and Further Reading

Basso, Keith. 1996. Wisdom Sits in Places:
Landscape and Language among the
Western Apache. Tucson: University of
Arizona Press.

Biolsi, Thomas, and Larry Zimmerman, eds.
1997. Indians and Anthropologists: Vine
Deloria Jr., and the Critique of
Anthropology. Tucson: University of
Arizona Press.

Boas, Franz. 1995. Race, Language and
Culture. Chicago: University of Chicago
Press.

Deloria, Vine. 1994. God Is Red: A Native
View of Religion. Golden, CO: North
American Press.

, ed. 1999. Spirit and Reason: The
Vine Deloria Reader. Golden, CO:
Fulcrum Press.

DuBois, Cora. 1938. The Feather Cult of the
Middle Columbia: General Series in
Anthropology 7. Menasha, WI: George
Banta.

. 1939. The 1870 Ghost Dance.
Anthropological Records. 3, no. 1: 25-26.
Berkeley: University of California Press.

Guerrero, Annette Jaimes. 1992. The State of
Native America: Genocide, Colonization
and Resistance. Boston: South End Press.

Kidwell, Clara Sue, Homer Noley, and George
E. “Tink” Tinker. 2001. A Native American
Theology. Maryknoll, NY: Orbis Books.

Kroeber, Alfred. 1976. Handbook of the
Indians of California. New York: Dover
Publications.

Parkhill, Thomas C. 1997. Weaving
Ourselves into the Land: Charles Godfrey
Leland, “Indians” and the Study of Native
American Religions. Albany: State
University of New York Press.

Seaburg, William, and Pamela Amoss, eds.
2000. Badger and Coyote Were Neighbors:
Melville Jacobs on Northwest Indian
Mpyths and Tales. Corvallis: Oregon State
University Press.

Williams, Vernon J. 1996. Rethinking Race:
Franz Boas Jr. and His Contemporaries.
Lexington: University of Kentucky Press.




Academic Study of American Indian
Religious Traditions, Ishi

Ishi, Alfred Kroeber, and the
Implications of “Speciminism”

That contemporary anthropology is built
upon the foundations of colonial ideol-
ogy, and the genocidal results of the de-
humanization of non-Western subjects,
may be an issue for another time. How-
ever, the discipline itself has been unfor-
tunately loath to answer such charges
until very recently. For social scientific
inquiry to occur in Native America, there
has to exist a mutual respect if that work
is to be free from the pathos that the
Founding Fathers (there were no “moth-
ers”) willingly brought into the lives of
past “informants” and their dead rela-
tives upon whom research was done—
whether they wanted it to be done or not.
One need merely to look at the prole-
gomenon in the photographic memoir of
Claude Lévi-Strauss (1995), Saudades do
Brasil [Homesickness for Brazil], in which
he cautions the reader against seeing the
photos of the indigenous Brazilians pre-
sented within, which he took in the latter
part of the 1930s, as anything like what
might be the lifeway of those people
now. The images of Nambikwara, Cadu-
veo, and Bororo cannot be likened to
those communities, now victims of a
modernity that came rushing in behind
researchers like him. But perhaps more
to the point, Lévi-Strauss admits that

these old photos already bear the mark
of modernity in that they were suffering
the fallout of even earlier incursions by
Europeans into their homelands. Such is
the kind of story that lies between the
lines of Ishi in Two Worlds: A Biography of
the Last Wild Indian in North America,
written by Theodora Kroeber (1961), the
wife of Ishi’s ersatz host Alfred. Unlike
Levi-Strauss, Kroeber never really re-
flected upon the implications of his ac-
tions for the Indian people that he stud-
ied, nor for the struggles that continue
for those for whom these data were, and
continue to be, sacred traditions.

Alfred Kroeber’s work in California has
been called salvage ethnography, owing
to his belief that these tribal traditions, if
not the very people themselves, were des-
tined to die out, crushed by the weight of
their own archaism. Accepting the an-
thropology position at the University of
California Museum in 1901, Kroeber was
enjoined to archive and oversee the re-
mains of one of the worst examples of
concerted cultural destruction and ethnic
violence ever perpetrated—that of the so-
called Gold Rush and the subsequent in-
flux of whites into the state, which precip-
itated a 90 percent reduction in the Native
population. Because of both military and
civilian massacres as well as bounty hunts
and the opportunistic social and physical
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diseases that accompany genocidal prac-
tices, this extreme loss of life affected
every corner of California Indian Country.

