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CHAPTER ONE
EXECUTIVE SUMMARY
A Hopi Elder's Interpretation of Fajada Butte'
Tsa'aktuyga

Ta'a, pay nu' yev tuyqat tungway'a, hal owi, pan itam aw wuuwaya kye i' pam

himu papiq oovi piw tu'awi'ytaqw pam himu taawa haqe' qalawmaqw
tsa'lawngwu; himu tiingaviwngwu. Pam songa put aw awiwaniqw paniqw pay
oovi itam panwat tungwayani, Tsa'aktuyga. Papiq pam ang tuvoyla'at pe jryunggw
haqe' taawa pakye', haqe' galawmagw put pant hapi tsa'lawngwu so'onge yaapiq

ooveqa. Pay yan itam son it qa aw oovi panayani, Hopivewat tsa'aktuyga.
Tsa'akmongwit hapi i' tiingappi'ata, tsa'lawpi'at piiwu.
(Translated by Emory Sekaquaptewa)

Verily, I have given a name to the rock point here, that is to say, we have
concluded that this is something that represents the place from which someone
[appropriate] makes his announcements giving the positions of the sun [from
season to season]; so that preordination of life- giving activities [i.e. ceremonies,
planting, harvesting, etc.] can be given. It is undoubtedly used for that purpose,

that is the reason we have given it the name, Tsa'aktuyqa. There are line
drawings [on the rock] up there for marking sunsets [on the horizon], telling the
positions of the sun that he must announce from up there. This is the way we are

going to enter it [in the report], that according to Hopi practice this is the
announcing point. The Crier Chief uses this as his place of declaring
preordinations, his announcements.

i Unless otherwise specified, tribal representatives whose statements and photographs are
included in this report asked not to have their names disclosed.
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Fig. 1.1 Hopi representative Mr. Val Jean Joshevama, Sr. examines the spiral petroglyph at Cly's Canyon

.

Fig. L2 One of the local Navajo couples who narrated the traditional story about Fajada Butte
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A Navajo Couple's Interpretation of Fajada Butte
(Transcribed by LaBerta Dempsey)
Tse Diyil

Long ago, this canyon was not a canyon but a flat area. Then this thing came
and made the canyon with its horns. My grandfather told me when I was young
that Tse Diyil [Fajada Butte] is sacred. No one is allowed on top of the butte nor
even allowed to lean against its sides. A long time ago, they use to say that there
was a lady who lived on top of the butte. She would go to a nearby canyon and
fill her jug with water. Then she would take her jug of water back to the top of
Fajada Butte. To get to the top of the butte she would take a trail leading to the
top of the butte on one of its sides. The lady was considered beautiful. She would
come down off the butte and mingle with the people. Then she would take a man
back up to the top of the butte with her. Next morning, her beauty would be gone
and she'd be an old woman. The man who she came back with would be tied up.
When he asked for water she wouldn't give him water, instead she'd urinate into
a bowl for him telling him to drink it. Soon the man would get thin then die.

The canyons inside Chaco Cultural National Historical Park contain some
medicinal and ceremonial plants. The canyon toward the eastern boundary was

filled with naadaa [corn], naagezi [squash], and sunflower plants. Birds of
different types would be chirping and flying around. In this same canyon is
located a plant with ceremonial value. It is this same canyon that I used to help
pick corn and carry them to an oven that was built on top of a hill. Most of the
medicinal plants are located on top of, or near, the canyon wall.
When I was a boy, I would be sent down into these canyons to pick the medicinal
plants. The National Park Service has ordered that the local Navajos can't pick
the medicinal and ceremonial plants that are within the park boundary. If a person
says that the plants are not to be gathered and taken out of the park and it is also
documented, then we can't gather and take the plants out of the park. If a person
should give us permission to gather the plants, then it should be documented so
that the Navajos should be allowed to pick the plants. These were the medicines
used among the elder people for sickness and other ailments. Nowadays, younger

Navajos are not interested in the ceremonial ways, so they don't know of the
plants.

Acoma Pueblo Statement by 2nd Lt. Governor Rex Salvador
(Translated by B. Gregory Histia, Tribal Interpreter)

Non -Indian people should not be so inquisitive of our forefathers and mothers
settlements. They should not disturb the ways of our people by unearthing kivas,
3

burial sites, and studying their diets. They should not question nor research why
our people settled here. Only that our destiny as Pueblo Indians was to survive
the best way they could.
We know we came from the North to this area now known as Chaco Canyon and

proceeded to go South. Why? Only our people know the reason and we must
respect that. Because we have knowledge of what our ancestors practiced, our
people continue to do the same. That is why non -Indians and other Indian groups
should respect this place.

Our requests are to protect this site from harm by non -Indians. We should all
work together to protect this sacred place, because we believe that this place is
a shrine to all Pueblo people and it signifies our existence now and forever. It
gives us strength, it gives us a reason to live. Within our beliefs it is important
that we should have this place protected, so that our way of life will continue.
Often non -Indians exploit Pueblo Indian ruins, nothing is returned back to us. No
help is given back to us. Their interest is to solely take the knowledge from our
people and to know the means of existence. If they could respect our concerns we
would be stronger in protecting our ways. We did not evolve from anywhere or

come from another country like non -Indians. We have always existed and
continue to exist as Pueblo Indian people. This was intended for us.

We have a responsibility to our people to protect and carry on the traditions of
our ancestors. Our prayers take us back in time of our existence on our lands,
and in the universe. Our prayers serve as a testimony to document what we
practice today. Even though, our traditional ways, our values have been exploited
by others, I have forgiven them with my prayers and only ask for them to respect
us. It may be a never ending battle to make people understand why they should
not continue to ask questions about our existence, so we will have to face that
every day.

Purpose of the Research
This is an ethnographic overview of contemporary, traditionally associated American
Indians that presents an evaluation of the cultural and natural resources of Fajada Butte that they
use and value, and an assessment of the needs of American Indian communities for plant
materials from within Chaco Culture NHP in order to continue with their traditional and
ceremonial practices. As such, this study emphasizes those resources defined by American
Indians as having ceremonial and legendary significance (Appendices A and B). The study was
funded by the National Park Service on September 15, 1992, and was managed by the New
Mexico State Historic Preservation Office. The ethnographic overview is focussed on two broad
issues: (1) Fajada Butte and its significance to American Indian people and (2) the traditional use
4

of plants and their cultural significance to American Indian people. An additional goal of this
study is to contribute information about to the process of general tribal -park consultation
including Native American Graves Protection and Repatriation Act (NAGPRA) (Appendix C).

Cultural Significance of Fajada Butte
The ethnographic overview documents the contemporary values of American Indians
regarding Fajada Butte. The study defines which Indian tribes have traditional or historic cultural
ties to Fajada Butte and Chaco Culture NHP (Fig. 1.3). The term traditionally associated tribes

has been suggested to refer to tribes that have cultural ties to the park and desire a formal
consultation relationship with the park.

Our study was complemented by an extensive ethnohistorical report, conducted by
Wozniak, Brugge, and Lange (1993). Their report, entitled An Ethnohistorical Summary of
Ceremonial and Other Traditional Uses of Fajada Butte and Related Sites at Chaco Cultural
National Historical Park was prepared for the National Park Service as a background for the
ethnographic assessment of Fajada Butte. This work is a detailed bibliographic survey of
historical and traditional connections between contemporary Pueblo and Navajo tribes and Chaco

Canyon. It evaluates the published evidence of traditional use of Fajada Butte and other
ceremonial places in Chaco Canyon. This report was a useful source of information for this
study.

Traditional Plants
The research is concerned with the plant life of the area both on and around Fajada Butte.
Previous studies demonstrates that many times areas are significant to American Indians not only
because of historical artifacts, for example the ruins of the great pueblos and great kivas and the

artifacts left in them, but also because of plants. This study looks at whether or not there are
plants traditionally used by American Indians around Fajada Butte and elsewhere in Chaco
Canyon. When a traditional use plant was identified, the American Indians were asked whether
or not they would like to have access to this plant in Chaco Canyon. Indian people were also
asked which plants are important enough to them that they would want to have the plant
protected by the NPS. Although the National Park Service, the study team, and the traditionally
associated tribes are aware of the need for a park -wide plan inventory, the present study limited
the plant inventory to one additional area within Chaco Canyon NHP, Cly's Canyon, which
provided comparative information and a basis for future ethnobotanical research.

Tribal -Park Consultation
Past tribal -park consultation has been accomplished and a number of mutually positive
decisions have been achieved before this research was begun. The text and contents of park
museum displays were modified to reflect American Indian concerns. An American Indian
Consultation Committee has operated for three years, bringing Indian people and NPS officials

5
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together. Most consultations occurred as part of the NPS General Management Plan (1985) and

the Land Protection Plan (1985), which address traditional uses by American Indians and
consultation following laws, regulations, policies, and guidelines. The NPS wished this research
to collect additional information for refining the existing guidelines by which current tribal -park
consultation occurs. So, a related goal of the research is to discuss with traditionally associated
tribes how they would like to improve consultation by the NPS. Several types of consultation
issues were discussed, these include access to Fajada Butte, the protection of traditional plants,
and the new Native American Graves Protection and Repatriation Act (NAGPRA).

Findings
The following is a summary of some key findings from this research. The findings are
not ranked in order of importance, but are ranked according to how general they are.

Traditionally Associated Tribes

The study documents that 11 tribes and pueblos have (or may have) contemporary
cultural relationships with Fajada Butte and Chaco Culture NHP. The NPS uses the term
traditionally associated tribes to indicate those Indian groups who are most closely identified
with the cultural resources of the park. Given these criteria, there are six tribes who are
traditionally associated and five more who expressed an interest in participating in this study.
Types of Park Associations
American Indians feel a contemporary identification with the Fajada Butte and Chaco
Culture NHP. There are three main ways for expressing this identification (1) direct descent ties,
(2) tribal ties, and (3) ethnic ties. No tribal or pueblo representatives expressed knowledge of
living families who are direct descendants from the people of Chaco; however, many of them
stated that Chaco people were their direct ancestors. All tribes and pueblo representatives who
participated in the on -site visit claimed tribal or pueblo ties to the people of Chaco. In the case
of the Navajo tribal representatives, their expression was to Navajo people who lived with the
people of Chaco. It is possible that some of the tribes who were interested in participating in this
study also consider themselves related to Chaco Canyon insofar as they are culturally and
ethnically "Pueblo."

Concerns For Traditional Plants
The traditionally associated tribes and pueblos identified a wide variety of traditional
plants growing at the base of Fajada Butte and in Cly's Canyon. All Indian representatives
expressed the desire that the park continues to protect these plants from disturbance. Some
representatives expressed the desire to have access to these plants in Chaco Culture NHP. Some
representatives believe that the power of the plants is enhanced by being associated with Fajada
Butte or in Chaco Culture NHP. Most representatives were interested in visiting other plant
7

communities within the canyon and strongly emphasized the need to have a park -wide
ethnobotanical study conducted which would provide more complete information for themselves
and park management.

Concerns For Park Consultation
The traditionally associated tribes and pueblos were pleased that the National Park
Service is interested in their thoughts about the identification and protection of such resources
in Chaco Culture NHP. The existing American Indian Consultation Committee is a step in the
right direction, but they recommended that this committee be modified. Some suggested changes
include (1) funds should be provided to compensate tribal participation, (2) operating procedures
should be formalized and approved by the Indian governments and the park, (3) meeting agendas
should be jointly set by the Indian and park committee members, (4) the recommendations of
the committee should be based whenever possible on the American Indian-Chaco information
base that is produced by formal studies, (5) actions taken by the committee and minutes of the
meetings should become formalized, (6) all park -tribe consultations should be agreed upon by
the committee and (7) the recommendations from all park -tribe consultations should be submitted

to the committee for formal approval. Each of these suggestions made by the tribal
representatives are discussed in detail in Chapter 6.

8

CHAPTER TWO
METHODOLOGY AND CHRONOLOGY
The Fajada Butte research design involves consultation with tribes and pueblos as these
groups were specified by the National Park Service scope of work (see Appendix A). The final
scope of work specifies that the research is to provide information about contemporary American
Indians who will help managers to evaluate requests for access to natural resources, assess
potential impacts of use on the resources and the effects of non -use on the cultural systems of
contemporary people, contribute to the Ethnographic Resources Inventory. The research is
focussed on Fajada Butte, which was already known as having traditional cultural significance

to some Indian peoples. This one location was chosen as a beginning although ultimately
American Indian concerns in the entire Chaco Culture National Historic Park should be recorded
through future studies.

These general goals for the research were focussed and prioritized at a meeting between
the former Chaco Culture NHP superintendent, Larry Belli; Chaco Culture NHP archaeologist,
Dabney Ford; the NPS Southwestern Regional ethnographer, George Esber; and U of A project
director, Richard Stoffle, on March 2nd and 3rd 1993. That meeting concluded with a memo,
that was shared with interested tribes, which stated that there are various goals to be achieved

by the project, but all cannot be equally achieved. The NPS prioritized these goals in the
following order:

* The project should identify which American Indians have both traditional ties
to and contemporary concerns for the cultural resources of the park. This is a
most important goal because it lays the foundation for future interactions between
the park and American Indians who care to consult about cultural resources.
* The project should identify the cultural resources that are associated with Fajada
Butte. This effort will (1) define the geocultural boundaries of Fajada Butte, (2)
determine the range of cultural resources [including prehistoric remains as well

as natural resources traditionally used by contemporary Indian tribes] that
contribute to Fajada Butte's significance to American Indians, and (3) assess how
American Indians perceive alternative ways to manage these resources. Sufficient
information should be provided to begin to design a general management plan for
Fajada Butte, when this becomes a park priority.
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* The project should begin to understand the kinds of traditional ties that
American Indians have to the entire Park. It is understood that such a process is
open ended, perhaps requiring numerous projects like this one to complete it.

All these issues were to be considered by the research, but the first goal has priority and was
to be achieved by this project. The second goal should be achievable, but it is wise to consider
the depth as well as the range of issues it raises. It is a topic that could take years of successful
interactions between the park and the traditionally associated tribes and pueblos. It is understood
that Indian people may vary widely in their interest in and concern for the park as a whole. To
the extent possible, information was be collected on this issue. Experience demonstrates that the
best information is produced when the questions are focussed on specific places while visiting
those places with American Indians.
As the research design for this study developed, it became evident to the National Park

Service officers that the project provided an excellent opportunity to begin a preliminary
exploration of the suggestions traditionally associated tribes could contribute to NAGPRA
consultation issues. This additional goal of the study was sought to develop guidelines for future
government- to-government consultation between the National Park Service and the interested

tribes and pueblos. Therefore, the project did not involve formal NAGPRA consultation
activities. Only preliminary thoughts put forward by the tribal representatives are hereby
reported.

Information needed to answer these park questions came from two complete days of
interacting with representatives of each tribe or pueblo. During this period a minimum of six
questions were asked of each representative. These questions were:
(1)
(2)
(3)
(4)
(5)
(6)

Does Fajada Butte mean anything to you and your people?
Where is Fajada Butte (that is, what are its boundaries)?
Do plants contribute to the importance of Fajada Butte (and, conversely, does
Fajada Butte contribute to the importance of plants)?
What recommendations would you make to protect Fajada Butte?
How would your tribe (pueblo) like to be involved with National Park Service
consultation?
How would your tribe (pueblo) like to be involved with NAGPRA consultation?

It is important to emphasize Indian representatives' comments on a wide range of issues during
their two days, however, this set of six questions assured that common questions and responses
were available at the end of the study to attempt to answer the NPS questions.

Tribal and Pueblo Participation
This ethnographic study was to build on an in- progress ethnohistory study funded by the
National Park Service. That ethnohistory study was not available when this study began, so the
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total number of tribes and pueblos contacted by this study were limited to the New Mexico and
Arizona Pueblos and the Navajo Nation, including local chapters such as the New Mexico

Nageezi Chapter. Although the study team originally intended to contact other potentially
interested groups such as the Native American Church, financial constraints and scheduling
difficulties necessarily limited the study to those tribes and pueblos who have a formal, longterm association with the park. The subsequent release of the ethnohistory report (Wozniak et
al. 1993) does not suggest contacting any other Indian groups.
There are three primary points of consultation between this research project and the
involved tribes and pueblos specified by the NPS. These include (1) initial tribal contact, (2) onsite visit, and (3) tribal review.

Initial Tribal Contact
The Indian people who are to be involved in the study belong to federally recognized

Indian tribes. Therefore, the first point of contact in the consultation was with the tribal
governments. The study followed the protocol of first contacting the Governor or President to
inform them of the study and to ask if the tribe or pueblo wanted to participate in the study.

Video-letter. A video -letter was used to increase the amount, kind, and clarity of
information provided to the tribes and pueblos. This is the first known use of a video -letter to
serve this purpose, and there was a real question as to whether a video-letter would be more cost
effective than sending the normal project announcement letter and accompanying maps. For this
reason, both were sent. The video -letter was introduced by the former Chaco Culture NHP
superintendent, Larry Belli, who described what he hoped would come from the study. This was
followed by Richard Stoffle talking about the role of the U of A research team. Dabney Ford,
chief archaeologist for the park, was shown walking up Fajada Butte and talking about the
artifacts and structures found there. The tribes were sent the video-letter on March 30, 1993.
Tribal response to the video was encouraging and a number of tribes requested additional copies
for their cultural resource departments. It was concluded that the video -letter is an effective tool
for communicating about a complex study to a number of tribal governments in a short time
period.
Another means of communicating with potentially involved tribal groups was to make a

presentation at a regularly scheduled meeting of the park's American Indian Consultation
Committee. This meeting was held at the University of New Mexico on March 17th, 1993.
Questions answered at that meeting helped clarify the purpose of the research.

The Indian governments and their cultural resource specialists reviewed the study
announcement materials and then decided whether or not they wished to participate in the Chaco
Culture NHP ethnographic study.
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Fig. 2.1 Navajo field interviewer and translator Mrs. LaBerta Dempsey and her family

Fig. 2.2 Hopi representatives take photographs of the sun dagger for their tribal records
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Official Tribal Contact Representative. Once a tribal government agreed to participate
in the study, they were asked to set up a point of contact between the tribe and the study. This
person is called the Official Tribal Contact Representative (OTCR). The tribal government
appointed an OTCR to follow the progress of the project, review technical versions of the
report, and summarize findings for the tribal government. The OTCR also helped the study team
arrange the on -site visit and served as a translator when tribal elders wished to talk in their own
language.
On -Site Visits

The identification of cultural resources is enhanced through on -site visits with cultural

resource experts selected by their tribal governments. The representatives chosen by the
participating tribal groups were recognized as experts in the type of natural and cultural
resources identified by the tribe as most likely occurring near Fajada Butte. The representatives
identified the locations of known resources which then were recorded by the study team.

The Indian people who were sent to Chaco Culture NHP by their tribes to identify
cultural resources and to discuss the contemporary meaning of these were able to modify the
research schedule. Each set of representatives were provided with a one to two hour orientation
on the day they arrived at Chaco Culture NHP. This orientation contained a presentation about
the project, a summary of activities that had occurred before their visit, and a general plan for

visiting places and talking about things. Each visit was planned for two days. The tribal
representatives arrived on the morning of the first day. The orientation began with a brief tour
of the visitor center and was followed by a private discussion of the project at another location.
Some of the tribes were able to visit the small collection of artifacts held at the park. After lunch
each of the tribes focussed on the ethnobotanical assessment, which began with a visit to the base
of Fajada Butte and ended with a visit to a small rincon in Cly's Canyon. Early the second day,
the Indian people visited a petroglyph panel located near the base of Fajada Butte on the west
side and climbed the butte to see the sun dagger and nearby rooms. Comments about plants were
added the second day during the visit to Fajada Butte.

Traditionally associated Tribes. Definite traditionally associated tribes are ones who
sent representatives to visit Fajada Butte. These are as follows:
Acoma Pueblo
Hopi Tribe
Navajo Nation (national and local chapter interests)
Santa Ana Pueblo
Zia Pueblo
Zuni Pueblo

Other tribes expressed an interest in being associated with the park but for some reason could
not send representatives during the two on -site visit periods. These are as follows:
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Nambe Pueblo
Pojoaque Pueblo
Santo Domingo Pueblo
Santa Clara Pueblo
Tesuque Pueblo
Each of these later groups would have liked to visit the park, but either cancelled because of the

Hantavirus or important business. The Pojoaque Pueblo was supposed to send two
representatives on June 13th and 14th but canceled because of fear from the virus. The Nambe
Pueblo was scheduled to attend on the 5th and 6th but apparently had complications and could
not make it. Santa Clara expressed a desire to have their representatives visit the study area, but
this request was made after the on -site visits were completed. Other interested tribes should be
contacted by the park for future consultation procedures.

The research team set up seven two-day blocks that were filled with seven groups of
Indian representatives. The Navajo Nation was the first to make a site visit. They sent four
representatives from June 1st to the 2nd. The second group came from the Santa Ana Pueblo,
who sent two people from June 3rd to the 4th. The Zia Pueblo sent four representatives during
June 7th and 8th. The Hopi tribe sent three representatives on June 9th and 10th. The local
Navajo chapters sent four representatives, two on June 11th and two on June 12th. The Acoma

pueblo sent four representatives on July 23rd and 24th. The Zuni Pueblo sent four
representatives on July 25th and 26th.