Ishi (not his real name, but the word
for “man” in the Yahi language) is said to
have found his way into a small town at
the edge of his once wide territory
(Oroville, California), seeking pilferable
food. Caught by townsfolk, he eventually
wound up in the hands of Kroeber, who,
through the Yana interpreter Sam Batwi,
began what was to be a relationship that
would frame Ishi’s last chapter on this
earth, a chapter that was to last a scant
three years. After Kroeber took Ishi to live
at the museum, Ishi contracted TB and
died after suffering a long bout with
pneumonia.

While being kept in the museum as a
living artifact, Ishi participated in such
activities as flintknapping and cordage
making, existing as an exhibit depicting
stone-age crafts. Ishi was also taken back
to his territory near Deer Creek, where he
made bows and arrows, hunted, fished,
and generally gave Kroeber a lesson in
Yahi lifeways that helped to elevate his
status in the anthropological commu-
nity. Kroeber was not with Ishi when he
died, but a death-mask was made (it is
still on display in the museum, as are all
of the things Ishi made while living) and
then his body dissected.

Herein lies the key point of this tragic
tale: for the three years that Ishi lived as
Kroeber’s personal specimen, he, Kroe-
ber, never moved their relationship be-
yond that of researcher and his ensam-
ple. Alfred Kroeber certainly grew fond

of Ishi, and from the writings of
Theodora Kroeber, who never herself
met Ishi, the fondness was both gen-
uine and reciprocal. One is, however,
reminded of the chimp Washoe, a pio-
neer of sorts in the sign language acqui-
sition ability studies done on apes.
While those researchers, after spending
countless hours with Washoe both in
and out of the lab, certainly became de-
votedly attached to their subject, they
never regarded Washoe as an equal.
That is the kind of approach to Indians
as sources of study that continues to
endanger the legitimacy of their reli-
gious traditions as bona fide philo-
sophical systems. While Kroeber may
have been sad to return to Berkeley and
find Ishi dead and his body dissected,
including the removal of his brain, after
requesting that the body be cremated
intact he packaged the brain to be
archived in the museum apart from his
cremated but noninterred remains.
While Ishi’s life prior to his capture is
now fodder for speculation, his skills and
knowledge are evident within the pages
of both of the Kroebers’ work. One won-
ders how Alfred would have fared had he
been dropped onto the shores of Deer
Creek and asked to make his way. It
would at least be expected that, looking
into the eyes of another human being, a
researcher would take note of the impli-
cations that the study has on the lives of
their (let us use the term “consultants”)
as people. However, Thomas Buckley
(1996) quotes Kroeber as follows: “After
some hesitation, I have omitted all di-



rectly historical treatment . . . of the rela-
tions of the natives with the whites and
of the events befalling them after such
contact was established. It is not that this
subject is unimportant or uninteresting,
but that I am not in a position to treat it
adequately. It is also a matter that has
comparatively slight relation to aborigi-
nal civilization.” What Kroeber was after,
as were many if not most of his ilk, were
the last vestiges of dying cultures that
they may be preserved, as Ishi’s brain
was, to attest to their own extinction.
However, in 1999, despite initial de-
nials on the part of the University of Cal-
ifornia, Ishi’s brain and cremated re-
mains were located and buried by
members of the Pit River California In-
dian community on Mt. Lassen, the key
geographical feature in Ishi’s home terri-
tory. The private burial was followed in
May 2000 by a ceremony that included a
feast and songs and dances of healing.
This act, which can be seen as something
of a bookend to the sad tale that is Ishi,
serves as a reminder that California
tribal traditions continue, and have the
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ability to provide a healing salve for the
injuries caused by colonization.

Dennis Kelley

See also Archaeology; Law, Legislation, and
Native Religion; McKay, Mabel;
Missionization, California; On the
Academic Study of American Indian
Religious Traditions; Parrish, Essie;
Repatriation, Spiritual and Cultural
Implications; Retraditionalism and
Revitalization Movements, California; Ritual
and Ceremony, California
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American Indian
Movement (Red Power
Mowvement)

The American Indian Movement (AIM)
was founded in Minneapolis in 1968 by
Dennis Banks, Clyde Bellecourt, Mary
Jane Williams, and George Mitchell. The
movement was among the most visible
aspects of American Indian activism of
the 1960s and 1970s, gathering a massive
following from around Indian Country,
even gaining the support of many tradi-
tional elders. AIM’s confrontational tac-
tics provided the plight of contemporary
Indian communities with news media
exposure and identity, but the move-
ment also became, like many social
movements of the time, a target of gov-
ernment persecution.

The main purpose of AIM is to en-
courage self-determination among Na-
tive Americans via the international
recognition of treaty rights, calling the
U.S. government to responsibility for the
many transgressions in federal Indian
policy. As AIM began to grow, many In-

dian people came to understand and ap-
preciate the important cultural and spir-
itual heritage embodied in the core prin-
ciples of AIM. However, AIM does not
impose any religious or cultural views on
the different participating communities;
rather, it tries to adapt itself to the partic-
ular traditions within the sacred histo-
ries of those communities. In fact, many
Indian people consider the AIM activism
years to have been somewhat of an “In-
dian Renaissance,” during which many
American Indians sought out their own
tribal elders to re-establish a connection
with their traditional sacred history. Lan-
guage resurgence programs, revival of
American Indian arts and crafts, and
newfound ceremonial awareness all owe
their early genesis to some degree to the
Red Power movement.

Using the Black Panther opposition
to police brutality as a model for their
organization, AIM recognized the simi-
larities in the treatment of Indian peo-
ple by members of law enforcement
and the courts they support. In urban
areas of the United States, where police
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forces were overwhelm-
ingly white, the relation-
ship between the police
and minority communi-
ties was typically tense,
at best. AIM leaders
drew attention to the
fact that Indians were
often harassed and even
beaten by police, and
that Indian people, es-

Somewhere, these
young men started
the American In-
dian Movement.
And they came to
our reservation
and they turned
that light on in-
side. And it’s get-

an AIM group occupied
Plymouth Rock in Massa-
chusetts on Thanksgiving
Day, painting it red in
protest. In February of
1972, Means led more
than a thousand Indian
activists into Gordon,
Nebraska, to protest that
community’s refusal to
indict the killers of Ray-

pecially in communities
near reservations, were
consistently dissatisfied
with their treatment by

ting bigger, now
we can see things.
—An Oglala Elder

mond Yellow Thunder, an
Oglala. The protest was
successful in securing
both the indictments and

the courts. AIM also lob-

bied for improved city services for
urban Indians, and established so-
called AIM Patrols, among the first offi-
cial AIM actions, in Minneapolis, Min-
nesota, in order to monitor the activities
of police officers.

AIM soon began to establish chapters
in many major cities, and its leaders
came to California to participate in the
1969 occupation of Alcatraz Island by a
group calling itself Indians of All Tribes.
Because federal law states that property
abandoned by the U.S. government
should automatically return to the con-
trol of its previous owners, Indians of All
Tribes claimed that the abandoned fed-
eral penitentiary belonged to indigenous
peoples. That is when another high-pro-
file AIM activist, Russell Means, an
Oglala Sioux raised in California, began
his relationship with AIM.

On July 4, 1971, Means led a protest at
Mount Rushmore. Later that same year,

eventual convictions of

the white men involved in the murder.
AIM members helped to organize and
then participated in “fish-ins” in the Pa-
cific Northwest to protest state fish and
game laws that violated treaty rights of
both coastal and inland waterway Indian
nations. In 1972 they organized a cara-
van to Washington, D.C., dubbed the
Trail of Broken Treaties, occupying the
offices of the Bureau of Indian Affairs. In
1973, AIM directed the seventy-one-day
occupation at Wounded Knee, South
Dakota, site of a horrific massacre of In-
dian men, women, and children by the
U.S. cavalry in 1890. The occupation
began as a protest of state manipulation
of internal Oglala reservation politics,
but when the FBI sent in 250 armed
agents to surround the protestors, press
coverage allowed it to develop into a
broad-based protest of American Indian
issues generally. At its culmination, the
Wounded Knee occupation had become



"
g |ia Forairl b et mat dis i cang

P ———
ey, ell el el marw

Poster urging support of the American Indian
Movement, created between 1968-1980. (Library
of Congress)

a potent symbol for American Indian ac-
tivism and the burgeoning Red Power
movement.