Tribal Review
Tribal governments have had a right to review both the process and the products of this
research. Each tribal government received a copy of the study design and were permitted to
comment on how the research was being conducted. After a period of activity, each tribe
received a summary of the interactions that had occurred. A trip report was prepared after each
of the field sessions so that tribes would be generally aware of which tribes were participating
in the study and what was being said by tribal representatives.
The report in its final form takes into consideration the suggestions and comments made
by tribal governments as well as NPS officers on both the technical and the formal review drafts.

Formal Interactions
There are many ways of looking at the level of effort needed to bring the research to this

point. One indication is the number of formal interactions that have occurred. Formal
interactions include letters and phone calls sent or completed between the U of A study team and
various agencies and tribes involved in this study. Formal interactions provide an outline of how

the research has proceeded. Table 2.1 presents the formal interactions that have occurred
between the tribes /pueblos, the contracting agencies, and the U of A study team.
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Table 2.1 Formal Interactions by Organization and Type of Interaction
ORGANIZATION

PHONE CALLS

TOTAL

LETTERS

Acorna

24

19

43

Cochiti

7

4

11

Hopi

25

16

41

Isleta

3

4

7

Jemez

5

4

9

Jicarilla

4

4

8

Laguna

6

5

11

Mescalero

10

3

13

Nambe

13

6

19

Navajo

33

19

52

Picuris

16

5

21

Pojoaque

20

7

27

San Felipe

8

4

12

San Ildefenso

8

4

12

San Juan

7

4

11

Sandia

5

4

9

Santa Ana

16

8

24

Santa Clara

20

8

28

Santo Domingo

14

7

21

8

4

12

Tesuque

14

7

21

Zia Pueblo

16

12

28

Zuni Pueblo

33

17

49

279

257

535

NPS - Chaco

45

18

536

NPS - Region

39

16

55

NM - SHPO

29

14

43

U of A Team

29

6

35

Related Business

53

14

67

Sub Total

195

68

263

Grand Total

474

325

799

Taos

Subtotal
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Chronology of Major Interactions
Any research project that involves hundreds of formal interactions with many tribes,
pueblos, and agencies is subject to some level of confusion. This section discusses the key events
that have occurred during the progress of this research producing a chronology that can be used
to order events. Each event is preceded by the date when it occurred and is followed by a brief
description of the activity.

December 6,1991

The University of Arizona sent a proposal to the Mew Mexico Office of Cultural

Affairs: Historic Preservation Division, which managed this study for the
Southwest Regional Office of the NPS.
August 1992
Oral approval was given for funding of the project.

September 15, 1992
This was the official beginning date of the project.
March 2 -3, 1993

The first meetings with National Park Service took place. Dr. Stoffle met with
Mr. Laurence Belli, then Superintendent of Chaco Culture National Historic Park,
to discuss what areas were to be emphasized in the project. A meeting was held
with Ms. Dabney Ford and Mr. George Esber to discuss the practical aspects of
the team's fieldwork. Meetings with Mr. Cecil Werito and Ms. Matilda Arviso
were held to discuss the project and note their suggestions.
March 8, 1993
A letter was sent to Mr. Belli, summarizing the meeting held with Dr. Stoffle.
March 17, 1993
The team attended a American Indian Consultation Committee meeting. The
Committee was formally notified of the project and informal talks on the subject
were held with different tribal representatives. Meetings were also held with Dr.
Lynne Sebastian and Mr. George Esber, as well as other NPS representatives.
March 30, 1993
A video letter describing the intent of the Project was sent to tribes that could be
interested in the project due to cultural affiliation with Fajada Butte.
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April 5, 1993
A letter was sent to all the tribes, containing information on the project goals, the

schedule to be followed for field visits, financial support of the project, and
including a study area map.

May 3, 1993
Another letter was sent to all tribes with a schedule of times in which they could
sign up to participate in an on -site visit.
May 24, 1993
A Summary Report was sent by the research team to NPS through Dr. Lynne
Sebastian.

May 25, 1993
The decision to proceed with a pre -NAGPRA study component was made by the
NPS officers in coordination with the U of A study team.

June 1 to 2, 1993
The first on -site visits were held with four representatives of the Navajo Nation.
June 3 to 4, 1993
On -site visits were held with the first of the Santa Ana Representatives.
June 6, 1993
The team talked with the curator of the Museum at the Visitor's Center.
June 7, 1993
A letter was sent to Dr. Lynne Sebastian, containing a budget for the additional,
second site visit.

June 7 to 8, 1993
Four representatives of the Zia Pueblo made on -site visits.
June 9, 1993
The team met with Ms. Matilda Arviso and Ms. Dabney Ford. The purpose of
the meeting was to make final arrangements for the second on -site visits to be
conducted at a later date.

June 9 to 10, 1993
An on -site visit was held with the three Hopi Pueblo representatives.
June 11, 1993
The local Navajo chapter sent two elder representatives to be interviewed.
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June 12, 1993
A second elder couple, representing the local Navajo chapter, was interviewed on
this date.

July 23, 1993
The team met with Mr. Steve Hickman, acting Superintendent of the Park, and
gave him the summary and a debriefing of the Project to date.

July 23 to 24, 1993
The Acoma Pueblo representatives were taken for on -site visits with the research
team.

July 25 -26, 1993
The Zuni Pueblo representatives made on -site visits with the research team.

July 27, 1993
A new meeting with NPS was held, with Mr. Steve Hickman, Ms. Dabney Ford,
and three members of the Park's interpretative staff. The Park personnel were
debriefed on the initial impressions the research team had of the field work.
September 20, 1993
A new Summary Report was sent to NPS by the research team, noting, among
other things, the special requests interviewed tribal representatives specified.

October 15, 1993
A new Summary Report was sent to NPS by the research team, restating that the
contract ends on November 1, 1993 and considering the need for an extension in
this time.
October 18, 1993

NPS sent Dr. Richard Stoffle a fax discussing the modification of the time
extension for the final report, to be presented on December 30, 1993.
October 19, 1993
BARA sent a draft copy of the chapter on consultation to Ms. Dabney Ford at
Chaco Culture National Historical Park.

November 1, 1993

A preliminary draft of the Fajada Butte ethnographic and ethnobotanical
assessment report was sent for technical review to NPS and to representatives of
all the traditionally associated tribes.
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November 4, 1993
Dr. Richard Stoffle received a fax from the Office of Cultural Affairs Historic
Preservation Division in New Mexico, discussing the extension of the contract
until December 30, 1993.
December 8, 1993

A formal review draft of the Fajada Butte ethnographic and ethnobotanical
assessment report was sent for technical review to NPS and to representatives of
the traditionally associated tribes.
Dr. Richard Stoffle sent a letter to Dr. Lynne Sebastian requesting the extension
of the contract until March 1, 1994.

February 14, 1994
The New Mexico State Historic Preservation Office sent a no-cost time extension
until February 28, 1994.
February 21, 1994

A final review draft of the Fajada Butte ethnographic and ethnobotanical
assessment report was sent to NPS.
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CHAPTER THREE
CULTURAL AFFILIATION
Overview

American Indians who participated in the on -site visit to Fajada Butte and other major
prehistoric sites in Chaco Canyon, such as Pueblo Bonito and Casa Rinconada, are strongly
aware of their ancestral ties with the ruins, landmarks, and natural resources of the park. Claims
of ethnic affiliation, descent, or other connections to Chaco Canyon were expressed by the
representatives of all the tribes who were involved in the on -site visit.
Pueblo people as members of a common ethnic group perceive that they are the cultural
descendants of the prehistoric Chacoan population; some pueblo representatives believe that
Chacoan groups may have migrated to regions now within the boundaries of the current
reservations; furthermore, many of them regard themselves as the Chacoan people. Fajada Butte,
as well as the natural resources surrounding it, are seen as inseparable from Chaco Canyon as
a whole and, therefore, part of their ancestry. In almost unanimous agreement, Pueblo
representatives asserted that the petroglyphs on Fajada Butte were intentionally placed there for

ceremonial purposes. Although not all of the representatives were ready to recognize a direct
ancestral connection to the site, most were able to interpret it as a place where Pueblo ancestors
made prayers, conducted secluded ceremonies, and observed celestial phenomena.
One of the Hopi representatives felt that the remains of rooms spatially associated with
the sun dagger were the living and workshop quarters of the ancient astronomers. The Pueblo
people noted that the roofs of these rooms -- according to the traditional practice of using rooftops
as working areas- -were probably platforms from which most observations were made, although
they also perceived the Fajada Butte solstice calendar as very important. The number of rooms
around the ledge probably reflected the need to bring other astronomers in for certain ceremonies
and for teaching novice astronomers, whereas the ruins at the base of the butte were interpreted
as the astronomer's family households. In the opinion of some American Indians, Fajada Butte
should be perceived more as a school of astronomy where novices and experts lived, rather than
a single solstice calendar that was periodically visited by astronomers living elsewhere in the
Chaco Canyon area.

Navajo people claim traditional ties to Chaco Culture NHP because of their long -term
occupation of the parklands and because they have incorporated both its natural and cultural
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resources into their oral tradition. According to Begay et al. (1993),

sacred places are tied to the landscapes wherein Navajo believers live because

Navajo ceremonialism ultimately is to keep life in all its interacting forms
humming along, and the land on which people live is one of the basic sources of
life and well-being for Navajos. Their representatives firmly believe that at some
point in time they lived side -by -side with Chacoan people. Hence, the ceremonial
stories and practices that go with Fajada Butte and other places in the park and
surrounding regions -- Navajo no less than Pueblo--have grown out of the practices

of the prehistoric inhabitants of the park itself, carried here and there by
individuals, families, and clans as prehistoric communities split up and
recombined, eventually to come under the European gaze (the "light of history")
and be fixed in its ethnic categories.

Fajada Butte is a landmark that figures in stories about the origins of several
Navajo ceremonial repertoires. It is also a specific example of a prototype, the
Tse Diyil or "sky- reaching rock ", that figures in these stories. A place that figures
in a story is important because it has continued, from the time of the story until
today, to be a place where humans, "earth surface people " , can communicate with
the immortal Holy People, the personified inhabitants and powers of the terrestrial
and celestial worlds.
However different the perspectives may be about their own ancestral relationship with prehistoric
Chacoan populations, both Navajo and Pueblo tribes have historical and traditional ties with the
cultural resources of the park.

Prehistoric and Historic Background
The Chaco Culture National Historical Park, which is located in the San Juan Basin,
northwest New Mexico, contains dozens of large prehistoric Pueblo buildings and hundreds of
smaller villages in Chaco Canyon proper as well as in the adjacent lands and drainages. The
Chaco phenomenon has been described by Judge (1989:210) as "a widespread manifestation of
structures, sites, communities, roads, ceramics, and so forth, which are the material remains of
a social- religious -economic network that functioned as a highly effective, well- integrated system

in the San Juan Basin from about A.D. 900 to the mid 1100s." Chaco flourished and expanded
between A.D. 1050 and 1130 and was left at around A.D. 1180; it was reoccupied by people

from the Mesa Verde region throughout most of the thirteenth century (Judge 1989:248).
Athapaskan groups were present in the San Juan Basin by the mid -fifteenth century (Hogan
1992:93). Navajo occupation of the Chaco region has been identified archaeologically as
beginning in the early 1700s to the present (Brugge 1980).
The prehistoric Chaco system was unique in the American Southwest. The economic and
sociopolitical impact that the system had on the development of the San Juan Anasazi as well
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as the nature and extent of its inter- regional networks have been the subject of intense debate
for many years. Questions regarding the degree of sociopolitical complexity that Chaco achieved
at its peak, the formation of a Chacoan productive /redistributive network that controlled the flow
of information, foodstuffs, turquoise, and ceramics to and from other southwestern regions, and
the existence of a Chacoan- Mesoamerican connection, continue to stimulate extensive and very
dynamic research in the area (e.g., Altschul 1978; Di Peso et al. 1974; Judge 1979; 1989;
Lekson 1986; Powers et al. 1983; Schroeder 1981; Sebastian 1991; 1992; Toll 1985; Vivian
1970; 1990; Wilcox 1986).
Chaco Canyon was occupied initially (A.D. 500 -ca. 900) by small communities whose
subsistence depended on farming as well as on wild resources. During the tenth century, the first
of a series of large towns or pueblos located in strategic points along the canyon were built;
these pueblos were established around multi-story "great houses" and "great kivas" (Lekson
1986; 1991). Chaco communities eventually developed networks that extended beyond the San
Juan Basin into southwest Colorado to the north, the Chuska Mountains to the west, and the
Cibola area- -much of which is now within the boundaries of the Zuni Indian Reservation --to the

south (Crown and Judge 1991; Sebastian 1991; Vivian 1990). This sphere of interaction is
suggested by the presence of Chacoan "outliers," prehistoric roads, and other material remains
found in those areas.

Archaeological documentation suggests that the Chaco center may have obtained
foodstuffs, raw materials, fuel, and finished products from communities linked to the canyon by
the road system or through formalized social networks. For these outlier communities, Chaco
became a locus of ritual and economic importance. Although the total population of the major
Chaco Canyon communities at the height of their development may have never exceeded 2,000
permanent dwellers (Windes 1984), it appears that the system attracted considerable numbers

of people who made seasonal pilgrimages to the canyon to formalize and strengthen their
relationships with the religious center. Chaco was able to maintain a special role within this
sphere of interaction until the end of the twelfth century, when a prolonged period of severe
drought forced people to leave their lands and communities (Judge 1989; Toll 1985). However,
afterwards Chaco Canyon probably remained a place of special importance and was likely visited
during pilgrimages.

The emergence, expansion, and transformation of the Chaco system strongly influenced
many prehistoric groups that inhabited western New Mexico and eastern Arizona, bringing about
regional demographic shifts and long -distance population movements. Its influence can be traced
archaeologically even after Chaco ceased to function as an economic and religious center (e.g.,

LeBlanc 1989). Thus, it should be expected that the architecture, landmarks, and natural
resources of Chaco Canyon hold a special significance for Southwestern American Indians, who
express their connections with prehistoric Chacoan populations in terms of cultural affiliation,
descent, or ethnic coresidence.
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Puebloan Ancestry
Available information on the historical relationship between Puebloan populations and
Chaco Canyon includes few specific ethnographic observations of the historic use of the canyon
resources and a number of recorded native oral traditions. Archaeological research provides
evidence in support of a limited number of origin and migration accounts. The extent of late

prehistoric (post- 1250), historic, and contemporary Puebloan use of ceremonial places and
natural resources at Chaco Canyon has been reviewed in detail by Wozniak et al. (1993). Both
their literature review and ours suggest that direct ancestral connections between prehistoric
Chaco and historic Pueblo people are difficult to trace in part because of the population
dynamics, specifically the processes of aggregation and subsequent departure of pueblos and
even entire regions during the late prehistoric period (post 1250s).
Until the Euroamerican contact, the economic, sociopolitical, and religious practices
throughout most Puebloan prehistory were, to an extent, shaped to fit the lifestyle of short-term
sedentary groups (Johnson 1989). People likely moved from central communities to outlier
seasonal villages during the farming season. Migration in times of drought or due to internal
political conflicts are recorded in the oral traditions of many pueblos (Schlegel 1992; Stirling
1942). In historic times, increased raiding pressure from newly horse -mounted Athapaskans,
Comanches, and Utes, as well as policies of the Spanish Colonial government forced most
Puebloan populations (see Wozniak et al. 1993) to abandon traditional seasonal movements,
short-term migrations, and pilgrimage practices and restrict their homes to a central place. Under

these conditions, access to distant ceremonial centers and shrines must have declined to the
extent that pilgrimages, ceremonies, and ceremonial resource procurement are practically
unrecorded beyond origin and migration traditions. Furthermore, as pilgrimages or short -term
migrations became more sporadic, traditional obligations between geographically distant kin,
ethnic, or other social groups may have been increasingly difficult to fulfill.
In addition to the progressive attenuation of direct ancestral connections between historic
and prehistoric Puebloan populations, the lack of pertinent ethnohistorical and ethnographic
research has contributed to the loss of information on the survival, change, or extinction of
ceremonial practices involving pilgrimage. However, it must be said that the traditional secrecy
with which Pueblo people surround certain specific ritual practices makes the ethnographic
retrieval of detailed information on sacred places and ritual use of natural and cultural resources
very touchy, and so ethnographic reports are often incomplete.

Thus, it is difficult to evaluate whether the gaps in the current knowledge about ancestry
and historic use of cultural and natural resources of Chaco Canyon, particularly of Fajada Butte,

reflect changes in the social and ceremonial behavior of historic pueblos or are a product of
insufficient research on pilgrimages, shrines, and so forth. Many of the ancient practices are
known to us only through recorded oral traditions. According to Wozniak and colleagues (1993),
there is little information recorded for the prehistoric or historic connections between Rio Grande
or eastern pueblos and Chaco Canyon. Although Chaco Canyon was known to Hopi as Hopgoyvi
or the place where "wise and ingenious people come from," known clan migration traditions do
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not include explicit ancestral connections with Chaco Canyon. On the other hand, there is some

indication as to the existence of such connections among the western pueblos of Zuni and
Acoma.

Chaco Canyon figures in Zuni migration traditions as one of the places visited in their
search for the land where Zuni Pueblo was eventually founded (Ferguson and Hart 1985:23).
Heshoda Betsulliya is the name of the locale within Chaco Canyon that is associated with the

Sword Swallowing society and a place where offerings are deposited and prayers made
(Ferguson and Hart 1985:126). Zuni have recently included Chaco Canyon in their land claims
(Ferguson 1981).
Archaeological evidence indicates that there were several Chacoan outliers, including The

Village of the Great Kivas, located within the boundaries of the Zuni Indian Reservation
(LeBlanc 1989:345). The Zuni Salt Lake Trail has been postulated by LeBlanc (1989:346) and
Gabriel (1991:66) as a possible Chacoan road which may have linked an outlier- -Cox Ranch site,
located just south of the Zuni Salt Lake --to the canyon communities. However, no linkage has
been demonstrated. The Salt Woman Trail, on the other hand, has architectural characteristics
that strongly resemble prehistoric Pueblo primary roads (Berlin et al. 1993:19).

There are traditional pilgrimage trails that physically link the sacred Zuni Salt Lake to
Hopi, Acoma, Zuni, and Navajo communities (Ramah and other chapters) and are marked by

shrines and prayer offering locations along their routes. This trail network provides an
ethnographic analog to the road linkages that may have existed between prehistoric settlements
and Chaco Canyon (Ferguson, personal communication, 1993). For example, a historic trail
connects Zuni with Blue Mountain, passing between the Chuska Mountains and the canyon
(Ferguson and Hart 1985:55). Given that the Cibola area, which includes the reservation, was

occupied since A.D. 300 throughout prehistoric and historic times, it is very likely that
contemporary Zuni have ancestral connections with Chaco Canyon, as suggested in the migration
traditions. Although the Chaco Canyon locale forms part of Zuni religious beliefs, in practice
the canyon lands are excluded from known historic plant and mineral collection territories and
hunting grounds (Ferguson and Hart 1985).

Archaeological evidence concurs with Acoma migration traditions and prayers, which
consistently mention Chaco Canyon as part of their ancestry. As reviewed by Wozniak and
others (1993:7), the tradition holds that Acoma people migrated from Mesa Verde through
Chaco Canyon before they settled in Acoma Pueblo; the solar symbol at Shabik'eshchee Ruin
has been identified by Gabriel (1992:171) as the locale where, during the early 1900s, prayers
were made and offerings placed by these people during their pilgrimages to their place of
emergence somewhere near Mesa Verde, southwestern Colorado. There is known archaeological
evidence of Chacoan interaction with prehistoric groups that occupied Acoma Mesa and adjacent
lands. The site of Candelaria (formerly Las Ventanas) located in El Malpais National Monument,
New Mexico (Judge 1991:16) is the southernmost known Chacoan outlier and is recognized by
Acoma people as one of their ancestral homes. Dittert's (1959) research in Cebolleta Mesa near
Acoma identified Mesa Verde ceramics and architectural features such as T- shaped doorways,
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enclosed plazas, core- veneer masonry and a stairway. He interpreted these findings as an
intrusive presence in the region caused by population movement during the thirteenth century
(Dittert 1959:558).

As in the case of Zuni, the Acoma region was occupied throughout prehistoric and
historic times. In an official letter that summarized comments on the review draft of this report

(1993), Mr. Rex Salvador, 2nd L. Governor of Acoma Pueblo, pointed out that, although
Shabik'eshchee Ruin is not known presently, prayers and offerings are still being made at Mesa
Verde and Chaco Canyon.

Overall, archaeological and ethnohistoric sources do not provide unequivocal evidence

of a Chacoan ancestry of contemporary pueblos except perhaps for Zuni and Acoma.
Nevertheless, as indicated by the tribal representatives interviewed for this project, Chaco
Canyon is an inseparable part of their ancestral history and contemporary cultural beliefs.