The end of the Vietnam War would
portend a decline in U.S. protest move-
ments; the civil rights movement, of
which AIM is a part, entered a period of
quiescence. With passage of the Indian
Self-Determination Act of 1974, many
Indian people felt that they had been
successful in causing the federal govern-
ment to modify its Indian policies. Den-
nis Banks, another important AIM
leader, organized the Longest Walk in

American Indian Movement (Red Power Movement)

REMEMBER
WOUNDED
KNEE

Bobby Onco, a Kiowa member of the American
Indian Movement (AIM), holding up rifle. This
photograph was taken after a cease-fire
agreement between AIM forces and federal
marshals at Wounded Knee, Pine Ridge
Reservation, South Dakota, March 9, 1973.
(Library of Congress)

1978 to commemorate the Trail of Bro-
ken Treaties protest of 1972. AIM and
other American Indian activists believe
that broken treaties between the U.S.
government and American Indian na-
tions remains a relevant issue in Indian
Country and that there is a need to raise
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awareness about the history of broken
treaties.

Today the movement includes a num-
ber of chapters across the country and a
national board that oversees their AIM-
sanctioned activities. Through the end of
the twentieth century, however, AIM be-
came much more focused on regional is-
sues rather than national ones, promot-
ing American Indian religious freedom
and sacred land rights at the state and
local levels.

Dennis FE Kelley

See also Brave Bird, Mary (Crow Dog); Crow
Dog, Leonard; Ecology and
Environmentalism; Identity; Law,
Legislation, and Native Religion; Native
American Church, Peyote Movement;
Prison and Native Spirituality;
Retraditionalism and Identity Movements;
Termination and Relocation
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Angalkuq (Tuunrilria)

Among the Yup’iq of northern Alaska, the
primary religious practitioner and spiri-
tual healer of the village community is

the Angalkug, often referred to in written
sources as a shaman. An Angalkuqg might
also be known as Tuunrilria, or “one who
is using power.” An Angalkugq tradition-
ally performs a number of extremely im-
portant tasks within the Yup’iq commu-
nity. She or he might work as healers, or
as intermediaries between the human,
spiritual, and animal worlds. They work
to ensure a plentiful supply of game and
gathered resources, to ensure good
weather, to prevent social conflict, and
also to foretell the future. These activities
are all done with the power and assis-
tance of an iinruqg, or powerful object
containing one’s spirit power, and the
help of the Angalkuq’s spirit powers, or
tuunrat. The work of an Angalkuq takes
place through carefully enacted rituals,
ceremonies, songs, dances, masking,
and storytelling.

An Angalkuq works as an intermedi-
ary between spiritual and human worlds.
While within a trance, the Angalkuqg will
travel to the spirit world, whether to the
animal spirits living on the seafloor,
those in the skyworld, or the departed
ancestors in the underworld of the dead.
Angalkut are initiated into the role of
spiritual leader through a dangerous
brush with death early in their lives, such
as an intense illness. Having overcome
death, the Angalkugq is uniquely gifted
with the ability to journey between
worlds. In many of their ritual and cere-
monial activities, the Angalkuq directs or
enacts a dramatic representation of their
visit with the yuit or personhood within
an animal or other spiritual entity.
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Through masking, dance, songs, and sto-
ries, the Angalkut are able to re-enact
these world-crossing journeys. Angalkut
direct the carving of masks that will rep-
resent the yuir of animals as well as their
own spirit helpers. The masks will be
used only once, as they are considered
dangerous; they must be handled with
great care. After the dance, masks are de-
stroyed by fire or left out on the tundra to
decompose. During rituals and cere-
monies these masks enable the dancers
to see with supernatural vision, as well as
making spiritual beings physically mani-
fest to the community.

Both men and women can be an An-
galkug, and they play central roles within
their communities as healers, social and
political mediators, and spiritual inter-
cessors. Throughout other important
ceremonial festivals, such as the Bladder
Festival, Kelek, and Enriq, the Angalkuq
plays a central role. The Angalkugq travels
between worlds, meeting with the spirits
of animals and departed ancestors, work-
ing to ensure healthy relationships be-
tween the village and those spirits, and
ensuring that the village will have all its
needs met: that game and plants will be
plentiful; that the weather will be good.
As social mediators, Angalkut work to re-
store human relationships, negotiate dis-
putes, solicit confessions, and assign
proper punishments.

Working as a healer, an Angalkuq
might give an iinruq to an afflicted pa-
tient, the power of which may work to
cure and protect. Healing might occur
through other ritual means as well. The

Angalkuq might lay hands on a patient,
holding or massaging the afflicted area.
In doing so, such healers are able to draw
the illness out of the patient and take it
into their own bodies. They might also
suck, blow, or lift the illness out of a pa-
tient. In any event, their actions demon-
strate an ability to break down the bar-
rier between individual bodies, enabling
the illness to leave the patient’s body and
be dealt with by another, stronger body.
Loud noises might also be employed,
such as drumming and singing, in an ef-
fort to drive illness away. The Angalkuqg
recognizes the close connection be-
tween illness and improper behavior.
Causing offense to the spirit of an animal
or offending another person in one’s
human community may bring on dis-
ease. The Angalkuq may therefore also
work to solicit a confession from the pa-
tient, if doing so seems appropriate. The
healer may have to travel to the spirit
world, or don the mask of a powerful
spirit power, in order to discern what the
offense has been. Finally, individuals
may be ill because of soul-loss. A part of
their soul, their tarnera, might have de-
parted from the patient’s body. The An-
galkuq must then travel along the path to
the spirit world, retrieve the tarnera, and
bring it back to the community.

Suzanne J. Crawford

See also Health and Wellness, Traditional
Approaches; Masks and Masking; Oral
Traditions, Haida; Potlatch
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Archaeology

As a way of knowing the past, archaeol-
ogy seems to challenge core elements of
many American Indian religions. Ar-
chaeology knows the past by excavation,
analysis, and interpretation of material
remains, whereas American Indian reli-
gion knows the past from oral tradition,
passed down through generations,
which often contains the sacred history
of a people. Disputes surrounding the
excavation, study, storage, repatriation,
and reburial of human remains and sa-
cred objects—such as in the ongoing dis-
pute over the Kennewick skeleton—have
brought the issues to the attention of the
general public. Although the news media
and some individuals portray the debate
as bipolar—archaeologists versus Indi-
ans; science versus religion—there is ac-
tually a continuum of opinion about the
role of archaeology in telling the story of
American Indian pasts. Although discus-
sions seem focused on skeletons and
grave goods, the issues are substantially
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more complicated and at the heart of
definitions of cultural identity. The con-
flict has a deep history.

Who Are the Indians and How Did
They Get Here?

The presence of American Indians has
puzzled Europeans from first contact.
The land itself, unknown to Europeans,
was one matter, but the people who
lived on it proved an even greater
enigma. European explanations of all
they saw around them were mostly the-
ological—that is, they relied on the Bible
to explain things. The land and people of
the “New World” were fully outside the
Bible, causing Europeans to ask if Amer-
ican Indians were even human. Answers
explaining the Indian presence often
took the form of rampant speculation,
with some viewing American Indians as
the descendents of the Lost Tribes of Is-
rael. As the Europeans and Euro-Ameri-
cans began to spread across the conti-
nents, they encountered the pyramids of
Central and South America and the im-
pressive earthworks of North America.
Although a few Euro-Americans saw this
monumental architecture as the cre-
ation of the American Indians’ ances-
tors, most felt that Indian culture was in-
capable of building such wonders. In
part their view was understandable,
however, in that many tribes had been
badly reduced by pandemic disease and
had become mere shadows of their for-
mer selves by the time Euro-Americans
had direct contact. For others, explana-
tions filled a need to have a European—
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Native American mound cemetery, Marietta, Ohio, created between 1920-1950. (Library of Congress)

that is, a white—history of the land, a
view that was informed by notions of
Manifest Destiny. Euro-Americans
needed an excuse to move Indians off
their lands, therefore just about every
explanation for the pyramids and earth-
works was employed, so long as Indian
ancestors were not involved in their cre-
ation. Groups as diverse as Vikings, Tar-
tars, and survivors of the Lost Continent
of Atlantis got the credit. Many of the ex-
planations became linked to the
Moundbuilder myth. The Mound-
builders were a group of whites here be-
fore the Indians. They built the mounds,
but ultimately the ancestors of Indians
annihilated them.

o — e
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By the late 1800s, and with the devel-
opment of systematic archaeology, sci-
entific explanations had disproved the
Moundbuilder and other explanations in
favor of an Asian origin for the Indians.
Certainly, after the discovery of the Fol-
som site in New Mexico in 1926, the great
antiquity of American Indians in North
America became widely accepted,
though the precise date and method of
their arrival remained a matter of debate.
By the 1950s, and with the help of carbon
14 dating, the Bering land bridge became
the favored hypothesis. Lowered sea lev-
els during glacial periods were said to
have created Beringia, a wide land bridge
between Siberia and North America, and
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an ice-free corridor opening onto the
Plains. Most scholars accepted as scien-
tific dogma that the first people in the
Americas were the Clovis hunters of large
animals such as mammoth, entering
what is now the United States around
12,000 years ago.