Fajada Butte
The so- called "sun dagger" on Fajada Butte in the southeastern gap of Chaco Canyon,

approximately 1 km to the east of Chacra Mesa (see Fig. 1.1), constitutes a fairly recent
archaeological discovery made by Anna Sofaer and her colleagues (1979; 1982). The site ([NPS]
29 SJ 2387) contains three intentionally shaped, very large stone slabs vertically placed against
two spiral petroglyphs carved on the eastern cliff, near the top of the butte. Timed observations
of the position of the sun and the moon relative to this assemblage were interpreted by Sofaer

as marking the equinoxes and solstices as well as the 18.6 -year cycle of the lunar standstill
(Sofaer et. al. 1982:169). Unfortunately, the increase in visitations to this site in recent years
has caused the vertical slabs to move and thus the association between the slabs and the
petroglyphs is not as precise as Sofaer and her colleagues documented initially (Trott et. al.
1989).

Remains of masonry structures located above the rock chimney on the south and east
sides of the butte ([NPS] 29 SJ 296 and 29 SJ 297) and at its base were assigned by the National
Park Service Chaco Center inventory survey (1972) to the Mesa Verde occupation of Chaco

Canyon on the basis of architectural style and surface black -on -white ceramics (see Zeilik
1985:10). Although the spatial association of these ruins to the sun dagger suggests that it was
built by the prehistoric inhabitants of the region, it is unclear whether the sun dagger was built
during the tenth- eleventh century occupation or during the thirteenth century reoccupation of the
canyon.

Sofaer's arguments have been questioned by other researchers. Questions have been
raised as to the precision of the dagger's solstice and equinox markings (Zeilik 1985) and even
as to the intentionality of the placement of the vertical slabs (Newman et. al. 1982 as quoted by
Zeilik 1985). Her suggestion that the slabs were shaped and deliberately placed to mark celestial
phenomena by prehistoric Chacoans is weakened by the infeasibility of obtaining accurate dates
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that could demonstrate association between the petroglyph and the slabs, and between this
assemblage and the nearby structures. Zeilik (1985) disagrees with Sofaer's assertions about the

precision of the sun dagger as a calendric device; nonetheless cites numerous historic and
ethnographic cases of sun shrines and sun -watching stations from several pueblos, including
Zuni, Hopi, Acoma and Zia to suggest that the sun dagger may have functioned as such.
However, in a recent reevaluation of these findings, Sofaer and Sinclair (1987) not only affirmed

her interpretation of the sun dagger, but also noted the presence of 13 astronomical markings
at three sites on Fajada Butte. They observed that several markings indicate noon within a few
minutes, and one indicates equinox within a day. Many occur simultaneously at two sites;
several occur as paired recordings at the same site. These astronomical events are recorded on
clearly formed glyphs on the butte, including most of the spirals.
Although the true associations and function of the Fajada Butte site remain beyond the
reach of archaeological inquiry, the asserted astronomical significance that this ancient feature
has attracted the interest of Indian and non -Indian public alike, who view it as a place where
Indian astronomers watched the sun, moon, and stars for the purpose of telling time. There is
no published information on whether Pueblo people knew of the existence of the sun dagger or
used the site in historic times. On the other hand, Fajada Butte is included in the inventory of
known Navajo special activity uses of natural and cultural resources within the parklands, the
location and names of sacred places, and the oral traditions associated to those places (Brugge
in Wozniak et al. 1993).

Navajo Ancestry
The Navajo historic and traditional ties to Chaco Culture NHP are not limited to the
occupation of a territory; they encompass the full range of natural resources, landmarks, Pueblo
prehistoric remains, and Puebloan cultural traits that have been incorporated into the cosmogony,
ritual, and secular practices of the tribe. According to the archaeological evidence at hand, the
Athapaskan ancestors of contemporary Navajos apparently entered the San Juan Basin no later

than A.D. 1450 (Hogan 1992:4). Navajo people were present in Chaco Canyon before the
Pueblo Revolt of 1680 (Brugge 1980; 1986). There are 1162 Navajo sites within the present park

boundaries, including dwellings, sweathouses, graves, and petroglyphs. Most of these sites
remain undated.

It is well known that certain large prehistoric sites, including some Chaco Canyon ruins
and outliers, are among Navajo most sacred places; in addition, prominent landmarks such as
small canyons off Chaco Wash, Rock Wash, as well as mountain peaks and springs in the area
are used for ceremonies and ceremonial resource procurement by the White Rock Navajo
Chapter (Downer 1989:147).
Fajada Butte or Mesa Fajada, is best known to Navajos as "Holy Rock," (Brugge 1986)
or "The Stone That Extends to the Sky" (Wyman 1962). Fajada Butte has its own origin history

and is clearly associated with the Waterway, the Big Starway, and the Shootingway stories
26

(Brugge in Wozniak et al. 1993:18). Begay et al. (1993) state that,

In Navajo tradition, the Sun Dagger is a representation of the Sun and the oral
traditions behind the petroglyph link it to Twins' journey to the sun, which is
recounted in several different ceremonies. The Sun Dagger is also a
representation of the Great Gambler's winnings from the Sun Bearer. The Sun is
a turquoise disk which Great Gambler won and kept. The Gambler had control

of all turquoise and the Sun. Only after the Navajo people prepared the
Challenger who in turn won everything back and put the winnings in their proper
place was harmony restored.

Fajada Butte is a sacred locale where prayers, ceremonies, and plant collection
activities are carried out. This tradition is not limited to the Chaco parklands; the
whole San Juan Basin, from the Continental Divide west to the Chuskas and from
Lobo Mesa and Mount Taylor north to the San Juan River, is covered with places
that figure in the same network of stories and ceremonial practices that include

Fajada Butte, stories that also link the region to other regions east of the
Continental Divide, south of Lobo Mesa and Zuni, west of the Chuskas, and
north of the river.
American Indian Assessment
Pueblo

The significance of Chaco Canyon ruins was clearly explained by Santa Ana
representatives, who believe that prehistoric Chacoans settled in the canyon not because of its
natural resources or farming potential, but because they were searching for a place of high
religious and spiritual meaning, what they considered to be the center of the universe. For the
Santa Ana people, the connection with Chaco Canyon is one of broad ethnic /cultural affiliation
as opposed to tribal identity, in the sense that all Pueblo people shared a common ancestry at
one time; the similarities in material culture are for them but one indication of this affiliation.
They were not sure, however, whether Chacoans were their direct ancestors. One hypothesis that
emerged from the Santa Ana representatives is that they were connected to Chaco through
Acoma, because Santa Ana has direct ties to Acoma and Acoma, in turn, has direct ties to
Chaco.

Similarly, Zia representatives consider themselves as culturally and ethnically related to
Chaco Canyon; they recognize similarities in material culture (e.g., pottery designs) as well.
Although Fajada Butte as a landmark is well known, Zia people were unaware of the existence
of the sun dagger until today, and they doubt they would made pilgrimages to such faraway
place, since they have their own shrines and ways of performing ceremonies and prayers in their
homeland. However, if allowed, they would come and gather hematite for ceremonial purposes,
because this resource is scarce in the vicinity of Zia Pueblo. The Zia representatives were
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inclined to interpret some petroglyph panels at the base of the butte as a place where mothers
would go and do some activity, and children would be with them, amusing themselves by
scratching the rock. They said that of the two kinds of petroglyphs that are common, some are
sacred and these are on special areas, whereas there are other places where the children make
imitation petroglyphs. They pointed out that the top of the butte is sacred and could have been
a good place for secluded ceremonies whereas its base would have been used for habitation.
They also said that all areas surrounding a ceremonial place are sacred, however, and thus
boundary lines cannot be drawn in practical terms.
Hopi representatives, too, remarked that the Chacoan people were the ancestors of Hopi
and other Pueblo tribes as well. Furthermore, they observed that their ancestors had been in
Chaco Canyon at some point in the past, and are quite sure that they did some building there;
from Chaco Canyon they could have gone to the Hopiland and settled there once the migration
was over. In their opinion, the parklands could have been part of their ceremonial resource
procurement zone, where the clan leaders and religious leaders would journey to gather plants
for ceremonies.
The Hopi people hypothesized, according to similarities between Fajada Butte and shrines

in the homeland, that a sun priest, "he who prays to the raising sun," could have come to the
Butte to watch for the planting seasons. He may have lived in the rooms near the top of the butte
and watched for certain signs or for the vision. They interpreted Fajada Butte both as a landmark
and as Tsa'aktuyga, or the locale from which ceremonial announcements were made:
When the sun hits the dagger in a certain position then he [the sun priest] would

announce it was time to perform certain ceremony...and the big kiva [Casa
Rinconada] was probably an initiating kiva for different societies, different
religions...come here and initiate their new initiates.
In their opinion, this special function of Fajada Butte explains why there were no ancient trails
going up the slope; high priests and initiates would have been the only ones to climb it. Their
immediate family would come along and live in the small structures at the base of the butte and
cook the meals for them.
Strong beliefs of direct Chacoan ancestry stem from the fact that the Hopi representatives
were able to recognize migration and clan symbols in the petroglyphs of Fajada Butte. They
interpreted the spiral petroglyph as the symbol of a continuing migration, how did they travel

from the center or emergence point to this place, and perhaps how would they travel in the
future. They also identified the symbols of the Snake Clan, the cloud of the Rain Water Clan,
and the Sun Clan; a design similar to the Chief Katsinas was also pointed out. In their view,
place of ceremonial importance with access restricted to the initiated.
For the Acoma people, the Chaco Culture NHP resources are their traditional culture
properties, for they are the descendants of the Chaco people and, therefore, they should be
granted the right to collect plants and minerals and recycle prehistoric pottery, which they find
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similar to that around Acoma. In Acoma language, Chaco Canyon is called Ya 'cpashcheta (no
English meaning was given). Fajada Butte is included within that denomination as part of the
canyon as a whole. They strongly believed that they have cultural ties with Fajada Butte. The
shrine place is as sacred to Acoma as it is to other Pueblos. They felt that Fajada Butte is a
religious site because they know of similar shrines in the vicinity of Acoma Pueblo as, for
example, they even now use the eastern mesa to tell the time of solstice events. The Acoma
people saw in the shrine a place for morning prayers, where people could have camped out
waiting for the sunrise. Furthermore, Rex Salvador (1993) states that,

Regarding Fajada Butte and the Acoma, it is a powerful and spiritual place as is
the rest of Chaco Canyon. Fajada Butte is seen as not only a place for morning
prayer but for prayer at anytime. Ancient people could have resided there and
they did not only wait for sunrise...Fajada Butte is only a part of Chaco Canyon.

The entire area is a special place for us. As we have stated it is part of our
ancestral homeland. We continue to now visit it in prayer and in ceremonial
practices.
The Zuni representatives claimed --in the name of the tribe- -that Chaco Canyon and its resources

are their cultural patrimony. They know Chacoans were part of their ancestors through oral
traditions and beliefs; they see the parklands as an indivisible whole of cultural significance. The
Zuni people had serious concerns with the protection of the "sacred trails," the Chaco roads that
have been blessed, for they are like umbilical cords that connected their ancestral homes to the
canyon shrines. These concerns of course extend to Fajada Butte and all other aspects of
Chacoan material culture; for example, one particular item --a prehistoric garment --in exhibit at
the Visitor Center struck them as something a Zuni would make and wear.

Regarding Fajada Butte, the representatives decided that it could be an observatory
similar to those they have at Zuni; the main petroglyph was interpreted as an equinox spiral that
would mark both the moon and the sun. They refused to suggest a boundary for the protection
of the butte, since as an ancestral site it would be connected with everything else in the canyon.
Boundaries, they said, are not the traditional way of Zuni.

Navajo
Navajo people explained that their sacred places, including Fajada Butte,

are associated with other places to form landscapes. A particular ceremonial
procedure and the story that accounts for its origin may occur in the repertoires
of many ceremonies. A place associated with that procedure and its story thereby
is linked directly and indirectly to all the places in the diverging and reconverging
narratives of the origins of several Navajo ceremonial repertoires.

Ceremonial procedures such as prayers, songs, and offerings are the means of
communication. Materials gathered here for future ceremonial use, such as plants
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(regardless of what type) derive their power from the place and bring that power
to the locations of those future ceremonial performances (Begay et al. 1993).

One Navajo religious leader who represented the Navajo Nation Historic Preservation
Department clearly demonstrated that Fajada Butte has this kind of significance by chanting and

making an offering, using songs and prayers that talked about the stories and Holy People
associated with the place. Begay and others (1993) described this experience:
He conducted a prayer before ascending to the top. He also prepared the offering

that was to be placed at the Sun Dagger petroglyph, where he completed the
prayer and placed the offering under the Sun Dagger petroglyph. After the ritual
was completed, he instructed the research team to gather some plants to be mixed
with tobacco.

A version of "The Woman Who Dries Them Up," one of the numerous stories that explains the
nature of Fajada Butte's sacredness, was collected in the field. According to a woman and her
husband who have lived all their lives in the Chaco area:
(Transcribed by LaBerta Dempsey)

The name of Fajada Butte was different. It was supposed to be called Tse Diyin
(Holy Rock) instead they call it Tse Diyil. The elder people say that it would look
like a hill and a woman lived on top of it. Somehow she would find a man and
take him back up there. Then the hill would grow and get very tall. On top of the

butte she would kill the man that she had brought back. They would die of
starvation and thirst and when they died she would eat their bodies. This women
could change from a beautiful young woman into and an old dying woman.
One day at Kin Dotlish (Wijiji), where there were many women, a man came by.
His name was Dine Diyin (Holy Man). He said, "The women here are beautiful.
They are to make dough made with corn and roll it into a small ball and throw
it. If the ball doesn't shatter or break, then the woman who threw the unbroken
dough shall be my wife. " Then the women made dough with corn and threw the

rolled dough, but their rolled dough shattered. Finally, there was a beautiful
woman who was grinding corn. She made some dough with the corn that she had
ground and rolled it into a ball and threw it. The rolled dough didn't break nor
shatter. It turned out that the dough was rolled in spider web that was the reason
why the dough didn't break nor shatter. Then the man told her that she was to be

his wife. When it was all over, she brought her husband back to Tse Diyin. It
was a small hill. That night they slept together. The next morning the man awoke
and discovered that the small hill had grown into a butte. He walked along the
edge of the butte and he noticed that there was no way back down to the ground.
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He then looked at the wife that had brought him back and found an old, dying
woman who was coughing up phlegm. He spent several days on top of the butte
pacing the edges. When he became thirsty and hungry, he would ask the old
woman "Grandmother, I am thirsty. Give me some water." There was a small
clay pot that contained urine of the dead men that she had brought home before
him. She would hand it to him and say, "Here, drink this," but he wouldn't drink
it. Then the man would say, "Grandmother, I am hungry. Give me some food."
She would give him a bowl that contained the meat of the men that had died,
which was made into jerky, and she would say, "Here, eat," but he wouldn't eat
it. Thirsty and hungry, he kept pacing the edges of the butte and thought of how
he would get back off the butte.
One day there was a woman sitting on the edge of the butte. He went to her and
said, "I am thirsty, grandmother, do you have any water ?" She answered "No,
but I'll go bring back some water for you from Be Ke Halzhin (It Is Black). You
stay here." He agreed. Then she turned into a pigeon and flew off into a dot.
After a long wait, he saw the pigeon flying back. When the pigeon arrived, she
carried a man by the name of Hastiin Jikaashi. He had the water and poured it
into a shallow hole in the rock. Dine Diyin wanted to drink all the water, but he
couldn't. The more he drank the more water there would be. Then he asked "I
am hungry, do you have any food? I have become very hungry." She answered,
"Yes, I do have some food." She took out the sack of blue corn meal that she
was carrying. On the rock, she poured the corn meal and stirred it with water.
Dine Diyin began eating the corn meal, while she sat beside him. He couldn't
finish the meal even though he tried. When he was full he said, "Thank you,
grandmother, for saving my life by feeding me." Then she said, "Why didn't you
finish this ?" With one hand he scooped out the rest of the meal and ate it. Then
she left back for home. Dine Diyin was left pacing the edge of the butte. Then
he saw a woman go in and out from under a rock and she would be singing and
dancing along the edge of the butte. Dine Diyin asked, "Grandmother, how can
I get off this butte? Maybe you can get me off this butte." She answered, "Yes,
I will. Get into this sack. " He replied, "But that sack is too small for me. " "No

grandson, it is big, "she assured. Then he crawled into the sack. Then she
said, "Shut your eyes and don't look." Then she started carrying him off the butte
and they got down so far and he started hearing some odd sounds. The sound was

coming from the woman's feet, which were sticking to the butte wall. The
woman's name is Ajah a Bune (Bat). Then he stuck his head out of the sack to
see where the sounds were coming from and looked. When he looked, they began
to fall and the woman yelled, "I told you not to look." So she nudged him and
he shut his eyes again. They continued down the butte. While they were moving
, she would be singing. When they reached the ground she said, "Now, grandson,
you can come out. " He started back to his home, while walking up the canyon
he looked back and saw a tall butte with flat walls.
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Meanwhile, the old woman on top of the butte missed him and found out that he

had escaped. So she got up and changed back into the beautiful woman and
started out after him. He had walked so far when he heard rattles. She always
carried rattles and an axe with her. She chased him to a ruin located near Pueblo
Pintado. There he came upon an old man that was hoeing. He went to the old
man and asked, "I am running from Asdza Illganii. Is there any possible way that
I can be saved ?" The old man did not reply and kept hoeing. He had a stem of
wheat that he had cut and stuck in his hair. Dine Diyin asked three times. He

heard the rattles coming closer so he asked a fourth time. The Old Man
answered, "Yes, there is a way and I will save you." He pulled out the stem of
a Cat -tail by a pond of water and said, "Go, hide inside this stem. " "That is too
small for me," replied Dine Diyin. "No, no, it is big," assured the Old Man. So
he hid inside the stem of the Cat -tail and when he was inside it was big.
The old man was hoeing again when Asdza Illganii came. She walked around the
area looking for her husband's tracks. She took a urine and whichever direction
the urine flowed was the direction her husband went. The urine didn't flow in any

direction, but was absorbed by the ground. Then she knew that he was in the
area. Then she asked the old man, "What did you do with my husband? He came
this way and this is where I lost his tracks." The old man didn't reply. So she
asked him the same question. Then the old man got angry and replied, "Why do
you walk up to me asking for your husband? I haven't seen your husband and I
don't keep track of the people that pass by here. After saying this, the old man
took his hoe and struck Asdza Illganii in the forehead. Then the old man let Dine
Diyin come out of the stem of the Cat -tail and he went on his way.

"I was told this story a long time ago when I was a boy."

Summary
The assessment of the cultural significance of Chaco Culture NHP resources and Fajada
Butte in particular reveals that there are strong historical and traditional connections between
Pueblo and Navajo tribes and the ruins, landmarks, and natural resources of the parklands. The

viewpoints common to all tribal representatives who participated in this study may be
summarized as follows:

* First, Pueblo and Navajo people affirm their ancestral links with prehistoric
Chaco Canyon populations in terms of ethnic -cultural affiliation, descent, or
ethnic coresidence. These ancestral links are expressed through oral tradition,
religious beliefs, and through the

Indian way of life. Archaeological,

ethnohistoric, and ethnographic data at hand support to an extent contemporary
Pueblo assertions of Chacoan ancestry. The data also support the historic and
traditional relationship between Navajo groups and the canyon.
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* Second, almost every tribal representative agreed that Fajada Butte has religious
or ceremonial significance. Speculations about the specific function of the sun
dagger petroglyph may vary according to the tribal affiliation of the person
interviewed; however, most people mentioned the probability that this was a place
associated with astronomical observations.

* And third, all tribal representatives share a holistic view of Chaco Culture
NHP. American Indians were reluctant to set boundaries on the area(s) they
consider significant or sacred because Fajada Butte and its natural resources are
understood as an inseparable part of Chaco as a whole. In their world everything
is related.
Tribal representatives expressed their desire to come back to Fajada Butte to make prayers, place
offerings, and collect plants and minerals associated with the sacred power of the site.
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CHAPTER FOUR
AMERICAN INDIAN PERSPECTIVES ON THE
FAJADA BUTTE AREA
This chapter deals with the interpretations given by the tribal representatives who visited
various archaeological sites on and around Fajada Butte and elsewhere in Chaco Culture NHP.
The meaning of Fajada Butte and associated archaeological features has been the subject of
heated debate among members of the scientific community, so it is reasonable to assume that
the interpretations of the Indian people will contribute to this debate and be the subject of intense

review. The following discussion is intended to provide a broader context within which to
consider their interpretations. This discussion is not intended to imply that either the National
Park Service or any of its employees would assume similar positions as those addressed here.
Instead, it presents information that may be useful for understanding how American Indians often

view archaeological sites, features, and artifacts. Ethnography is the term used to describe
American Indian perspectives.