Still, anomalies of earlier sites in both
Americas, some with substantially ear-
lier dates than Clovis, kept archaeolo-
gists hard at work. Indeed, by the 1960s
some suggested that people had come
from Asia by boat along the Pacific coast-
line, avoiding the glaciers altogether.
Early sites in South America, such as at
Monte Verde in Chile, showed that peo-
ple had been in the area a few thousand
years earlier. By the year 2000, most sci-
entists had abandoned a “Clovis-first”
hypothesis. Indeed, the discovery of the
Kennewick Man, among other archaeo-
logical findings, became a source of
major dispute between some scholars
and American Indians and even raised
the specter of the Moundbuilders once
again. Supposedly Caucasoid features of
the Kennewick remains became “Cau-
casian” in the news media. Very recent
genetic work on remains in Ohio seems
to suggest links to European genetic
forms, in support of a few archaeologists
who have hypothesized ancient connec-
tions to the Solutrean complex of Ice-Age
Europe (Chatters 2001).

As scholars find new evidence and
offer hypotheses to explain aboriginal
Americans, scientific views of the origins
of the first inhabitants of the Americas
are clarified, elaborated, or even changed
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completely. What few scientists, espe-
cially American archaeologists, take into
account, is that their explanations have
an impact on the descendents of those
they study, whose views of origins might
be very different from theirs and for
whom the scientific views have great
consequences. Certainly these views are
at the heart of American Indian concerns
about archaeology.

Consider the following statements,
which represent the extreme positions in
the debate. Archaeologist Ronald Mason
(1997, 3), for example, contends that sci-
ence, “by its very nature must challenge,
not respect, or acknowledge as valid,
such folk renditions of the past because
traditional knowledge has produced flat
earths, geocentrism, women arising out
of men’s ribs, talking ravens and the his-
torically late first people of the Black
Hills upwelling from holes in the
ground.” In one of the earliest Indian/
anthropologist formal planned discus-
sions on reburial, Prairie Potawatomi
Chick Hale commented, “My people did
not cross the Bering Strait. We know
much about our past through oral tradi-
tions. Why do archaeologists study the
past? Are they trying to disprove our reli-
gion? We do not have to study our ori-
gins. I don’'t question my teachings. I
don’t need proof in order to have faith”
(Anderson et al. 1980, 12-13). Cecil An-
tone of the Gila River Indian Tribes at an-
other conference elaborated, “My ances-
tors, relatives, grandmother so on down
the line, they tell you about the history of
our people and it’s passed on and basi-
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cally, what I'm trying to say, I guess, is
that archaeology don’t mean nothing. We
just accept . . . the way our past has been
established and just keep on trying to
live the same old style, however old it is”
(Quick 1985, 103).

These statements suggest a substan-
tial divide, indeed that perhaps archaeo-
logical and American Indian views are
anathema. From where does this divide
come when on the surface, the two
would seem to be looking at the same
past? After all, isn’t the past, the past? At
one level archaeologists and American
Indians would probably accept the idea
that the past is composed of a set of
events that left material remains that the
archaeologists find in their excavations.
Beyond that, however, everything be-
comes a matter of interpretation and
perspective. The same set of events and
material items get perceived differently,
and that leads to problems.

As scientists, archaeologists empha-
size measured time. They look at time as
linear, moving only forward from the
past to the future. Such a view allows ar-
chaeologists to attach the remains they
find to a framework of cause and effect,
helping them to explain change through
time. They break up that temporal
stream by using linguistic partitions, ap-
parent in their jargon, to describe an-
cient cultures, complexes, phases, tradi-
tions, and the like. Their dates are
relative but linear, with X phase coming
before Y phase coming before Z phase,
backed up by absolute dates from car-
bon 14 and other techniques allowing

them to put calendrical dates on their se-
quences. They see the present as only a
fleeting moment, with the emphasis on
the past and future. Archaeologists have
not uncommonly written about “study-
ing the past for the future.”