American Indians usually bring distinctive perspectives to the identification of
archaeological remains. While their functional interpretation of sites, features, and artifacts are
often useful to archaeologists, seldom do their views of prehistoric origins and causal processes
approximate those provided by scientific researchers. There appears to be two primary
explanations for why the two perspectives differ. The first derives from the type of interpretative
model that Indian people often use and the second stems from the theories of knowledge each
utilize.

Occupational Complex Model

The concept of an occupational complex model is derived from dozens of cultural
resource studies and literally hundreds of ethnographic interviews with American Indians,
including those associated with the Fajada Butte study. The model was first discussed about a
decade ago (Stoffle, Dobyns, Evans, and Stewart 1984: 206 -211) and has been used since to
understand aspects of American ethnography (Stoffle, Halmo, Olmsted, and Evans 1990: 13 -20).
Recently, the concept of sacred geography (Walker, Jr. 1991) or sacred landscapes (Kelley and
Francis 1993) has emerged to attempt to convey the special knowledge through which each
group views cultural resources.
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While taking into account that cultural and ethnic diversity among Indian groups is
manifest in specific behavioral responses, the model makes certain assumptions about how
American Indians traditionally interacted with the physical and cultural resources of an area
under study. A first assumption is that Indian people used large districts and local areas within
them in terms of an overall district or area use plan. This use plan would contain the evaluation
of various factors which would influence the decision to have a particular place chosen, or not,
for some special use. Key elements of the model are (1) holistic analysis, (2) labor efficiency,
(3) life -force in nature, and (4) holy lands. Indian people try to understand the whole before
analyzing its components. The holistic analysis approach is in keeping with their view of how
the world is integrated, and causes them to seek information about an area that often is many
miles larger than the one under study. Labor efficiency is a key variable that may involve
distance from a central settlement or camping area, and the functional interrelationship between
sites, resources and natural elements. Transportation cost and labor efficiency are concepts that
are increasingly used in contemporary archaeological theory (for example, Arnold 1985). The
life -force in nature often explains why places were not used or were used in certain ways when
these are not explainable from a pure efficiency of labor perspective. The epistemological system
of the Indian people and the values and norms that derive from that system influence how they
interact with their physical and natural environment. Places and things have differential power,
for example, and this influences patterns of meaning and use. Finally, the concept of holy land
has been used since Spicer (1957) to explain why American Indians have special relationships
with portions of traditional lands. According to their beliefs, they have the birth -right to use the
resources of their holy lands, but they must do so according to certain rules.

When American Indians interpret an archaeological study area using the occupational
complex model, they usually want to talk about places and issues that are officially outside of
the study area. Consequently they tend to fill conversations with what some archaeologists define
as irrelevant information. Occupational complex interpretations stand in greatest contrast to
archaeological interpretations that focus on the smallest physically discernable units; such
analysis is termed "micro" or "semi- micro" spatial analysis (Clarke 1977:11). The American
Indian interpretations are most comparable with archaeological interpretations that focus on the
interrelationship of artifacts and sites as they exist over a large area or region; such analysis is
called "macro spatial analysis" (Clarke 1977:11).
Sources of Knowledge
Archaeologists and American Indians sometimes do not accept the interpretations and,
therefore, the recommendations that each other suggest to best manage cultural resources. These

differences have become so common and so important that special conferences have been
organized to help articulate points of disagreement and to seek resolution (Quick 1985).

A fundamental issue that can divide archaeologists and American Indians is that which
deals with rules of evidence that apply to cultural resource studies (Stoffle, Halmo, Olmsted and
Evans 1990: 20 -23). At the most general level this disagreement derives from epistemological
differences about what knowledge is. Simply, American Indians and archaeologists often do not
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believe that the other has reliable or valid knowledge for interpreting cultural resources.
Indian people usually express the belief that knowledge about cultural resources can only

derive from being a member of a tribe or ethnic group and being specially linked to the
supernatural. Unless the archaeologist belongs to the Indian tribe or ethnic group or can
communicate with the supernatural, he(she) has no access to either source of knowledge and,
therefore, does not know about cultural resources. Conversely, some archaeologists express the
belief that knowledge about cultural resources can only derive from the scientific study of past
remains, because the people who made and used the artifacts are long since gone. Thus, unless
the Indian person has received professional training as an archaeologist or personally has
observed the artifacts being made or used, he(she) does not know about the cultural resources.

Scientific data are factual information used as a basis for reasoning, discussion, or
calculation. The sources of scientific data are widely understood by most citizens because the
scientific method is taught in most U.S. public schools, so this source of data need not be
discussed here. The sources of data used by American Indians, however, are less widely
understood and should be discussed here. From our research experience with 62 North American
Indian tribes over the last 18 years (Evans, Stoffle and Pinel 1993; Stoffle, Halmo, Olmsted, and

Evans 1990; Stoffle and Evans 1990), we have been able to identify at least three primary
sources of data that can be used by American Indians to interpret archaeological remains that

are older than the personal experience of any living Indian person:

(1) supernatural

communication, (2) traditional information that is passed orally from generation to generation,
and (3) a culturally -based logic.

Most Indian groups have religious systems that permit them to communicate with both
the natural and the supernatural components of the world. These components of the world can
be talked to and talk back. Places and plants literally can tell the Indian person what occurred
there in the old days. Communication is possible, in some Indian religious systems, between
living people and a deceased person. Such communication tends to be accomplished by religious
leaders because of dangers involved for the person making the communication. Oral history is
recognized as a primary means of communicating information from generation to generation.
Oral communication is the primary means by which human groups transfer their knowledge of
their past, of themselves as a people, and of how to survive in their environment. Culturally based logic is a source of data because it permits American Indians to identify and interpret
natural resources and areas that are beyond the direct experience of the observer. Plants, for
example, vary in size, shape, and color, depending on the ecological zone where they grow. The
Indian person is provided by his(her) culture with classificatory systems within which all plants
can be understood. Thus an individual faced with a plant that seems similar, but not exactly like
a plant that he(she) has experienced, can at least utilize general criteria to place the plant in a

class with other plants. Once the plant is classified, the person has procedures for further
identifying it and evaluating the physical risks associated with its use. In a similar manner,
Indian people classify and interpret new archaeological data. An arrowhead is different from a
spearpoint and neither is like a scraper. Thus Indian people do not have to personally experience
a specific artifact in order to give a culturally -based logical interpretation of the artifact.
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Fajada Butte
Fajada Butte was selected as the focus of this study because it is a place of importance
in Chaco Culture NHP, it has been the subject of specific park policies, and it is naturally
limited (Appendix B). Fajada Butte has become one of the most widely recognized symbols in
the Southwest and constitutes an important attraction for park visitors. Films shown throughout
the day at the park visitor center, for example, The Sun Dagger (Sofaer and Ihde 1982) and The
Chaco Legacy (PBS 1980), feature Fajada Butte. One of the most prominent sets of displays in
the visitor center discusses the solar calendar popularly called the Sun Dagger, the impact of
visitation on the solar calendar, the effort to stabilize the calendar, and park policy to protect
the solar calendar by closing all of Fajada Butte to the public.
The official closing of Fajada Butte to protect the solar calendar has raised questions for
American Indians to consider. First, the top of the Butte was being used for religious ceremonies
by some Navajo people who belong to the Native American Church. When the Butte was closed,
all American Indians were denied access. Should the Butte be closed to all people, or should

American Indians once again be given access to the Butte? If Indian people do receive
permission from the park to conduct ceremonies on Fajada Butte, are there specific regulations
that should guide these ceremonies? For example, should any Indian person from any Indian
tribe be permitted to conduct a ceremony or should access be limited to approved members of
traditionally associated tribes?

Second, is the question of what area did the park administration intend to close. The
Federal Register Notice of Closure (Appendix B) specifies that the butte will be closed "from
the top of the talus slope, i.e. contour interval 6400." A metal grate physically restricts access
to the top of the Butte by blocking a crack in its vertical south face. Signs located at the base
of the Butte and near the wash to the north announce to the potential visitor that the Butte is off
limits. Although the park has officially closed only the top of Fajada Butte, its intentions are to
close a broader area around the Butte. However, it was unclear which areas should be restricted
to public use. This question gave rise to the request that this study ask Indian people to define

the boundaries of Fajada Butte and to see how that boundary compares with the park
administration's perception of what is or should be closed.

Finally, there is a question of what is being protected. The closure was stimulated by

damage to the solar calendar caused by visitors, but the closure included numerous
archaeological features and petroglyphs located on or near Fajada Butte. This issue gave rise to
the request that the Indian people be asked to define what is important to them on or near Fajada
Butte.

The Components of Fajada Butte
American Indians who came to visit and interpret Fajada Butte generally wanted to talk
about larger issues. Some Pueblo people talked about their direct ancestors leaving Mesa Verde
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and traveling to Chaco Canyon and then moving on to present -day communities to the east of
Chaco. Some Navajo people talked about their ancestors living with the Chaco people and about
how their ancestors protected the Chaco people from attack. Representatives of at least one
Pueblo tribe said to be the Chacoan people, only that they now live in one part of the original
Chaco network of communities. Overwhelmingly, all American Indians who visited Fajada Butte
felt that they had never left. Chaco was not abandoned, no one mysteriously left. The people of
Chaco and their Navajo neighbors are still here, according to these tribal representatives. Given
this perspective, it is not surprising that all of them felt that the initial ethnographic study at
Chaco should be about the story of Chacoan communities which is termed by archaeologists the
Chaco regional system (Crown and Judge 1991) rather than about the story of one of its specific
components. The concern for focussing on the big picture is consistent with the occupational
complex model discussed previously. It is also consistent with an orientation towards preservation
called holistic conservation (Stoffle and Evans 1990).

Despite their desire to talk about the broad story of Chaco, the tribal representatives
eventually agreed to identify and ascribe meaning to various components of Fajada Butte.
Perhaps the most important aspect of these conversations is that the Indian representatives view
Fajada Butte as having many significant components. This stands in stark contrast with the non Indian perspective (specifically the perspective of those involved in the Solstice Project; see
Sofaer et al. 1979; 1982) that virtually defines Fajada Butte in terms of the Sun Dagger.

This ethnographic study was initially focussed on the evaluation of cultural and
ethnobotanical resources (see Appendices A and B) that American Indians use and need in order
to continue with traditional and religious practices, specifically the prehistoric site on Fajada
Butte and the plants on and around the butte. However, the Indian representatives broadened this

perspective to include minerals and animals. Thus, the following list of the significant
components of Fajada Butte is more inclusive than expected. The following identified
components are organized vertically from the top to the base of Fajada Butte.
*

prayer shrine

*

contemporary ceremonial area

*

eagle's nest

*

Sun Dagger

*

rooms where astronomers lived

*

calendars and symbols near roofs of astronomers' rooms

*

minerals
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*

hogan on flank of Fajada Butte

*

petroglyph panel away from the base of Fajada Butte

*

family living quarters - north and south of Fajada Butte

*

plants used by American Indians

It is important to note that all of these components were perceived to be a part of the reasons
Fajada Butte is important to American Indians today. The age of the component was not a
determining factor on whether or not it was identified. For example, the currently occupied
eagle's nest near the crest of Fajada Butte attracted the attention of all persons who passed by
it. Feathers were found, prayers were offered. No one suggested that the meaning of Fajada
Butte was somehow attached to its being a place used by the ancient Chacoans. Instead, the
Eagle's nest was just another indication of the power of the Butte itself. The meaning of Fajada
Butte to American Indians today derives from a complex array of ideas about the power of the
Butte itself, the archaeological features on and around it, the role of this place in Indian history,
and the plants, animals, and minerals located there.

Prayer Shrine
There is a prayer shrine located at the top of Fajada Butte. Currently, the shrine is
actively used in place and from afar. All prayer shrines are communication devices for moving

prayers from this world to other worlds. Some are used only by direct visitation. Others,
especially those located on sacred mountains, are used directly and also channel prayers issued
from different locations to other worlds.

Contemporary Ceremonial Area
Some Navajo members of the Native American Church held ceremonies at the top of
Fajada Butte. The location where such ceremonies were held are considered sacred. The most
recent ceremonial area is located on the top of Fajada Butte just above the eagle's nest. Various
offerings from the ceremony were still in place during the on -site visits.

Eagle's Nest
There is an active eagle's nest located near the rim of Fajada Butte. Eagle feathers were
found by numerous Indian representatives. Appropriate prayers were offered in response to the
importance of eagles.
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Fig. 4.1 Zia representatives and the research team at work on the top of Fajada Butte

Fig. 4.2 Zuni representatives near the top of Fajada Butte
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Sun Dagger
The Sun Dagger is located just below the rim of Fajada Butte (Figs. 4.3 and 4.4). This
component of Fajada Butte has been described above. All of the representatives visited this site
and conducted ceremonies. All of them expressed interest in the site, which is important to them
today. Although the site is important, it is one of a number of places that are important. Clearly
some American Indians expressed more interest in other petroglyphs and in minerals than in this
feature.

Astronomers' Rooms
On the predominant ledge just below the Sun Dagger there are a series of rooms that
extends around most of Fajada Butte (Fig. 4.5). These rooms have not been excavated but
erosion has uncovered most of them, revealing their general outline. Pottery sherds are present
near all rooms visited. One room is circular in shape, suggesting to both archaeologists and to
some Pueblo elders that it was a kiva. It is estimated that 20-30 rooms were built at this level.
The Indian people said that the rooms were where the Indian astronomers lived. The term
astronomers is being used to indicate that, according to the some elders, full -time specialist time

keepers may have used the various solar calendars on Fajada Butte. Fajada Butte was also
perceived as a place where astronomers from other Chaco communities would come and visit.
These visits would be a part of critical events, such as those marked by the Sun Dagger, but
they would also involve continuous interactions, ceremonies, talking, and learning about
astronomy. More than one elder viewed the rooms and solar calendars as part of a school for
teaching about astronomy.

Calendars and Symbols Near Roofs
Analytically separable but clearly a part of the astronomers' rooms are calendars and
markings near the roofs of the rooms. There are a wide variety of these markings but some were
identified as representing clans (Fig. 4.6), origin beings (Fig. 4.7), ancestral beings (Fig. 4.8),
and maybe time itself. The roofs of the rooms were interpreted, according to traditional and
contemporary use patterns of Pueblo households, as the appropriate places to study, teach, and
record the movements of the stars, sun, and moon. Great interest was expressed about these
calendars and symbols and most American Indians expressed the desire to have more time to
study these.

Minerals
American Indians identified at least four colors of pigment: white, black, blue -green, and
red. All representatives expressed interest in these pigments and most collected small amounts
to use in ceremonies when they returned home.
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Fig. 4.3 Acoma representatives studying the sun dagger

Fig. 4.4 The spiral petroglyph of the sun dagger
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Fig. 4.5 A survey of the rooms where the astronomers lived

Fig. 4.6 Pueblo clan symbols carved near the roofs of the astronomers' rooms
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Fig. 4.7 Representation of an origin being carved near the roofs of the astronomers' rooms

7
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Fig. 4.8 Representation of ancestral being carved near the roofs of the astronomers'rooms
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Hogan on Flank of Fajada Butte
On the upper portion of the south slope of Fajada Butte there is a round wall that the
archaeologists and the Navajo people identified as the remains of a hogan. Navajo -style pottery
is found in and around this structure. The archaeological record suggests that at least two hogans

Petroglyph Panel

A petroglyph panel is carved on a large but soft sandstone boulder located a short
distance away from the base of Fajada Butte (Fig. 4.9). Most American Indians felt that this
boulder was used as part of the ceremonies associated with Fajada Butte. Some felt that the
petroglyphs were for some other purpose and perhaps only related to activities at the nearby
homes.

Family Living Quarters
To the north and south of Fajada Butte there are mounds containing one or two-story
rooms (Fig. 4.10). The mounds are densely covered with pottery sherds and other artifacts, may
of which are similar to those found in the rooms on Fajada Butte (Fig. 4.11). The Indian people

felt that these rooms were occupied by some of the astronomers who used Fajada Butte.
Families would prepare meals for the astronomers living on the butte. These houses were viewed
as a part of Fajada Butte.

Plants Used by American Indians
On the top, sides, and around the base of Fajada butte there are plants of various types
that have a variety of traditional uses. Fajada Butte actually creates a micro -ecozone which is
marked on the official vegetation zone map for the park. Special plants also grow on the mounds
containing the homes of the astronomers. The plants are discussed in detail in Chapter Five. It
is important to note, however, that some representatives believed that the power of the plants
was increased by being on Fajada Butte, while others felt that the plants were equally powerful
wherever they grew.

Where is Fajada Butte
Fajada Butte and the cultural resource components associated with it exist as part of
various cultural landscapes that extend for hundreds of miles in different directions. The meaning

of Fajada Butte is directly tied into its contribution to the lives of the people of Chaco, the
people who lived elsewhere and returned to Chaco, and the people who never left Chaco.
Ultimately each of the Indian groups responded to Fajada Butte in terms of its contribution to
their contemporary cultural landscapes. In the words of Rex Salvador (1993) of Acoma:
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Fig. 4.9 Petroglyph panel near the base of Fajada Butte
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Fig. 4.10 The astronomers living quarters: rubble mounds on the north side of Fajada Butte

Fig. 4.11 Groundstone artifacts lying on the surface of the rubble mounds
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It is important to emphasize how spiritual and sacred Fajada Butte is to us.
Prayers were said and permission requested before ascending. We made prayer
offerings at the Sun Dagger and other places without being noticeable about
it...Prayer shrine should be plural since there are other shrines on top and other
sites are sacred such as the rock slabs, the eagle's nest, and places throughout the
trail to the top. Prayer shrines can be at specific places or it can be a whole
area.

While it is important for the administrators of Chaco Culture NHP to be aware of the broadest
context within which Fajada Butte and its components are evaluated, the National Park Service
cannot manage the various cultural landscapes. Instead, the National Park Service must manage
that portion of these landscapes that fall within park boundaries. In addition, the National Park
Service must manage in a manner that makes sense to the Congress of the United States. In
order words, Fajada Butte at this point in time is managed as a separate natural feature with
associated cultural resources.
Given these constraints, which the tribal representatives recognize, they were willing to
draw NPS -type boundaries. These responses were given when representatives were asked, where
would you put the "No Trespassing" signs or fences ? --these being the physical and symbolic
definitions of Fajada Butte's boundary.
Most Indian representatives would define all of Fajada Butte off limits to all non -Indian
activity. This area would be bounded on the north by the current access road that runs along the

wash, bounded on the west by the road that runs along the north -south flowing wash, and
bounded on the east by base of Chacra Mesa. To the south there are no man-made or natural
boundaries so most of the Indian people suggested a boundary somewhere near the current park
fence.

The Indian representatives would like to have the bounded area clearly marked with
signs. Some representatives recommended a fence be put up to strengthen the impact of the
signs, but other representatives felt the cost would be prohibitive. All representatives felt that
current effort at restricting access to the bounded area are insufficient. Most representatives
realize the problems associated with policing Fajada Butte, but believe that the recommendations
should be made in terms of what should be done rather than what can currently be afforded by
the park.
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CHAPTER FIVE
ETHNOBOTANY
This chapter presents the findings of the ethnobotanical assessment of Fajada Butte,
Chaco Culture NHP. Representatives of five American Indian tribes and pueblos participated in
the identification of plant species that are both traditional and contemporary in their use. Data
on the cultural significance of these plants for American Indians were recovered at two localities
within the park, Cly's Canyon and Fajada Butte.

Vegetation and Flora of Chaco Canyon
Chaco Canyon is located in the central San Juan Basin in northwestern New Mexico and,
thus, its vegetation is in many respects an extension of the Great Basin with influences of the
Chihuahuan Desert to the south (Cully and Cully, Jr. 1985:47). The vegetation is dominated by

members of the Compositae family, including sagebrush (Artemisia spp.) and rabbitbrush
(Chrysothamnus spp.), and the Chenopodiaceae, especially various saltbushes (Atriplex spp.)
(Donart et al. 1978). According to Cully and Cully, Jr. (1985:47) the San Juan basin may have
two periods of plant productivity, one in spring, if there is normal or above normal precipitation,
and another more predictable period during late summer and fall, in response to the monsoon
rains of the late summer.

Cully and Cully, Jr. (1985:50) defined five habitat types for Chaco Canyon: wash,
floodplain, bench, pinyon juniper, and shrub grasslands (Fig. 5.1). The localities surveyed in
this study, Cly's Canyon (Fig. 5.2) and the base of Fajada Butte (Fig. 5.3), lie within two
vegetation and habitat types, the wash and the floodplain, respectively.
The Wash
The wash is the erosion channel of the Chaco River; it bisects the floodplain through the
length of the park and is characterized by riparian, woody vegetation. The inner channel habitat
is dominated by rabbitbrush (Chrysothamnus nauseosus) and greasewood (Sarcobatus
vermiculatus). Coyote willow (Salix exigua), fourwing saltbush (Atriplex canescens), cottonwood
(Populus fremontií), and tamarisk (Tamarix sp.) also occur (Cully and Cully, Jr. 1985:49).
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Pinyon - Juniper

Flood Plain
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Major Habitat Types

Fajada Butte
o

Cly's Canyon

1

miles

Figure 5.1: Vegetation Zones of Chaco Culture NHP "

* Adapted from Cully and Cully 1985: 50

7

Fig. 5.2 Vegetation communities at the base of Fajada Butte

Fig. 5.3 Vegetation communities at Cly's Canyon
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The Floodplain
The floodplain is characterized by the Atriplex-Sarcobatus vegetation type, which includes

fourwing saltbush, shadscale, and black greasewood (Cully and Cully, Jr. 1985:49). This
vegetation surrounds the base of Fajada Butte.

Methods
Each of the tribal governments appointed members who are knowledgeable about plants

to represent them on a two-day field trip to Fajada Butte. Members of the research team
accompanied the tribal representatives on a survey of the target localities, collected samples from
all species identified by the American Indians as significant (Tables 5.1 and 5.2), and recorded

information on plant uses whenever possible. A botanist was consulted to obtain accurate
identifications of the collected samples.
Initially, a detailed survey form was to be used for recording ethnobotanical data. It was
immediately noted, though, that tribal representatives were unwilling to disclose information on
plants used for medicinal or ceremonial purposes and did not approve of the survey form. As
expressed by Richard Begay (Navajo Nation Historic Preservation Department) in his official
comments (1994) regarding the formal review draft of this report,

The line of questioning about plants was considered to be an imposed academic
and managerial agenda that did not reflect how Navajos might normally discuss
the significance of Fajada Butte and its associated resources. The representatives
felt that they were told that plants would be an important aspect of Fajada Butte,
and that it was not a subject that was left to the people to raise if they felt it was
important.
As a result, only open interviews were conducted using a tape recorder with the consent of the
tribal representatives. The research team then suggested that they draft an official list of the
plants they consider culturally significant and should continue to be protected by the park; no
official statements were received.

Overview of the Findings
American Indian people consider that the park's natural resources are an inseparable part
of their cultural patrimony insofar as the tribes have ancestral connections to Chaco Canyon.

Plants, they affirm, derive their power from the place they grow, particularly if that place is
considered ceremonial or sacred, as is the case of Fajada Butte.
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Table 5.1 Plants Identified by the Tribal Representatives
Plant Name

Acoma°

Agropyron cristatum
(Crested Wheatgrass)

Artemisia tridentata
(Big Sage)

Atriplex canescens
(Saltbush)

X

Hopil

Navajo2

Santa Ana

Zia3

X

(X)

(X)

(X)

X

X

X

(X)

X

(X)

Small-X
X

X

(X)

Atriplex confertifolia
(Shadscale)

Brickellia californica
(Bricklebush)

X

Mirabilis multiflora
(Colorado Four o'clock)

X

(X)

(X)

Chrysothamnus nauseosus
(Rabbitbrush)

X

(X)

(X)

Cirsium calcareum
(Blue Thistle)

X

Delphinium endersonii var.
scaposum (Larkspur)

X

X

X

(X)
X

Echinocereus triglochidiatus
(Hedgehog Cactus)

X

(X)

Ephedra torreyana
(Indian Tea)

X

X

Forestieria pubescens
(New Mexican Olive)

X

X

Gutierrezia sarothrae

X

X

(X)

X

X

(X)

X

(X)

X

X

X

(Snakeweed)

Helianthus annuus
(Sunflower)

Hilaria jamesii

X

(Galleta Grass)

Gilia aggregata

X

X

X

(X)

(Sky rocket)

Juniperus osteosperma
(Utah Juniper)

(X)
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(X)

Plant Name continued

Acoma4

Hopi'

Navajo2

Santa Ana

Zia3
X

Lesquerella fendleri
(Bladder Pod)
Lycium pallidum
(Pale Wolfberry)

X

X

(X)

X

X

Opuntia phaeacantha
(Prickly-pear)

X

X

(X)

X

X

Oryzopsis hymenoides
(Indian Rice Grass)

X

X

(X)

X

X

Populus fremontii
(Cottonwood)

X

X

(X)

X

X

Rhus aromatica var.
trilobata (Sumac)

X

X

(X)

X

X

Rumex hymenosepalus
(Curly Dock)

X

X

(X)

X

X

Salix exigua
(Coyote Willow)

X

X

(X)

X

X

(X)

X

(X)

X

X

(X)

(X)

X

X

Sarcobatus vermiculatus
(Greasewood)
Senecio multilobatus
(Groundsel)

Sphaeralcea coccinea
(Globe mallow)

X

X

(X)

Stanleya pinnata
(Desert Plume)

X

X

(X)

Yucca angustissima

X

X

(X)

X
X

(Soap -weed)
' Data on Hopi plant use obtained from Colton (1974) are noted between parenthesis.

2 The list of Navajo plant use was compiled from Mayes and Bayless -Lacy (1989).
3 Data on Zia plant use obtained from White (1944 and 1945) are noted between parenthesis.
4 Data on Acoma plant use obtained from Stirling (1942) are noted between parenthesis.
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X

Table 5.2 Plant List by Scientific Name, Tribe, and Indian Name
Scientific
Names

Acomas

Navajo3

Santa Ana"

T1'ohnitl'izi

Moonga

[XXam

Ts'ah

XXXX

Aquae
(Akwi)

XXXX

Ongatoki
[Souivi]

Diwozhiilbeii

XXXX

(Wacba)

tridentata
Atriplex
canescens

Stecha

Daak qqzh
deenini

Atriplex
confertifolia

Gealmham

Brickellia
californica

Mirabilis
mult flora

Ha'asha

(Soka)

Tscdedeeh

Chrysothamnus
nauseosus

XXXX

(Hasivapi)

Kiiltsoinitsaaigig

Cirsium
calcareum

XXXX

Delphinium
endersonii

Tukyamsi

XXXX
(Atzanah)

dootl' izh
Hooshkane

Ephedra
torreyana

K'ahsha

XXXX
(Esvi)

Forestieria
pubescens

XXXX
(Wishuit)

XXXX
(Eve-vi)

Gutierrezia

Schpamoocha

Maaovi

Guitz

Ch'il
diilyesiitsoh

XXXX

Hilaria
jamesii
XXXX

Gashth

T1' ohazihiu
tibahigii

sarothrae

Gilia

At7anah
('Koya-baba)

Tadidiin

Echinocereus
triglochidiatus

Helianthus
annuus

Zia"

Nuna

Agropyron
cristatum

Artemisia

Hopi'

Aagawi

Nidiyiliitsoh

Soho

Tloh lichi'i

Tsoromansi

aggregata
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XXXX

Spamooch
(Cpemote)

Histchi
(Hi'cti)

Scientific names
continued
Juniperus
osteosperma

Acoma
Cunya/
Cunyawaw

Hopi

Navajo

Santa Ana

Gad bika'igii

(Hochike)

(Kanyi)

Lesquerella
fendleri
Lycium

Skomit
(Ckomaik)
XXXX

Haashch'ee

Kyvepsi

pallidum
Opuntia

Zia

XXXX

Unika

daa

XXXX

Yongo

Hosh niteeli

XXXX

Eemcish

Oryzopsis
hymenoides

Coochimeashure

Leehu

Nididlidii

XXXX

XXXX

Populus
fremontii

Eedra'ia

Sohovi

T'iis bit'aa'

XXXX

XXXX
(Hitchraii)

Rhus

Ya'ahna

Suuvi/Suvipsi

K'ii'

XXXX
(Gyapi)

Yanah
(Yaana)

Rumex
hymenosepalus

XXXX

Soyoopi

Ch'ilbiketl'
oollitsooigii

XXXX

XXXX

Salix
exigua

Drucawa

Qahavi

K'ai'libahigii

XXXX

Huchcawa
(Hutckawa)

Sarcobatus
vermiculatus

(Dyapi)

Teeve

Diwozhiishzhiin

XXXX
(Atca)

XXXX
(Washpa)

(Masmuyitka)

Azee'haaldzid

XXXX

Skomit

XXXX

phaeacantha

niteeligii

aromatica

Senecio
multilobatus

Sphaeralcea
coccinea

Wiuneh

Kopona

Azee'ntl'ini

Stanleya

XXXX

Qeevi
(Quievi)

Tseyaa hataal

XXXX

Mooho

Tsa'aszi'
ts'ooz

pinnata
Yucca

angustissima

XXXX
XXXX

Hastcha
(Haactca)

Hopi plant names published in Colton (1974) are in brackets, and those published in Whiting (1939) in parenthesis.
XXXX: Plant was identified but no Indian name was supplied.
3 Navajo plant names are published in Mayes and Bayless -Lacy (1989).
Santa Ana and Zia plant names published in White (1944) are between parenthesis.
Acoma plant names published in Stirling (1942) are between parenthesis
Z
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There is general agreement among the tribal representatives that the plants located on and

around Fajada Butte are of current cultural significance. When a traditional use plant was
identified, the Indian people were asked whether or not they would like to have access (which
is currently prohibited by park regulations) to this plant in Chaco Canyon. They were also asked
which plants are important enough to them that they would want to have the plant protected;
currently the National Park Service regulations stipulate that all natural resources within the park
be protected, whether they are traditional use resources or not. The total number of plants varied
from group to group (see Tables 5.3 to 5.7) but all representatives found plants of significance
and expressed the concern that these plants become a part of Fajada Butte management plans.

The uses for the plants identified ranged from food to medicine, from construction to
ceremony. The plants varied in how available they are to Indian people. Some plants occur on
the reservation as well as in the park. Tribal representatives generally wanted these plants
protected but did not request to have access for collection. Other plants were perceived of as
being unique to the park, either because they are not widely available or because they derive
special power from Fajada Butte. They asked to have access to collect these plants and to
continue to protect them from development.
Because the specificity of information on plant use varied widely depending on the tribal

affiliation of the Pueblo representatives, a composite summary of traditional plant uses was
drafted to include the whole range of responses recorded in the field. Some of the plants are no
longer used, but the majority of the plants remain important to Pueblo lifeways. The following
list compiles the information provided by one or more representatives of each tribe who were
willing to share their knowledge about traditional plants.
Since no plant identifications were given by Navajo tribal representatives, the publication
NANISE' A Navajo Herbal by Mayes and Bayless -Lacy (1989) was consulted to complete a
list of the traditional use plants present in Cly's Canyon and Fajada Butte. It is normal procedure
to use published materials to supplement the comments of Indian people. Such materials,
however, should never be used to replace their thoughts. This work is especially appropriate
because it was produced by the Navajo tribe and comprises the knowledge of tribal elders.

Other published sources were consulted to complement our information on plant use by

the Acoma, Santa Ana, Zia, and Hopi tribes. These sources are, Acoma Origin Myth and
Other Records (1942) by Matthew Stirling, Notes on the Ethnobotany of the Keres (1944),
The Pueblo of Santa Ana, New Mexico (1942), and Zia, the Sun Symbol Pueblo (1945), by
Leslie White; Ethnobotany of the Hopi by Alfred Whiting (1939); and Hopi Ethnobotany and
Archaeological History (1974) by Harold Colton. We contacted a representative of the Zuni
Pueblo Historic Preservation Office to obtain information on published materials dealing with
Zuni ethnobotany; no available publications were judged appropriate by this representative.
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Table 5.3 Acoma Plant List
Acoma Name

Scientific Name

Common Name

Agropyron cristatum

Crested Wheatgrass

Artemisia tridentata

Big Sage

Moonga

Atriplex canescens

Saltbush

XXXX

Atriplex confertifolia

Shadscale

Brickellia californica

Bricklebush

Mirabilis multiflora

Colorado Four o'clock

Ha'asha

Chrysothamnus nauseosus

Rabbitbrush

XXXX

Cirsium calcareum

Blue Thistle

Delphinium endersonii

Larkspur

Echinocereus triglochidiatus

Hedgehog Cactus

Ephedra torreyana

Indian Tea

K'ahsha

Forestieria pubescens

New Mexican Olive

(Wishuit)

Gutierrezia sarothrae

Snakeweed

Schpamoocha

Helianthus annuus

Sunflower

XXXX

Hilaria jamesii

Galleta Grass

Gilia aggregata

Sky Rocket

XXXX

Juniperus osteosperma

Utah Juniper

Cunya/Cunyawawa

Lesquerella fendleri

Bladder Pod

Lycium pallidum

Pale Wolfberry

XXXX

Opuntia phaeacantha

Prickly Pear

XXXX

Oryzopsis hymenoides

Indian Ricegrass

Coochimeashure

Populus fremontii

Cottonwood

Eedra'ia

Rhus aromatica

Three -leaf sumac

Ya'ahna

Rumex hymenosepalus

Curly Dock

XXXX

Salix exigua

Coyote Willow

Drucawa

Sarcobatus vermiculatus

Greasewood

(Dyapi)

Senecio multilobatus

Groundsel

-

-
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Scientific Name continued

Common Name

Acoma Name

Sphaeralcea coccinea

Globe Mallow

Wiuneh

Stanleya pinnata

Desert Plume

XXXX

Yucca angustissima

Soap -weed

)000C

Plant was not identified.
XXXX Plant was identified but no Indian name was given.
Acoma plant names published in Stirling (1942) are between parenthesis.
- ---

Fig. 5.4 Acoma representatives identify plants at the Base of Fajada Butte
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Table 5.4 Hopi Plant List
Scientific Name

Common Name

Hopi Name

Agropyron cristatum

Crested Wheatgrass

Nuna

Artemisia tridentata

Big Sage

[XXXX]

Atriplex canescens

Saltbush

Ongatoki [Souivi]

Atriplex confertifolia

Shadscale

Brickellia californica

Bricklebush

-

Mirabilis multflora

Colorado Four o'clock

(Soka)

Chrysothamnus nauseosus

Rabbitbrush

(Hasivapi)

Cirsium calcareum

Blue Thistle

XXXX

Delphinium endersonii

Larkspur

Tukyamsi

Echinocereus triglochidiatus

Hedgehog Cactus

----

Ephedra torreyana

Indian Tea

XXXX (Esvi)

Forestieria pubescens

New Mexican Olive

XXXX (Evevi)

Gutierrezia sarothrae

Snakeweed

Maaovi

Helianthus annuus

Sunflower

Aaqawi

Hilaria jamesii

Galleta Grass

Soho

Gilia aggregata

Sky Rocket

Tsoromansi

Juniperus osteosperma

Utah Juniper

(Hochike)

Lesquerella fendleri

Bladder Pod

Lycium pallidum

Pale Wolfberry

Kyvepsi

Opuntia phaeacantha

Prickly Pear

Yongo

Oryzopsis hymenoides

Indian Ricegrass

Leehu

Populus fremontii

Cottonwood

Sohovi

Rhus aromatica

Three -leaf sumac

Suuvi /Suvipsi

Rumex hymenosepalus

Curly Dock

Soyoopi

Salix exigua

Coyote Willow

Qahavi

Sarcobatus vermiculatus

Greasewood

Teeve

Senecio multilobatus

Groundsel

(Masmuyitka)

-
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Scientific Name continued

Common Name

Hopi name

Sphaeralcea coccinea

Globe Mallow

Kopona

Stanleya pinnata

Desert Plume

Qeevi (Quievi)

Yucca angustissima

Soap -weed

Mooho

Plant was not identified.
- - -XXXX Plant was identified but no Indian name was given.
Hopi plant names published in Colton (1974) are in brackets, and those published in Whiting (1939) are in
parenthesis.

Fig. 5.5 Hopi representatives examine the Sun Dagger
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Table 5.5 Navajo Plant List
Scientific Name

Common Name

Navajo Name

Agropyron cristatum

Crested Wheatgrass

T1'ohnitl'izi

Artemisia tridentata

Big Sage

Ts'ah

Atriplex canescens

Saltbush

Diwozhiilbeii

Atriplex confertifolia

Shadscale

Daak qqzhdeenini

Brickellia californica

Bricklebush

Mirabilis multiflora

Colorado Four o'clock

Tscdedeeh

Chrysothamnus nauseosus

Rabbitbrush

Kiiltsoinitsaaigig

Cirsium calcareum

Blue Thistle

Delphinium endersonii

Larkspur

Echinocereus triglochidiatus

Hedgehog Cactus

Ephedra torreyana

Indian Tea

Forestieria pubescens

New Mexican Olive

Gutierrezia sarothrae

Snakeweed

Ch'il diilyesiitsoh

Helianthus annuus

Sunflower

Nidiyiliitsoh

Hilaria jamesii

Galleta Grass

Tloh lichi'i

Gilia aggregata

Sky Rocket

Juniperus osteosperma

Utah Juniper

Gad bika'igii

Lesquerella fendleri

Bladder Pod

--

Lycium pallidum

Pale Wolfberry

Haashch'ee'daa

Opuntia phaeacantha

Prickly Pear

Hosh niteeli

Oryzopsis hymenoides

Indian Ricegrass

Nididlidii

Populus fremontii

Cottonwood

T'iis bit'aa'niteligii

Rhus aromatica

Three -leaf sumac

K'ii'

Rumex hymenosepalus

Curly Dock

Ch'il biketl'ool litsooiggi

Salis exigua

Coyote Willow

K'ai'libahigii

Sarcobatus vermiculatus

Greasewood

Diwozhiishzhiin

Senecio multilobatus

Groundsel

Azee'haaldzid

-

Tadidiin dootl'izh

TI'ohazihiu tibahigii

-
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Scientific Name continued

Common Name

Navajo Name

Sphaeralcea coccinea

Globe Mallow

Azee'ntl'ini

Stanleya pinnata

Desert Plume

Tseyaa hataal

Yucca angustissima

Soap -weed

Tsa'aszi'ts'ooz

Navajo plant names are published in Mayes and Bayless -Lacy (1989).

Fig. 5.6 One of the local Navajo couples who narrated the traditional story about Fajada Butte
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Table 5.6 Santa Ana Plant List
Santa Ana Name

Scientific Name

Common Name

Agropyron cristatum

Crested Wheatgrass

Artemisia tridentata

Big Sage

XXXX

Atriplex canescens

Saltbush

XXXX

Atriplex confertifolia

Shadscale

Brickellia californica

Bricklebush

Mirabilis multijlora

Colorado Four o'clock

Chrysothamnus nauseosus

Rabbitbrush

Cirsium calcareum

Blue Thistle

Delphinium endersonii

Larkspur

Echinocereus triglochidiatus

Hedgehog Cactus

Ephedra torreyana

Indian Tea

Forestieria pubescens

New Mexican Olive

Gutierrezia sarothrae

Snakeweed

Helianthus annuus

Sunflower

Hilaria jamesii

Galleta Grass

Gilia aggregata

Sky Rocket

Juniperus osteosperma

Utah Juniper

Lesquerella fendleri

Bladder Pod

Lycium pallidum

Pale Wolfberry

XXXX

Opuntia phaeacantha

Prickly Pear

XXXX

Oryzopsis hymenoides

Indian Ricegrass

XXXX

Populus fremontii

Cottonwood

XXXX

Rhus aromatica

Three -leaf sumac

(Gyapi)

Rumex hymenosepalus

Curly Dock

XXXX

Salix exigua

Coyote Willow

XXXX

Sarcobatus vermiculatus

Greasewood

(Atca)

Senecio multilobatus

Groundsel

XXXX

-

-

(Atzanah)

XXXX
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Scientific Name continued

Common Name

Santa Ana Name

Sphaeralcea coccinea

Globe Mallow

XXXX

Stanleya pinnata

Desert Plume

Yucca angustissima

Soap -weed

XXXX

Plant was not identified.
XXXX Plant was identified but no Indian name was given.
Santa Ana plant names published in White (1944) are in parenthesis.
- - --

Fig. 5.7 Santa Ana representatives visit the ruins of Chaco Canyon NHP
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Table 5.7 Zia Plant List
Scientific Name

Common Name

Agropyron cristatum

Crested Wheatgrass

Artemisia tridentata

Big Sage

Aquae (Akwi)

Atriplex canescens

Saltbush

(Wacba)

Atriplex confertifolia

Shadscale

Stecha

Brickellia californica

Bricklebush

Geaknham

Mirabilis multiflora

Colorado Four o'clock

Chrysothamnus nauseosus

Rabbitbrush

Cirsium calcareum

Blue Thistle

Delphinium endersonii

Larkspur

Echinocereus triglochidiatus

Hedgehog Cactus

Hooshkane

Ephedra torreyana

Indian Tea

Gashth

Forestieria pubescens

New Mexican Olive

Guitz

Gutierrezia sarothrae

Snakeweed

Spamooch (Cpemote)

Helianthus annuus

Sunflower

Histchi (Hi'cti)

Hilaria jamesii

Galleta Grass

Gilia aggregata

Sky Rocket

Juniperus osteosperma

Utah Juniper

(Kanyi)

Lesquerella fendleri

Bladder Pod

Skomit (Ckomaik)

Lycium pallidum

Pale Wolfberry

Unika

Opuntia phaeacantha

Prickly Pear

Eemcish

Oryzopsis hymenoides

Indian Ricegrass

XXXX

Populus fremontii

Cottonwood

XXXX (Hitcraii)

Rhus aromatica

Three -leaf sumac

Yanah (Yaana)

Rumex hymenosepalus

Curly Dock

XXXX

Salix exigua

Coyote Willow

Huchcawa (Hutckawa)

Sarcobatus vermiculatus

Greasewood

XXXX (Washpa)

Senecio multilobatus

Groundsel

Skomit

Zia Name

-

-

Atzanah ('Koya -baba)

-
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Zia Name

Scientific Name continued

Common Name

Sphaeralcea coccinea

Globe Mallow

Stanleya pinnata

Desert Plume

XXXX

Yucca angustissima

Soap -weed

Hastcha (Haactca)

Plant was not identified.
XXXX Plant was identified but no Indian name was given.
Zia plant names published in White (1944) are in parenthesis.
- - --

Fig. 5.8 Zia representatives during the ethnobotany interview at the base of Fajada Butte
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Plant By Plant Uses
Agmpyron cristatum (Crested Wheatgrass: introduced species, could be Elymus sp.)