Tradition-oriented American Indians
emphasize lived time. They look at time
as more complex, not just sequential.
What is important is the event itself and
its meaning to life. In this view, the very
perception of time is flexible. By exam-
ple, time seems to move more or less
slowly surrounding an event. Time may
seem to pass very slowly during anticipa-
tion of an event, but quickly during the
event itself. In this sense, the present is
crucial, not the past or the future. This
lies at the heart of what is often called
“Indian time.” What is important is what
an event means in one’s life and what
one learns from it, not that it occurs at a
precise point in time. The actors and lo-
cations may change, but the fundamen-
tals of human behavior do not. That is a
core idea of natural law, immutable,
given at the time of creation, and very ev-
ident in the quotation from Antone
above.

These two views are at the heart of our
understanding of the concepts of literacy
and orality. For literate cultures, cultures
based on the written word, time is neces-
sarily sequential and linear. The “now” of
the present is gone in an immeasurable
instant and is de-emphasized. In oral
cultures, with their emphasis on the spo-
ken word, the spoken exists only in the
present and is gone quickly, so it must be
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attended carefully. In written cultures
the emphasis in stories is the setup (the
past) and the consequence (the future),
whereas in the oral, the end of the story
is contained in the beginning is con-
tained in the end, and so forth. Time and
past are a circle or spiral, always coming
back to the point of origin. In other
words, the past is always present.

Archaeologists tend to say that the
past is gone and that only archaeology
can interpret it. Take, for example, the
comments of archaeologist Clement
Meighan: “The archaeologist is defining
the culture of an extinct group and in
presenting his research he is writing a
chapter of human history that cannot be
written except from archaeological in-
vestigation. If archaeology is not done,
the ancient people remain without a his-
tory and without a record of their exis-
tence” (Meighan 1985, 20).

For many Indian people, the past is
never gone; it is always present and alive.
To some, what archaeologists call arti-
facts, especially human remains, Indian
people consider people, still present and
alive. When archaeologists say that the
past is gone unless archaeologists study
it, tradition-oriented Indian people
could take that to mean that the present
is also gone, and thus that they them-
selves are gone. That is not so dissimilar
from a viewpoint often expressed by
non-Indians over the past centuries that
Indians were disappearing or gone. In
addition, archaeologists objectify the re-
mains they find. Although scientists
claim otherwise, insofar as skeletons are
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concerned they dehumanize the re-
mains for study; to Indians that shows a
deep disrespect.

In a form of scientific positivism used
by many archaeologists, there is only one
truth, and it is knowable if one uses the
proper approach. Scientists advance hy-
potheses to explain the data they have
found. Their task becomes to disprove or
“falsify” the hypotheses. What can’t be
disproved is likely to be true. This con-
fuses laypeople, who often remark that
science “proves” things. Thus when an
archaeologist proposes something such
as the Bering land bridge idea to account
for American Indian origins, then later
demonstrates that the hypothesis is too
simple and suggests other hypotheses,
people see that as a weakness of science;
in fact it is the opposite. Scientists know
this, but most others don’t. Some Ameri-
can Indians, for example, see the expla-
nation of the Moundbuilders, the Bering
land bridge, the coastal boat hypothesis,
and the new notions of a European con-
nection as evidence that archaeologists
don’t know what they are doing, or that
they have dominant-society political
agendas. Nowhere is that problem more
evident than in Vine Deloria, Jr.s (1995)
attack on archaeology in his book Red
Earth, White Lies: Native Americans and
the Myth of Scientific Fact.

Archaeologists don’t help the problem
when they make statements like that of
Meighan, above, or when they claim to
have the facts or truth about the past. Al-
though most archaeologists claim to
have no personal political agenda, they
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may fail to understand the impact of
what they are saying on the lives of In-
dian people. For example, debates about
cannibalism among the Anasazi or sup-
posed discoveries of syphilis before the
arrival of Europeans get used against
American Indians in contemporary
America. While those are specific exam-
ples, on a broader and more important
level, if most archaeologists take the de-
bunking attitude expressed by Mason in
the quotation above, archaeology be-
comes a harsh and cruel discipline. If ar-
chaeologists tell Indian people that they
have the facts about Indian origins and
that Indians should accept the archaeo-
logical story, what archaeologists are ac-
tually telling Indians is that their tribal
stories are untrue. For Indians to accept
archaeological stories of their pasts, they
need to reject their own oral traditions,
and that is another attack on American
Indian cultural identity.