According to the three Hopi representatives who participated in the ethnobotanical
assessment, this bunch -grass was harvested by Hopi women who would cut the stems off and
store them in a bundle. They would grind the seeds into flour and make cakes with it.

A variety of this grass is burned as incense in the Enemy Way and other Navajo
ceremonies (Mayes and Bayless -Lacy 1989:132).

Artemisia tridentata (Sagebrush)
Sagebrush was identified by two Zia, two Acoma, and two Santa Ana representatives.
Santa Ana people used this plant as fuel for starting fires, and also for medicinal baths.

Leslie White (1944:564) noted that Zia people soak sage in water, which is drunk as a
ritual emetic before rabbit hunts.

Several varieties of sagebrush are used by Hopi Indians for prayer sticks (paho) and
medicine; it is still being collected at a number of locations in northern and eastern Arizona
(Whiting 1939:94; Colton 1974:287 -9).

According to Mayes and Bayless -Lacy (1989:107), sagebrush is one of the Navajo four
life medicines and its stems and leaves are used to treat a variety of ailments. In Navajo legend,
Coyote gave this tobacco to the Water Monster to calm her after he had stolen her baby; it is
used in the Eagle Way, Water Way, Mountaintop Way, and Night Way ceremonies. It is also
used to make yellow -green and gold wool dyes.

Atriplex canescens (Saltbush)
Atriplex eonfertifolia (Shadscale)
Hopi and Santa Ana people currently use fresh saltbush leaves as spinach. Zia people also
eat shadscale leaves. Acoma people use saltbush for medicinal purposes.

At Hopi, this plant is abundant. Saltbush may be eaten as greens or boiled in a stew to
give a salty taste to food; it is burned, and ashes are used as alkali to brighten the color of blue
cornmeal. It was one of the four kiva fuels (Hough 1989 in Whiting 1939:73) and is used in the
manufacture of prayer sticks (see Colton 1974:292).
The saltbush seeds were eaten by the Navajo people (Mayes and Bayless -Lacy 1989:108).
Today the leaves and branches are used to add a salty flavor to pit -roasted corn; it is also useful
for providing salt for sheep and repelling gnats from horses.
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Brickellia californica (Bricklebush)

Zia people call this plant "bullsnake" and mix it with smoking or chewing tobacco.
Bricklebush is collected during the fall when it is green and has the strongest aroma.
Mirabilis multiflora (Colorado Four o'clock)
This is a ceremonial plant for Acoma people.
According to Whiting (1939:75), this plant is collected around the Hopi villages. The root
of this plant is chewed by the medicine man to induce visions while making a diagnosis, and has

other medicinal purposes as well. It is also used as an anchor for bird traps (see also Colton
1974:339).

Navajo people use the flowers, stems, and leaves to prepare several types of medicine,
and also as a tea (Mayes and Bayless -Lacy 1989:38); the flowers are boiled briefly to make a
light red dye.

Chrysothamnus nauseosus (Rabbitbrush)
This plant was identified by Santa Ana, Acoma, and Zia. Santa Ana people boil the stems
and roots of rabbitbrush and use this infusion to treat sores and wounds.

Zia people use rabbitbrush as an emetic and for stomach trouble (White 1944 :563).

Hough (1898, cited in Whiting 1939:95) listed rabbitbrush as one of the four kiva fuels
at Hopi. It is used in construction when brush is needed, for the manufacture of arrows, wedding

belts, and for wicker plaques. Flowers and bark are used for yellow and green dyes,
respectively. It is carried by Massau Katsina. It is also the name of a clan of the Water -Corn
phratry, and is associated with the northwest and the northeast in the Powamu altar and with the
zenith and the nadir in the Oaqol ceremony (Whiting 1939:95). People collected it in village
areas and on the way to collect yucca (Colton 1974:303).
According to Mayes and Bayless -Lacy (1989:87), this plant is used by Navajo people for
common medicinal purposes, and also as medicine in at least five ceremonies. Other uses include
preparation of dyes for wool and baskets; seeds can be made into mush or bread; green dyes are
sometimes added to food.

Cirsium calcareum (Blue Thistle)

Hopi people use the roots of this plant for medicinal purposes. It is not used as often
today as it was in the past.
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Whiting (1939:95) lists a variety of this plant as used for medicine at Hopi. It is also the
name of a clan of the Snake -Lizard phratry.

Delphinium endersonii (Larkspur)
Hopi people consider this plant highly religious or ceremonial and also medicinal. The
juice of its blue flowers is sprinkled on the blue corn seeds to make it grow faster and to turn
the corn a brighter blue.

Whiting (1939:76) mentioned that larkspur is taken as an emetic in the Powamu
ceremony. The blue flower is associated to the southwest; artificial reproductions made of blue
calico are used in the Powamu ceremony of the Snake -Lizard phratry; reference to this plant

often appears in personal names given by women belonging to clans of that phratry. It is
collected west of Howell Mesa and village areas (Colton 1974 :308).

Navajo people grind the blue petals of larkspur flowers with other plants and use it for
sacred pollen; blue is the sacred color of the south (Mayes and Bayless -Lacy 1989:58).

Echinocereus triglochidiatus (Hedgehog Cactus)
Hedgehog Cactus was identified by Zia. They eat the raw pulp of the cactus but not the
fruits.

According to Whiting (1939:85), Hopi used dried fruits of hedgehog cactus
for sweetening.

Ephedra torreyana (Indian tea)
This plant was identified as medicinal by Zia, Acoma, and Hopi. They use the stems to
prepare a stimulant beverage, or chew on the fresh shoots. Hopi people say that the "flowers"
or soft cones of this plant are hallucinogenic.

Varieties of Ephedra are used by Hopi people to cure syphilis (Whiting 1939:63). This
plant is collected in the village areas (Colton 1974:312).
Navajo people use this tea for medicinal purposes; they roast the branches before boiling
them in water to get rid of the bitterness (Mayes and Bayless -Lacy 1989:54).

Forestieria pubescens (New Mexican Olive /Ironwood)

This plant was identified by Acoma, Hopi, and Zia. Zia people use the wood of New
Mexican Olive to make bows and "boomerangs" (they actually used the Australian term to refer
to throwing sticks).
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Ironwood is also used in Acoma to make bows and arrows (Stirling 1942:39).

Hopi use this wood for digging sticks (Whiting 1939:87) and prayer sticks, especially
when found near the Hopi shrines. It is collected near old Blue Canyon School, Cottonwood
Canyon area, and Keislba (Colton 1974:319).
Gutierrezia sarothrae (Snakeweed)
This plant was identified by all the American Indian representatives. Hopi people use it
to make prayer sticks and prayer feathers. Snakeweed has a variety of household uses for Santa
Ana people. Acoma use the flower for healing wounds.
In Hopi tradition, snakeweed roots often have ants in them; this plant is associated with
a kind of physical /spiritual punishment that comes from disturbing ant colonies. Illness comes
as a consequence of destroying an ant colony. Hopi people say prayers and place cornmeal
offerings on the snakeweed anthills to ask for forgiveness when an ant colony is disturbed.
Snakeweed is used at Zia as a ritual emetic during retreats and before rabbit hunts (White
1944:563).

Snakeweed is also used at Hopi for medicinal purposes, for roasting sweet corn, and as
prayer stick decoration. (Whiting 1939:96). It is collected in the village areas (Colton 1974:323).
Snakeweed is one of the four Navajo life medicines (Mayes and Bayless -Lacy 1989:115).

They make poultices for healing cuts and bites in humans and animals, including snake bites,
and use it to treat other ailments as well. Snakeweed is used in almost every Navajo ceremony
and in a variety of ways. The flowers are used to make a yellow dye.

Helianthus annuus (Sunflower)
Hopi and Acoma people consider this plant highly religious and still use it in ceremonies.
Zia people use the stem as a coal- burning stick.

For the Hopi, numerous sunflowers are a sign of good rains and an abundant harvest.
Varieties of wild sunflower are used as food for summer birds. Stalks are used in construction.
Flower petals are dried, powdered, and mixed with yellow corn meal to make a yellow face
powder used in the women's basket dance. Sunflowers are used in the decoration of flute priests
in the Flute ceremony (Whiting 1939:97). It is collected near Big Mountain, Wepo Spring, and
around village areas (Colton 1974:324).

In the past, sunflower seeds were a major food staple for Navajo people; today
sunflowers are used for household and medicinal purposes (Mayes and Bayless -Lacy 1989:124).

Additionally, sunflower stalks are used to make flutes for the Enemy Way; it is also used as
medicine in other ceremonies.
71

Hilaria jamesii (Galleta Grass)
Hopi people identified this grass as one used to make baskets in Second Mesa. The stems

of the grass are wrapped around with yucca fibers to make them sturdier and then they are
woven into a coil.

Whiting (1939:65) also mentions that this grass is used by Hopi for basketry, as the
artificial arm worn by the manipulator of the serpent effigy, and is attached to prayer sticks for
dear and antelope. Colton says that the grass is made into brooms and brushes. It is collected
in the flood plains near the mesas and along tributaries to the Little Colorado (Colton 1974:325).

Navajo people make a tea with the grass and give it to babies (Mayes and Bayless -Lacy
1989:39).

Gilia aggregata (Sky rocket)

This plant was identified by Hopi and Acoma. Hopi people call it "new birth girl
flower;" they dry and grind the flower and use it for ceremonial purposes.

Juniperus osteosperma (Utah Juniper)

Cedar is mentioned in the Acoma Origin Myth as one of the four trees planted
underground by the female twins (Stirling 1942:8). Acoma people boil juniper shoots for
medicinal purposes.

At Zia, juniper berries are eaten (White 1944:561) and sprigs are boiled and the tea is
given to mothers at childbirth. It is used to make swallowing sticks for the initiation ceremony
of the Fire Society (White 1945:156; 200).

According to Whiting (1939:62), Hopi people use juniper for a variety of purposes:
construction, fuel, field and household implements. It is used extensively after childbirth and to
reduce sprain swelling. Juniper tea is used for body cleansing or purification, and charcoal for
making a ceremonial body paint. The berries are used in rattles and in ancient times the seeds
were pierced and strung for beads; at Hopi and Acoma the berries are also eaten. Juniper is
associated with the northeast in the Oaqol ceremony, and sometimes it is a substitute for Douglas
Fir in the katsina dances. Its Indian name is associated with the Ko'ko and Ko'kof clans in the
Fire Coyote phratry. Colton (1974:330) noted that it is also used to do away with evil spirits
after a death. It is most common north and east of the Hopi villages.
Navajo use juniper for a variety of purposes: berries are eaten, ash water is used for food
flavoring, wood is used for fuel, construction, and crafts, and shoots are boiled for medicine
(Mayes and Bayless -Lacy 1989:55). It is also used as an emetic in the five and nine sings and
for ceremonial items.
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Lesquerella fendleri (Bladder Pod)

Zia use the powdered flower of this plant mixed with the powdered flower of desert
plume (Stanleya pinnata) to make a yellow paint for body and ceremonial sticks.
Whiting (1939:77) mentioned that varieties of this plant were used in the Snake Dance.
During the snake hunting, it was chewed and applied to snake bites; it was also used as an
emetic at the end of the public ceremony. This plant also has other medicinal purposes.

Lycium pallidum (Pale Wolfberry)
Wolfberries are widely used to prepare a beverage with the dried berries; Hopi people
also use them for a dye. Acoma also use it for ceremonial purposes.
At Hopi, wolfberries are considered a famine food and are rarely eaten now. The entire
shrub is used in the Niman katsina ceremony (Whiting 1939:89). It is collected near the villages
and at old ruins (Colton 1974:332).
Pale wolfberry bark and dried berries are part of the Navajo life medicines; the plant is
also used for ceremonial equipment and as emetic in the Evil Way and Female Shooting Way
(Mayes and Bayless -Lacy 1989:136).

Opuntia phaeacantha (Prickly -pear Cactus)
Hopi, Santa Ana, and Zia recognized this cactus as a plant that was consumed in the past.
The leaf was boiled or roasted and then the spines were taken out. Santa Ana people say that
it could be eaten in an emergency when someone is lost in the desert, because of its water
content. Acoma currently use it for religious purposes.

Navajo people also consumed the fruits of prickly -pear in the past; the juice from the
cactus stems was used as glue in making the buckskin war shield (Mayes and Bayless -Lacy
1989:76). Today they use the pulp of the leaves to heal bleeding wounds. Cactus People are part
of the Navajo origin tradition, therefore it is used in several ceremonies.
Oryzopsis hymenoides (Ricegrass or Indian Millet)
Hopi, Zia, Acoma, and Santa Ana identified this plant. Indian ricegrass has a Hopi clan
affiliation and was used for food. Santa Ana people still eat the seeds or grind them and make
a flour.
According to Colton (1974:339) and Whiting (1939:65), ricegrass is associated with the
Horn phratry. The seeds of this plant are representative of all plants. It represents plant life. It
is still being collected in the village areas.
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Navajo people also ate ricegrass seeds in the past and braided its stems with yucca fiber
to make clothing and bedding, but today they feed it to livestock (Mayes and Bayless -Lacy
1989:102).

Populus fremontii (Freemont Cottonwood)

Cottonwood may not be native to Chaco but elsewhere it is widely used for fuel,
construction, tools, crafts, and other household purposes. Santa Ana people use it as firewood.
Acoma people also use it for medicinal and ceremonial purposes. Hopi use it to gather eaglets
from their nests on the trees; dollmakers use cottonwood roots for carving.

At Zia, the root of cottonwood is used to make the carved faces of swallowing swords
for medicine men, an also to make other ceremonial items (White 1945:153).
At Hopi, this plant traditionally had great demand and people used to take trips to some
distance to collect it. It was semicultivated in the washes (Whiting 1939:17). It is used for
making sacred boxes, fire spindles and, in the past, fire hearths. Hollowed sections of rotten logs
are made into drums. The capsules are chewed as gum. Peeled shoots are good for prayer sticks,
and leafy branches are used in the Snake Dance and related ceremonies. It is the name of a clan
of the Katsina- Cottonwood phratry (Whiting 1939:71). It is collected in the drainages near the
mesas. Logs are collected from Cottonwood Canyon and northwest of Pinon (Colton 1974:347).
Navajo people also have a wide variety of household uses for this plant; small ceremonial
dolls and game dice are made of cottonwood (Mayes and Bayless -Lacy 1989:30).

Rhus aromatica var. trilobata (Three -leaf sumac)

The berries of three -leaf sumac are generally eaten raw or used to make jams and
beverages. Acoma people use the wood for ceremonial /medicinal purposes. Hopi make a
ceremonial pink dye from the berries and use the wood for making baskets and weaving sticks.

At Santa Ana and Zia, the dried leaves are also mixed with smoking tobacco (White
1944:563).

At Hopi, the roots are used medicinally and as deodorant or perfume. Mixed with potato
clay and stalks of purple corn, the berries make a body paint and alone are a good mordant for
dying wool. Twigs are also used to make cradles (Whiting 1939:84). The bush is used to make
ceremonial equipment and prayer sticks, particularly in First Mesa. It is collected around the
mesas (Colton 1974:356).

Navajo people also use different parts of this plant for food, crafts, dyes, and medicinal
purposes; three -leaf sumac pollen is required for some ceremonies and the wood is also used for
making ceremonial items (Mayes and Bayless -Lacy 1989:122).
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Rumex hymenosepalus (Curly -leaf dock)
This plant was identified by the Acoma, Zia, Santa Ana, and Hopi representatives. Santa
Ana people treat paralysis with the roots; Hopi people use it to cure ant bites; Acoma people
also use it as medicine.

The root of this plant is an important source of dye for the Hopi weavers (Whiting
1939:73). It is scarce in the Hopi mesas, being collected around Low Mountain, close to Glen
Canyon Dam, and south of Pinon (Colton 1974:357)
Curly -leaf dock is one of the Navajo life medicines and is also a Holy Way and Lightning
Way emetic (Mayes and Bayless -Lacy 1989:33).

Salix exigua (Coyote Willow)
Zia, Santa Ana, Acoma, and Hopi use the stems of this tree for ceremonial/medicinal
purposes; Hopi people use the wood to make prayer sticks.
Acoma people also make prayer sticks from willow (Stirling 1942:49).
Zia and Santa Ana prayer sticks are almost exclusively made of willow (White 1944:564;
1945:309) .

At Hopi, people used to transplant young shoots to convenient washes. It is used in roof
construction. Varieties of this plant are distinguished by the color of the bark. It symbolizes the
southwest in the Oaqol ceremony (Whiting 1939:22; 72).

Navajo people use the leaves of this tree for medicine and the branches for cooking
firewood and ceremonial equipment in the Lightning Way. It is also used as ceremonial medicine
and tobacco (Mayes and Bayless -Lacy 1989:134).

Sarcobatus vermiculatus (Greasewood)

This plant was identified by Hopi, Santa Ana, and Zia. Santa Ana people make fire
pokers and stirring sticks to add flavor to cornmeal. Hopi people use this wood for hunting
sticks, planting sticks, mending sticks, and cooking utensils. They also identified prehistoric awls

from the Park exhibit that were made of greasewood; in the past it was the main tool for
harvesting corn. They say it is a very useful plant.
This wood is considered by Santa Ana (White 1942:282) and by Acoma people (Stirling
1942:39) as the best for making sticks for rabbit hunting. The latter also use greasewood leaves
to prepare ceremonial medicine.
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At Hopi the wood is also used for construction, arrows, lease rods, and musical
instruments. It is the chief kiva fuel; it is the name of a clan sometimes associated with the
Eagle -Sun phratry and sometimes with the Water -Corn phratry (Whiting 1939:74). It is still
collected in village areas (Colton 1974:358).
According to Mayes and Bayless -Lacy (1989:46), Navajo use this wood for all sorts of
household and field work purposes and for making red, yellow, and blue dyes; in addition, it

is used to cure insect bites, in childbirth, and to make ceremonial equipment and prepare
ceremonial meals. The greasewood seeds were also eaten in the past.

Senecio multilobatus (Groundsel)
Flowers are used by Zia people to make a yellow paint for ceremonial utensils and body.

Two varieties of groundsel are used by Hopi people for medicinal purposes (Whiting
1939:98). They are common on wet years along drainage lines. One variety is collected in the
Red Lake area and the more common one near the mesas (Colton 1974:359 -60).
Navajo use it for medicinal purposes (Mayes and Bayless -Lacy 1989:48).

Sphaeralcea coccinea (Globe- mallow)

Hopi and Acoma use the roots of this plant for medicinal/ceremonial purposes.

Colton (1974:363) noted that this plant is used at Hopi for mid -winter ceremonies.
Whiting (1939:85) listed it as used for medicinal purposes.

Globe -mallow is one of the Navajo life medicines and is used to treat a variety of
ailments; the top of the plant can be made into a beverage that is drunk by medicine men or
dried for tobacco (Mayes and Bayless -Lacy 1989:5). It is a principal medicine in several
ceremonies.

Stanleya pinnata (Desert plume)
This plant is used by Acoma, Zia, and Hopi for ceremonial purposes. The powdered
flowers of desert plume are often mixed with other flowers such as bladder pod or groundsel to
make a ceremonial body /utensil paint. Hopi people use the roots for medicinal
purposes.
Hopi also eat it as greens in spring (Whiting 1939:77) and always boil it before eating
to get rid of the poison (Colton 1974:370).
Desert Plume was once eaten and is now one of the Navajo life medicines; it is also used
as an Evil Way emetic (Mayes and Bayless -Lacy 1989:83).
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Yucca angustissima (Soap -weed)

This plant was identified by all the tribal representatives. Soapweed is widely used for
a variety of household purposes: for example, fibers are useful for making baskets, strings, and
paintbrushes. In the past, the roots were made into soap; today this soap is only used to wash
the body and hair before certain ceremonies.

At Acoma, yucca fiber is used for making baskets and the blades are used as whips in
initiation ceremonies of the Kapina society and it has a place in Kapina altars (Stirling 1942:40,
122). This plant is still in use today.
The fibers are used at Zia to make katsina masks and as soap in initiation ceremonies
(White 1945:172; 238).
Hopi use common yucca as an anchor for bird traps; the fibers are used for brooms and
katsina masks. The leaves are collected in abundance to make certain types of basketry. It is also
used for medicinal purposes. The Agave clan is said to own this plant (Voth 1905, as quoted by
Whiting 1939:71). Yucca is relatively scarce in the vicinity of the villages and is collected at
various places south and west of Wusai (Colton 1974:370).

Navajo people use this plant in the household and the field, during childbirth, and
occasionally for food; it is used to make ceremonial equipment and soap for purification baths
(Mayes and Bayless -Lacy 1989:116). Yucca is part of the creation stories. Until Navajos
acquired sheep, yucca was essential for making shoes and mats.

Plant Recommendations

Preservation Concerns

Tribal representatives expressed a unanimous concern with the protection of plant
resources within Chaco Culture NHP. Plants should be treated with respect not just in culturally
significant areas but wherever they grow. As expressed by the Santa Ana people, "Those plants
that are edible, as far as nurturing life, they are most important to protect."

For those representatives who claim that their ancestors were at Chaco Canyon, plants
are specially important since they were collected and used by them; prehistoric use of plants at
Chaco also ties into plants identified at Fajada Butte; they are all considered equally significant

as each is associated with a particular activity, clan, or ceremony. In the words of a Zia
member:

"Plants, religion, and the Indian way of life are synonymous, there is no
separating them, and for every activity [we] have to go out and collect plants.
77

This is just the way of preparing the offerings and the prayers, you can't do one
without the other."

Access to Plant Collection Areas
At present, collection of plants and any other natural resource is strictly prohibited by
park regulations. However, Tribal representatives agreed that they should have free access to
the park's natural resources. This sentiment is particularly strong among Acoma, Navajo, and
Zuni people, who would like to have complete access to plants and privacy to collect them.
Acoma representatives asked
"Free and open access, because we don't go to a particular place and see plants
growing, and plants grow anywhere and so we see plants here that we know have
a special cultural purpose, we want to pick those without Park Service or tourists
looking over our backs."
This access, according to Zuni people, is part of their right and is considered necessary at any
time they need to collect plant for ceremonial purposes. Furthermore, they would like to keep
the information on plant location private so that non -Indians would not come and trample over
useful plants or attempt to commercialize them. They were very interested in visiting other plant
communities within the park and strongly suggested that a park -wide inventory of culturally
significant plants be made.

Hopi, Zia, and Santa Ana representatives, on the other hand, did not deem this type of
access necessary, since most plants identified in the survey are abundant in their homelands.
However, they would like to "keep the door open" for future access.

Navajo people consider these plants as part of their land and patrimony, particularly
because they grow in a sacred place that is mentioned in the oral tradition. Chaco Canyon,
according to Begay and others (1993), contains many different types of plants which historically
have been and continue to be used for various purposes. They state that,

In Navajo traditional teachings, each plant has a use and function. These plants
are much like people, they are alive and move about like people. They are also
identified as male or female.

Their position is one of holistic conservation (Stoffle and Evans 1990) and total right to such
resources.
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CHAPTER SIX
SUMMARY AND RECOMMENDATIONS
This study is the result of efforts on the part of Chaco Culture NHP officials to reconcile
two apparently contradictory issues regarding the preservation of American Indian traditional
resources. On the one hand, laws and regulations established by the National Park Service
Management Plan require that all natural and cultural resources within the park's boundary be
protected. Measures to protect cultural and natural resources, including access restrictions, must
be strictly enforced when such resources are at risk of being irreparably damaged. On the other
hand, denial of free access to resources precludes their use by American Indians who need them
in order to continue with their traditional and ceremonial practices.

Fajada Butte
The assessment of the cultural significance Fajada Butte indicates that there are strong

historical and traditional connections between Pueblo and Navajo tribes and the ruins,
landmarks, and natural resources of the parklands. Tribal representatives who participated in this
study recognized the ceremonial significance of Fajada Butte as well as the natural resources that

surround it. As Rex Salvador of Acoma Pueblo expressed:
Our ancestral connection is affirmed by our traditional uses which continue to the
present time, through prayer and other human uses such as for plant gathering
and mineral use. We have strong desires to maintain use of all of Chaco Canyon

and we have intentions to keep using Fajada Butte and its surrounding area
(1993).

Ceremonial Access

One of the most difficult aspects of protecting prehistoric remains and traditional use
plants from public use involves the decision to grant special use permits only to American
Indians, because there are other sectors of the general public, such as the New Age followers,
who may consider that they should be granted access as well. In the case of Fajada Butte whose
main feature, the sun dagger, has already suffered damage as a result of heavy visitor use,
access is restricted for all Indian and non -Indian users --there is a metal grate that physically
blocks the only access path to the top of the butte. Tribal representatives asked that access to the
butte be restricted for all non -Indians, but that special use permits be granted to American
Indians who wish to conduct ceremonies.
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The decision to close a broader area to include archaeological features and plant resources
at the base of the butte is currently under consideration by park officials. To proceed with this

consideration and make a sensible decision, the park wanted input from the traditionally
associated tribes. The tribal representatives who visited Fajada Butte were, therefore, asked to
delimit an area around Fajada Butte that should be protected. Although it was difficult for the
Indian people to separate what is "Fajada Butte" from the whole canyon landscape, they did
suggest that protection measures should include the petroglyphs at the base of the butte and the
plants that grow in the surroundings as well. This area should be bounded on the north by the
current access road that runs along the wash, on the west by the road that runs along the northsouth flowing wash, and on the east by the base of Chacra Mesa. To the south there are no manmade or natural boundaries so most of the representatives suggested a boundary somewhere near
the current park fence.

Plant Collection
Plant collection is yet another delicate issue regarding access to protected resources.
National Park Service regulations strictly prohibit collection of plants or any other natural
resources except perhaps for the purpose of scientific research sponsored by the park. American
Indians, on the other hand, ask free access to plants because these are an integral part of the
Indian way of life. They want to be able to collect plants and minerals without having park
officials or tourists "looking over their backs." Tribal representatives were aware of the need
to conduct a park -wide plant inventory that would facilitate the park's task of protecting
traditional use plants.
The National Park Service is currently assessing the need of American Indians for plants
and other resources that are part of their traditional practices. As this research shows, active
Indian participation in assessment studies underscores the need for improving communication
between the park officials and the traditionally associated tribes, so that decisions that directly
affect traditional practices be sensible to the needs of both parties. Perhaps it will be necessary

to contact a larger number of tribes and other interested groups in order to improve
communication in the future.
As stated in Chapters 1 and 2, one of the goals of this study was to conduct a preliminary
exploration of the thoughts and suggestions that traditionally associated tribes could contribute
to the development of a formal plan for NPS -tribal consultation. Thus, the primary purpose of
this chapter is not only to provide a set of recommendations for the protection of botanical and
archaeological resources associated with Fajada Butte but also to suggest possible guidelines for
future NPS- tribal consultation procedures.

The remainder of this chapter presents recommendations regarding how the tribes and

pueblo representatives perceive that cultural resource consultation should occur. These
recommendations derive from the on -site interviews with tribal representatives. The
recommendations have not been formally approved by the NPS or the tribes, and thus they
constitute only a point of departure for further discussion between Chaco Culture NHP and the
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associated Indian governments. It is expected that both the NPS and the tribal governments will
take this report into consideration when the time comes to formalize consultation.

General Park -Tribe Consultation

The Chaco Culture National Historical Park has a long history of interacting with
American Indians. These interactions have become more frequent and more formal in recent
years and have become increasingly useful to both the Indian people and to the park. Larry
Belli, a former superintendent of Chaco Culture NHP moved to facilitate these increasing
interactions with Indian people by forming the American Indian Consultation Committee (the
Committee). The Committee was one of the first of its kind in the country, so there were few
available models on which to build. Superintendent Belli, therefore, kept tribal participation in
the Committee informal so that any tribe could send a representative to the meeting. Other
interested parties could attend such as members of Navajo Chapter Houses who wished to
observe the meeting or bring up issues. All New Mexico and Arizona Pueblo governments, the
Navajo Nation, and the All Indian Pueblo Council were placed on the mailing list. Agendas were
set by the park and the meeting was chaired by the superintendent. A Navajo park employee,
Matilda Arviso, was chosen by the superintendent to be the park's coordinator of the meeting.
Tribes were not reimbursed for attending, but there was an effort to have the meetings on the
reservations of participating tribes.

In general, the tone of the Committee has been "let's get together and talk about things
of mutual importance." This informal tone prompts responses such as that expressed by Begay
et al. (1993),

The purpose of this committee in real park planning efforts is unclear. The
committee seems to have devolved into a kind of nominal body that makes the
parks' efforts look good without really doing anything of substance.
Begay et al. (1993) also point out that the development of a consultation plan for specific cases
such as Fajada Butte closure could serve as the basis for a "resurrection" of the American Indian
Consultation Committee.

The minutes from the first Committee meeting, held on June 26, 1990, illustrate typical
Committee activities. This meeting was attended by sixteen people, including ten Indian people

representing five tribes; Navajo, Hopi, Acoma, Zia, and Zuni. After the welcome and
introductory statements the participants were given a tour of the park. At various points on the
tour Indian people commented on aspects of park operation and the advice was noted. After the
tour the group (1) was briefed on the emergency stabilization of the solstice site on Fajada Butte,

(2) was told about a loan of materials to the Maxwell Museum for permanent exhibit that
contained painted wood and other ceremonial items, and (3) was consulted on the disposition of
human remains and associated burial goods. The tribal representatives made some comments at
the meeting but generally agreed that they all needed to meet with elders and other members of
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their respective tribes before further comment.

At the second meeting, held on August 21, 1990, only four tribes sent representatives.
There were six NPS representatives attending this meeting and eight tribal representatives.
Between this meeting and the next one, the Pueblo of Zia made a formal request to close Casa
Rinconada but it was firmly rejected by the NPS Field Solicitor. This was the first formal action

of a tribal government associated with the Committee. Only two tribes attended the third
meeting, held on February 26, 1991, to discuss the negative response of the NPS. Attendance
continued to be less than the park hoped for at later meetings.

General Tribal Consultation Recommendations

One purpose of the Fajada Butte ethnographic study was to find out how the tribes
evaluated the Committee and to ask for recommendations to improve its operation. A first goal
was to establish which Indian tribes have traditional and contemporary ties to the natural and
cultural resources of Chaco Culture NHP. The following comments were intended by tribal and

pueblo representatives to be constructive advice for better structuring and operating the
Committee.

Committee Rules
Currently, the Committee has no formal set of rules that regulate its membership, who
can attend meetings, and how the Committee can make recommendations to the park. So one
recommendation from tribal and pueblo representatives is to develop rules for the Committee.
These rules should be a first order of business for the next Committee meeting.

Membership. The membership of the committee is now more certain than before this
ethnographic study. One goal of the study was to provide the opportunity for a wide range of
American Indian tribes to express an interest in Chaco Culture NHP and visit the park, and to
record their concerns for least Fajada Butte and selected areas containing traditional use plants.
The products of this effort are a set of six traditionally associated tribes and a set of five tribes
that were interested in visiting the park. It was the intention of the park superintendent to have
a bounded set of Committee members so that interactions between the park and these Committee
members could be focused. These are the Indian governments that the park wants to consult
with.

It is up to the set of traditionally associated and perhaps other interested Committee
members to set the rules by which the Committee operates. These Indian tribes should structure
those rules so that the actions of the Committee can be approved or be considered as approved
by the respective tribal governments.

Currently there are no other tribes, Indian organizations, or Indian persons who have
formally expressed the desire to consult with Chaco Culture NHP. This situation will change as
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the process for expressing this desire becomes better known and the confidence that the request
will be approved increases. This ethnographic study suggests that requests can be expected to
come from the Native American Church, New Age groups having American Indian leaders, and
from private Indian persons. The Native American Church is on record as having used Fajada
Butte for religious ceremonies. Although they have been denied access along with all other types
of people by park policy, if American Indians belonging to the traditionally associated tribes are
once again given access to Fajada Butte, then Native American Church members are expected
to make a similar request. It is common for New Age people to seek out places of religious
significance to American Indians. In California and South Dakota, for example, some of these
New Age groups are headed by American Indian people. These groups are using American

Indian sacred places under the authority of an Indian religious person. Such requests are
expected and must be given serious consideration. There is one such case in a California court
at this time. Many private Indian persons want things from the park. These people range from
local Navajo families who wish to gather medicine plants to Pueblo potters who wish to gather
pot sherds for making new pots. Such requests are not being made to the park at this time, but
the desire is very clearly present based on interviews in this ethnographic study.

Unless the park wishes to deal with all of these requests alone, it should build a
relationship with the Committee members and draw on their wisdom about what is an authentic
or an unauthentic request. Evaluating such requests could very well become a major portion of
the Committee's effort.
Attendance. Attendance and participation in Committee meetings should be decided upon
by the members of the Committee. A key issue is who sets the agenda of the meeting. The tribal
representatives would like to participate in setting the agenda. The most common response to
the Committee's past meetings was that too much was discussed each time. Tribal members
would like to talk about related topics, instead of ranging from burials to access to parklands for
gathering plants. There is one very practical reason why the topics should be similar: tribes send
different types of cultural experts to meetings depending on what is being discussed. So if the

issue is gathering plants, one specialist would be sent, and another would be sent to discuss
burials. Another reason for having common topics is that tribes want to see all aspects and
instances of a given issue discussed so they can learn about the overall park service management
issues. When, for example, one road proposal is discussed at one time and another road proposal

is discussed much later, the tribal representatives do not have the opportunity to grasp the
broader view of new road proposals and their impacts. It was for just this reason that many
Indian representatives did not want to talk only about Fajada Butte. Instead, they preferred to
talk about a general management plan for the whole park.
During a portion of each meeting tribal representatives should be able to talk among
themselves in executive session. There are some topics that Indian people want to discuss among

themselves that they prefer not be shared with either the NPS or the public. Time for an
executive session should be set aside at each Committee meeting.
Making Recommendations. The members of the Committee will have to decide how they
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and the tribal governments want to make decisions and make recommendations as part of the
Committee. It was clear from tribal representatives' comments, however, that it would be better
if members of the Committee submit their ideas for recommendations for consideration by the
whole Committee. Once a reasonable agreement is reached, the recommendation should be
submitted to the park as being supported by the Committee. This procedure would not eliminate
the possibility of any participating tribe independently submitting a recommendation to the park.
The strength of the Committee, however, will ultimately depend upon joint actions.
During the ethnographic study one tribe pointed out an example of why recommendations
should be discussed by the Committee instead of just being submitted by one committee member
or tribe. The early American Indian Consultation Committee meetings often involved tours of

park resources. On one of these tours a tribal representative commented about the contents of

a park display. The superintendent responded to the expressed concern and brought the
representative and elders from his tribe back at a later time to discuss how the display should
be changed to better reflect their cultural perspective. The display was modified and the Indian
persons involved were satisfied with the changes. During the ethnographic study members of
another tribe observed the changed display and complained that the new display incorrectly
referred to aspects of their culture. They had not been a part of the consultation to change the
display and felt it could have been easily corrected if they had been consulted.
Had this recommendation for a change in a park display case been formally submitted
to a fully functioning Committee, the Committee would have reviewed the recommendations and

suggested the changes that would have made the new display culturally appropriate for all
traditionally associated tribes instead of just for one. Had conflicts in interpretation occurred
among Committee members, they would have resolved it among themselves in executive session.

American Indian Information Base
Currently, Chaco Culture NHP has neither a procedure nor a plan for keeping records
of American Indian consultation experiences. So one recommendation from tribal and pueblo
representatives is to develop an information base on which to build future consultations and make
National Park Service policies consistent.
The Indian governments and the NPS change their leaders, which makes it important to
know what types of interactions and types of agreements have been produced. Most Pueblo
governors are appointed annually by the religious leaders of the tribe. Only six of the 19 New
Mexico Pueblos elect their government leaders. Dobyns (1981) analyzed the tenure of a sample
of tribal leaders and found that they average 4.3 years in office, with some changing regularly
while others remaining in office for more than two decades. It should also be noted, that during

the time of this study, the Indian people have worked with three Chaco Culture NHP
superintendents. When new NPS and Indian government leaders take office they like to have a
record of past government -to-government activities.

One type of consultation has been the on -site visit by tribal leaders or tribal members.
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There have been at least four and probably five American Indian on -site consultation visits to
Chaco Canyon. None of these were part of the activities of the American Indian Consultation
Committee. There is no formal record of any of these visits, although both the park and the
involved tribes and pueblos keep oral history of what occurred. Some of the tribal representative
who participated in the Fajada Butte ethnographic study asked why we were asking questions
they or other members of their tribe had answered years ago. When told there were no records
of those questions and answers, they suggested that the park should not forget what it is told by
the Indian people.

The American Indian Consultation Committee, unlike the on -site consultations, left a
record. These meetings cover a wide variety of issues which are summarized in the minutes. The
only visible tribal recommendation from these meetings was provided by the Zia Tribe and
involves the closure of Casa Rinconada. This recommendation, as mentioned above, was firmly

rejected by the National Park Service lawyer. This formal rejection of an official tribal
resolution stands out as the major response of the NPS to Committee recommendations. In fact,
there were dozens of informal, individual recommendations that the NPS was responsive to but
because the other committee members were neither aware of the recommendations nor of the
NPS responses to the recommendations, these could not become examples of how responsive the
NPS had really been to tribal requests.

A American Indian information base is an essential aspect of long -term park -tribe
consultation. It would replace oral history and personal memory as a means of recording the
types of consultations that had occurred and their outcomes. If an elder is asked about the
meaning of a place in Chaco Culture NHP then these important thoughts should be recorded.
The information base permits new questions to be asked so that more complex issues can be
addressed by new consultations.
Confidentiality of ethnographic data is just as important as confidentiality regarding
information about rare and endangered plants and prehistoric sites. The difference is that the
people who provide the information critical to protecting places, plants, and artifacts can
participate in defining what can be used, by whom, and for what purpose. This is a task that is
best left to the members of the Committee. Committee members will even decide whether or not
to permit all information to be available to all other Committee members. What is consequential
is that once Indian people are assured that their important cultural information is secure and will
be used to protect these resources, then they will be more likely to share further information
with the park. Also important, the information data base will become the official park memory
so that elders are not disappointed because they are asked the same questions again.

It is suggested, based on the many recommendations of the tribal representatives that the
park establish a single point of contact between itself and the traditionally associated tribes when
talking about cultural resources. The most likely solution to this would be to modify the existing

American Indian Consultation Committee to be able address a wide range of cultural issues.
Such issues should include but not be limited to: (1) access to sacred areas for ceremonies, (2)
access to areas containing useful plants, especially ceremonial and medicinal plants, (3)
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evaluations of park development plans, like construction of new roads and backFlling of ruins,
(4) images, artifacts, and voices of Indian people in park displays, and (5) the disposition of
religious and burial items currently held by the park.

Public Awareness and Education
The American Indian Information Base should ideally provide a direction for increasing
public awareness of the significance of natural resources, material culture, and sacred places of
Chaco Canyon for American Indians. Begay et al. (1993) suggest to

Involve tribes and local people in designing educational programs for National

Park Service employees and interpretive programs for the general public.
Education can be accomplished through workshops for employees, updating of
interpretive displays and materials to reflect the significance of Fajada Butte (and

the entire landscape of which it is a part) to the Navajo people as well as to
Puebloan people and, most importantly, by encouraging rather than discouraging,
traditional practices and uses of park resources. The latter can serve as the basis

for educating park staff and the general public about the continuity of the
Chacoan landscape in Navajo and Puebloan history...Experiencing the fact that
Indians still use the places for ceremonial practices can make the prehistoric
landscape come alive for the [general public] as well.
Conclusions
At the present time great emphasis must be placed on establishing a consultation process

which will govern the American Indian Consultation Committee. The American Indian
Consultation Committee is the primary bridge between the Chaco Culture NAP and the
traditionally associated Indian groups. NAGPRA consultation, for example, is an opportunity
to improve consultation relationships and, therefore, to improve the functioning of the American
Indian Consultation Committee'. Every effort should be made to develop the broadest base of
understanding between the traditionally associated tribes and the park. This should be a slow
process based on information that is shared by the Indian people and used piece -by -piece by the
park to protect known cultural resources. As the park demonstrates the ability to use knowledge
about sacred areas, artifacts, plants, animals, and minerals, then more information should be
provided by the traditionally associated tribes. As the information base is expanded, park policy
increasingly will come to reflect the deepest cultural concerns of Indian people.