Sharing Control of the Past

Although there have been efforts to bring
archaeology and American Indian view-
points together during the past quarter-
century, the trend has accelerated during
the last decade. There is obvious overlap
between some American Indian origin
stories and archaeological finds, if both
sides are willing to shift perspectives
slightly. Even under the Native American
Graves Protection and Repatriation Act
(NAGPRA), consideration of claims for
repatriation of remains must include
both scientific and oral tradition evidence
equally. Some scholars have made a de-

termined effort to bridge the gap between
archaeological evidence and the evidence
of oral tradition (Echo-Hawk 2000). Tribes
such as the Zuni, Hopi, and Navajo (Diné)
began their own tribal archaeology pro-
grams in the 1980s, and a number of other
tribes have since done likewise. There is a
growing interest in what is being called
“indigenous archaeology,” but what that
actually means remains undefined. Sev-
eral academic conferences have made it a
point of discussion. The differences may
seem small, but in some cases it may
mean archaeological research done by
tribal members on their own cultural re-
mains; in others it may mean archaeology
done by outsiders in full partnership with
tribal members. In either case the episte-
mology of the past—that is, “how we
know what we know” about it—will
change.

On a practical level, several organiza-
tions have enacted ethics codes to make
members aware of relevant issues. The
first organization to pass such a code
was the World Archaeological Congress,
which enacted the Vermillion Accord in
1989 and the Code of Ethics on Mem-
bers’ Obligations to Indigenous Peoples
in 1990 (Zimmerman 1997a, 106-107).
The Society for American Archaeology
(2002a) also enacted Principles of Ar-
chaeological Ethics in 1996 after much
discussion. Two of its principles deal
with accountability to affected groups,
one of them directly naming Native
Americans. The Society for American
Archaeology (SAA) developed an en-
dowment for support of scholarships
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for Native American and Native Hawai-
ians to support training in archaeologi-
cal methods, including fieldwork, ana-
lytical techniques, and curation. The
National Science Foundation adds sup-
port insofar as each year the SAA offers
the Arthur C. Parker Scholarship,
named after the organization’s first
president (1935-1936), an archaeologist
of Seneca ancestry, and the NSF Schol-
arships for Archaeological Training for
Native Americans and Native Hawaiians
(SAA 2002b). The Plains Anthropologi-
cal Society (2002), a major regional or-
ganization, also offers a scholarship for
Native American students. Finally, a
number of archaeological field schools
now directly incorporate American In-
dian concerns directly into field train-
ing and offer interaction with Indian
comimunities.

Perhaps the most difficult issue for ar-
chaeology when it comes to dealing with
American Indians is learning how to
share control of the past (Zimmerman
1994). This is no easy matter for scien-
tists steeped in traditions of academic
freedom where they set their own re-
search agendas and reach their own
conclusions based on analysis of mate-
rial remains and their excavated or doc-
umentary contexts. Archaeologists must
also let go of the idea that what is going
on is just “identity politics,” when it is
actually much more complicated, incor-
porating the realm of sacred history. For
American Indians, the most difficult
problem will be to abandon the stereo-
typic views of archaeology as “grave rob-
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bing” and as a tool of domination. In
truth, each can benefit the other, but de-
velopment of an ethnocritical archaeol-
ogy in which archaeologists and Indians
are active and equal partners in explor-
ing pasts will require epistemological
changes from both groups.

Larry]. Zimmerman

See also Kennewick Man; Mourning and
Burial Practices; Oral Traditions;
Repatriation, Spiritual and Cultural
Implications
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Architecture

At the time of European discovery, North
America was inhabited by more than a
million people who spoke a variety of
languages and dialects, who were orga-
nized into a large number of tribes rang-
ing from small bands to confederacies
and states of considerable size, and who
engaged in diverse forms of environ-
mental adaptation: hunting and gather-
ing dominated in some areas, agriculture
in others. Here also were numerous and
diverse religious traditions whose con-
ception and practice were, and continue
to be, embodied and given expression in

spaces and places—conceptual, natural,
and architectural.

Some architectural forms are in-
tended exclusively 