2 Appendix C contains specific recommendations regarding how the Indian people would like to modify
the structure of the Committee to address a specific new law that brings tribes and the park together to discuss
burials, associated funerary items and ceremonial items. That law is NAGPRA. Some of these recommendations
are specific to NAGPRA consultation but most are generally applicable to the Native American Consultation
Committee. It is assumed that NAGPRA consultation can be successfully accomplished within the general Native
American Consultation Committee causing both processes of consultation to be improved.
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SCOPE OF WORK

TRADITIONAL ( Ethnobotanical) USE STUDY
CHACO CULTURE NATIONAL HISTORICAL PARK

Introduction

The National Park Service (NPS) is committed to plan and implement programs that protect
cultural and natural resources in an informed manner that reflects concern for the cultural
systems of contemporary peoples who have traditional relationship with parks. This
requires the collection and analysis of ethnographic information about the associated
contemporary Native Americans and other ethnic communities. The information will help
managers to evaluate requests for access to resources, to assess potential impacts of use
on the resource and the effects of non -use on the cultural systems of contemporary
peoples.
BACKGROUND

The study concerns Chaco Culture National Historical Park, located in a portion of the San
Juan Basin in northwestern New Mexico. The Park, referred to geographically as Chaco
Canyon, contains 13 major Indian sites and hundreds of smaller ones that together housed
sizable populations. The importance of Chaco Canyon is underscored by its having been
designated a World Heritage Site in 1987.
The purpose of this Traditional Use Study is to assess the needs of American Indian
communities for plant materials from within Chaco Culture National Historical Park in order
to continue traditional and religious practices.
The data collected will provide an inventory of the botanical resources that are needed and
valued by contemporary park- associated American Indians for traditional cultural practices.
The ethnobotanical needs for religious, medicinal, or ceremonial use are of special concern
in this study.
STUDY OBJECTIVES:

This study will identify for certain contemporary American Indian communities,
a)

the current ethnobotanical needs from locations within the park,

b)

the traditional basis for the need of the ethnobotanical materials from Chaco Culture
National Historical Park,

c)

the identification of those materials by both native, common, and scientific names,
and

d)

the locations from which they must be collected.

Contemporary Indian groups to be contacted for this Traditional Use Study include:

2
a)

the contemporary puebloan communities identified by the Park Service
Ethnohistorical study as having traditional ties to Chaco Canyon

b)

the Navajo Nation Chapters of Nageezi, Huerfano, Lake Valley, Pueblo Pintado,
White Horse Lake, and Crown Point, and

c) the Jicarilla Apache tribe of New Mexico.
Data collection will take place through in -depth interviews with key community
consultants, elders and community leaders as directed by the tribes in government to
government relations. The Contractor will make on -site visits with community consultants
as becomes necessary, but will not be required to take cultural consultants for more than
six (6) different on -site visits in order to satisfy contractual obligations. Any additional
recommended on -site visits will be noted by the researcher.
STATEMENT OF WORK

Data shall be collected from existing literature and from field research. The information
shall be collected, compiled, and presented as a comprehensive report and shall include:

1. An introduction and description of the study issues with a non -technical summary of
the findings. This should be written in a language readable for a lay person and should
provide sufficient information to adequately inform persons who wish only to read this
section of the document.

2. A narrative that includes, but is not limited to, a description of relationships between
contemporary American Indians and Chaco Canyon, the basis for such relationships, the
botanical resources that people need from within the Park boundaries, and traditional basis
for such use and value;
3. Identification of any plants that are needed from within the park for religious or

subsistence purposes. Their identity shall be given by common, botanical and native
names; plates that illustrate the plants identified should be included. The approximate
quantities needed and the frequency of collection shall be noted where possible.

4. A conclusion that includes a discussion which evaluates the study findings and
methodology and that makes recommendations for further study;
5. An annotated ethnographic bibliography of the major published and accessible
unpublished sources on the ethnobotanical use of materials from Chaco Culture National
Historical Park by contemporary Indian Tribes.

5. An appendix that includes:
a. the communities contacted and the results of the contacts;
b.

a list of all American Indians and other people consulted and the means by which
they were selected. Names of individuals need not be provided, but information
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should be given that speaks to the level of authority with which cultural consultants
speak.

c. the interview guides.
f.

Specific locations of sites from which botanical materials must be collected for
religious use. (for restricted use only).

ALL RESTRICTED INFORMATION SHOULD BE SUBMITTED SEPARATE FROM THE MAIN
DOCUMENT. INFORMATION DESIGNATED "CONFIDENTIAL" WILL BE STORED UNDER
LOCK AND KEY. THIS INFORMATION IS NOT SUBJECT TO THE FREEDOM OF
INFORMATION ACT. RESEARCHERS MUST PROTECT THE CULTURAL CONSULTANTS
CONSISTENT WITH THE CODE OF ETHICS OF THE AMERICAN ANTHROPOLOGICAL
ASSOCIATION AND THE SOCIETY FOR APPLIED ANTHROPOLOGY.

The study shall conform to standard scholarly and NPS standards regarding ethnographic
research and writing and should be in the format of the American Anthropologist.
REPORTS AND TIME FRAMES

1. Within 30 calendar days after signing an agreement with the Service, the Contractor
shall provide to the Key Service officials a draft of the research design. Included with the
draft research design shall be a rough cost breakdown.
2. The research for this project shall commence within 30 days from the signing of the
research contract with the Contractor and should be completed by 90 calendar days,
120 days after the contract award to the Contractor.
This phase of the project shall be devoted to library and archival research, meetings with
park staff, and on -site visits and ethnographic interviews with American Indians. The
remaining time will be given to report writing and revision.

3. The analysis of all information recovered during the project and the preparation of the
draft report for review, shall be completed no later than 180 calendar days after the
award to the Contractor. The Contractor shall provide 10 copies of the draft report for
concurrent review and comment to the Office of American Indian Programs, Southwest
Regional Office.
4. The Contracting Officer's Technical Representative and other reviewers in the National
Park Service shall comment on the draft report and return comments to the Principal
Investigator within 30 calendar days from the date of receipt.
5. The final report shall be delivered to the National Park Service, Southwest Region,
Office of American Indian Programs, no later than 30 calendar days after receipt of
comments on the final draft report. The Contractor shall incorporate or address all
comments and recommendations for modification that are submitted by the reviewers.
Thirty copies of the final report, as well as all documentation associated with this project,
shall be submitted at this time.
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OTHER REPORTING REQUIREMENTS

The final report, written in non -technical language
and suitable for NPS planning,
interpretation, and resource management programs, shall be
completed on an IBM
compatible computer, on Word Perfect 5.1 software. A floppy disk
with the final report
file °hall be submitted along with the final
report and shall be the property of the NPS.

If the report was authored by someone other
than the project Contractor, the cover and
title cage shall bear the inscription "Prepared
Under the Supervision of (Name),
Contractor ". The title page of the report shall bear
an appropriate inscription indicating the
source of funds used to conduct the work and the project
contract number.
A ccmpleted National Technical Information
Service (NTIS) report documentation
form -- Optional Form 272, available from
the NPS --shall be submitted with the final report.
Religious and sensitive material shall not be revealed in
the NTiS report. Thirty copies of
the final report shall be delivered to the
Chief, Office of American Indian Programs,
Southwest Regional Office, one copy of which
shall be unbound and contain the original
prints of any photographs used as illustrations.
This report shall meet the same standards
as required in the draft report. The report shall be the
property of the NPS.
All documents, maps, photographs, audio and video
tapes, and other project
documentation, including interview transcriptions and
questionnaires, shall be provided to
the FIPS and shall be the property of the
NPS.
Photographs and maps shall be labelled and logged.
Photographic prints shall be mounted
and negatives shall be placed in curation quality
sleeves.

The entire project shall be completed
and delivered to the NPS no later than October 31,
1991
AMERICAN INDIAN CONSIDERATIONS
Ethical standards of the American
Anthropological Association and the Society for Applied
Anthropology shall be followed. Information detrimental to the interests of
consultants
must not be pursued.
The Principal Investigator will establish
and maintain communication with the tribes and
communities participating in this study, and will
of the first draft report that contain information discuss with each of them, those portions
derived from their respective communities.
The Principal Investigator will not
use information from this study in scientific publications
or presentations, or otherwise make
the information

public in any way unless specific
written permission is obtained from the
National Park Service and the affected
communities.

The Principal Investigator may retain all
field notes but must provide the National Park
Service with complete research summaries
(with names deleted). Should the Principal
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Investigator choose to retain field notes, he /she must agree to provide the National Park
Service with additional information from the notes, if requested, at no additional charge.

The Principal Investigator will not include direct quotes from any American Indian in the
narrative unless (a) the American Indian insists on direct quotes, fully understands the
potential effects of being identified, and signs a release form or (b) the identity of the
Indian consultant is kept confidential and indicated only with a code name.
The Principal Investigator will be familiar with NPS policies and guidelines on Ethnography
and American Indians (to be provided by NPS).
PERSONNEL STANDARDS
The .Principal Investigator shall be
an applied cultural anthropologist with experience in
applied ethnography and with a Ph.D in Cultural Anthropology or the equivalent as
reflected in a publication and professional activity record. The record must demonstrate
experience in the independent design and implementation of cultural anthropological field
projects involving contemporary peoples; experience in applied anthropology and
collaborative studies involving Native Americans; and the demonstrated ability to carry
ethnographic research to completion as evidenced by timely completion of projects and
reports, published papers, conference presentations.
ACKNOWLEDGEMENTS

National Park Service support for this project shall be properly acknowledged, including
recognition as the source of funding, in any publications or presentations based on data
accumulated during the study. Copies of manuscripts submitted for publication and
transcriptions of presentations based on the data shall have prior approval by the
Southwest Regional Office, Chief, Office of American Indian Programs; the Washington
Office (WASO), Senior Anthropologist, Division of Anthropology; and affected tribes or
other ethnic groups.
CONTRACT ADMINISTRATION

The contractor will be expected to participate in a pre -work conference on procedures,
NPS policies and guidelines, and to discuss other pertinent matters.
Contracting Officer's Technical Representative for this contract:
George Esber, SWRO Ethnographer
Office of American Indian Programs
National Park Service
P.O. Box 728
Santa Fe, New Mexico 87504 -0728

Tel: 505 -988 -6777
Fax: 505 -988 -6876
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the STATE OF
THIS AGREEMENT is made and entered into by and between
OFFICE OF
State),
referred
to
as
the
NEW MEXICO (hereinafter
acting through.
CULTURAL AFFAIRS, (hereinafter referred to as OCA),
Division
(hereinafter,
referred
toas.,the.
the Historic Preservation.
"Director ", in
hereinafter
referred
to
as
the
HPD), its Director,
cooperation with the National Park Service (NPs). and ARIZONA STATE
UNIVERSITY, hereinafter referred to as the "GRANTEES" for the
purpose of preparing an ethnographic overview focusing on Fajada
Butte, located in Chaco Culture' National. Historical Park, New
Mexico.
.

1.

.

OVERVIEW

Chaco Culture National Historical Park is located in the San Juan

Basin of westcentral and northwest New Mexico, represents the
and with
highest point of pre -Colombian Pueblo civilization
ruins
major
Indian
13
hundreds of smaller ruins, contains
This
study
will
provide
an
unsurpassed in the United States.
American
Indians
and
an
overview of contemporary park -associated
evaluation of the traditional cultural and natural resources of

Fajada Butte that they use and value. Resources defined as having
ceremonial and legendary significance are a special consideration
in this study.
.

IT IS MUTUALLY AGREED BETWEEN THE PARTIES:
at

SCOPE OF WORK

Using the ethnohistorical study currently in progress, GRANTEES
will contact cothnunities that have been identified as historically
associated with the resources of Fajada Butte and will collect data

about resource needs and values as they relate to management
concerns of the Park. Specific tribes to be contacted include, but
may not be limited to, the New Mexico and Arizona Pueblos and the
New Mexico Navajo Chapters of Nageezi, Huerfano, Lake Valley,
Pueblo Pintado, Whitehorse Lake; and Crown Point. Other groups may
need to be contacted should evidence from the research indicate
current or historical association.

Following contacts with and the identification of associated and
concerned communities, the GRANTEES will work with the groups
expressing an interest to conduct ethnographic interviews with key
community consultants to determine resource needs and values. Onsite visits will be included when necessary for assessing locations
of sites and their significance.

interested"
shall ` maintain ., communicatiozi. with the
GRANTEES
communities and groups and., give them copies, of the research design,
the draft report, and "the`firiál.. report in "non- technical language.
The GRANTEES shall establish_,' a.; set of code names for the American
GRANTEES shall retain
Indian consultants who request anánymity.
A complete research summary using code names
all field notes.
where appropriate will be provided to the, HPD,..by the GRANTEES and
.

.

to the NPS by theHPD.

(approximately midway in the study) and, final
presentations of findings --iì "nontechnical language- -shall be made
Verbal interim

to the interested communities and groups.
The GRANTEES shall not include direct quotes from any consultant in
the narrative. unless (a) the consultant requests direct quotes,
fully understands the pót'ential effects of being identified, and
signs a release form, or (b) the identity of the consultant is kept
confidential and indicated only with a code name.
.

4:

pELIQERAELE..ITEMS
A.

An introductory discussion and description of the study.
issues.

B.

A narrative that includes,. but is not limited to, the.
description of relationships between Chaco Canyon and
specifically the Fajada Butte resource and contemporary
American Indians, the basis for such relationships,..tthe
kind of Use, and traditional basis for such use and.
value.

C.

A non -technical summary of the reporting following the

introduction and not exceed 10 percent of the total
number of pages.

It shall be written in a style that is
readable by persons without training in anthropology,
ethnology, or :ethnography.
Interested readers may
include park personnel and members of ethnic groups who
have contributed to'the content of the report.
D.

A description and listing of places and resources that
require special treatment, along with a map (scale
1:24000) showing general locations..
A map will be
provided by the NPS showing site locations identified
during
the
ethnohistorical
study.
Ethnographic
descriptions of the resource use shall be included to the

extent that consultants are permitted to divulge such
information.

.

E.

Recommendations for further study.

B.

An appendix that lists, with addresses, all American
Indians and other people consulted. Only the names and
2

.addresses, of consultants who ,wish to bey idextified will
Otherwise, the' GRANTEES shall uáe code names
be used.
The appendix
and be responsible for keeping the &ode:
in
shall
describe consultant's ..role or position
information
being' .'careful" not -to .give
community,
regarding.speoific identity.,
'

G.

.

A list of tribal individuals with knowledge of local
cultural systems and interest in being considered for
future consultations by the management of Chaco Culture
National Historical Park..,,

H.

Lt.

A conclusion that includes a discussion which evaluates
the study findings and methodology.

ACKNOWLEDGEMENTS

HPD and NPS support for this project shall be acknowledged in any
publications or presentations based on data accumulated during the
study. Copies of publications and transcriptions of presentations

based on the data shall be provided to the Southwest Regional

Office, Chief, Office of American Indian Programs; the Washington
Office (WASO), Senior Anthropologist, Division of Anthropology; and
the affected tribes.
5.

IMPORTS
A.

B.

C.

GRANTEES shall provide a monthly report to HPD. Reports
shall address progress, methods, findings, and related
planning and management issues.

By October 15, 1992, the GRANTEES shall provide a draft
of the research design to HPD. Included with the draft
research design shall be a rough cost breakdown.

The research for this project shall commence no later
This phase shall be devoted to
than October 15, 1992.
meetings with NPS staff, on -site visits, and ethnographic
interviews with Native American consultants,

D.

The preparation of a first draft report for review shall
be completed no later than March 10, 1993. The GRANTEES
shall provide 15 copies (total) of the draft report for
concurrent review and comment to the -Office of American
Indian Programs, Southwest Regional Office, the Key
Service and State Officials, the Senior Anthropologist in
the NPS Washington Office; the Superintendent, Chaco
Culture National Historical Park; ;.key Indian group
representatives; and others as deemed necessary by HPD
All reviewers will review and comment on the
and NPS.

draft report within 30 calendar days from the date of
3

recéipt': ând retirn; :omments tá thé' GRÁWTEEsS for final.
processing:

The final report shall be delivered to the HPD no later
than 25 calendar days after receipt of cómments on the
draft report. The GRANTEES shall incorporate or address
all comments and recommendations for modification that
are submitted by the reviewers.
in single- spaced
typewritten form, written in non- technical language and
incorporating the comments of, HPD, NPS, and other
reviewers, but excluding field notes, shall be delivered
to the HPD. One copy shall be unbound and' shall contain
prints of any photographs used as
original
the
The final report shall be suitable for
illustrations.
management
resource
and
interpretation,
planning,
disks
in
I.B.M. /MS
purposes. Ìn addition, 5 1/4" floppy
irial
report
file
DOS, WORDPERFECT 5.1 software with the f
final
shall be submitted along with the' "hardcopy"
report.

Thixty copies of this final report,

'

If the report was authored by someone other than the
GRANTEES, the cover and title page shall bear the
inscription "Prepared Under the Supervision of (Name),
The title page of the report
Principal Investigator ".
shall bear an appropriate inscription indicating the
source of funds used to conduct the work and the project
contract number.
A completed National Technical Information Service (NTIS)
report documentation form -- Optional Form 272, available
from the NPS- -shall be submitted with the final report.
Religious and sensitive material shall not be revealed in
the NTIS report. Three copies of this final report shall

be delivered to the Chief, Office of American Indian
Programs, Southwest Regional Office, one copy of which
shall be unbound and contain the original prints of any
This report shall
photographs used as illustrations.
meat the same standards as required in the draft report.
The report shall be the property of the NPS.
F.

The entire project shall be completed and delivered to
the NPS no later than June 1, 1993.

G.

All documents, maps, photographs, audio and video tapes,

and other project documentation, including interview
transcriptions and questionnaires, shall be provided to
the NPS and shall be the property of the NPS.
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Photographs and maps shall be labelled

and.,, logged.

Photographic prints shall be mounted 'and negatives shall
be placed in curation.quality sleeves.
...

MMPENSATIO

The HPD shall pay to the GRANTEES, upon receipt of invoices, the
sum of not more than $20,184.00 (twenty thousand, one hundred and
eighty -four dollars) in total, including ALL applicable. taxes.
Payment may be made in monthly or bi- monthly installments upon
receipt of a detailed, certified Statement of Account.
p.. TERM

.

This GRANT AGREEMENT shall commence on September 15,
conclude no later than June 1, 1993.
9. TE

1992,

and.

=NATZbN

This Agreement may be terminated by either of the parties hereto
upon Written notice delivered to the other party at least 30 days
By such termination,
prior to the intended date of termination.
neither party may nullify obligations already incurred for
performance or failure to perform prior to the date of notice of
termination.

10. STATUS OF GRANTEES

The GRANTEES, and their agents and employees, are independent
contractors performing research services for OCA and HPD and. are
The GRANTEES, and their agents and
not employees of the State.
employees, shall not accrue leave, retirement, insurance, bonding,
use State vehicles, or enjoy any other benefits afforded to
employees of the State of New Mexico as a result of this agreement.
11. ASSIGNMENT

The GRANTEES shall not assign or transfer any interest in this
agreement or assign any claims for money due or to become due under
this Agreement without the prior written approval of the OCA and
HPD.

.

12. SUBORANTING OR SUBCONTRACTING
The GRANTEES shall not subcontract any portion of the services to

be performed under this Agreement without the prior written
approval of the HPD. Any changes or substitutions in project staff
are subject to the PRIOR written approval of HPD.

IC

¿

'

;)

i
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which indicate the
The GRANTEES shall maintain detailed "reçörds
These
records shall be
date, time and nature of services rendered.
Finance and
the
Department'o.f
subject to inspection by OCA and HPD,
Auditor...00A
and
HPD
shall
have the
Administration, and the State
Payment
right to audit billings both before and after payment.
OCA
and
HPD
not
foreclosé
the
right
of
under this `agreement shall
to recóver;excessve illegal payments::

14. AIPROPRIAX6NO
sufficient
The terms of this Agreement are contingent upon
being;
made
by
the
NPS
for the
appropriations and authorization
If sufficient appropriations and
performance of this Agreement.

authorization are not made by the NPS,

this Agreement shall

terminate upon written notice being given by HPD to the GRANTEES.
The HPD's decision as to whether sufficient appropriations are
available shall be accepted by the GRANTEES and shall be final.
15. RELEASE

The GRANTEES, upon final payment of the amount due under this
Agreement, release OCA, HPD, its officers and employees, and the
State of New Mexico from all liabilities, claims and obligations
The GRANTEES
whatsoever arising from or under this Agreement.
bind
the
State
of
New
Mexico
to any
agree not to purport to
State
of
New
Mexico,
unless
obligation not assumed herein by the
the GRANTEES have express written authority to do so, .and than only
within the strict limits of that authority.

16. CON7IDENT=ALITY

Any confidential information provided to or developed by the
GRANTEES in the performance of this Agreement shall be kept
confidential and shall not be made available to any individual or
organization by the GRANTEES without the prior written approval of
HPD and NPS.

17. PRODUCT OF $ERVI ES; COPYRIGHT

All materials developed or acquired by. the GRANTEES under this
Agreement (field notes excepted, as previously indicated) shall
become the property of the NPS and shall be delivered to HPD no
Nothing
later than the termination date of this Agreement.
produced, in whole or in part, by the GRANTEES under this Agreement

shall be thé subject of an application for copyright by or on

behalf of the GRANTEES without the express written consent of the
HPD and the NPS.
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18. CONFLICT OF INTEREST

`.:

f `; -«.

i :

--

The GRANTEES 'warrant-that they presently .. have no" interest 4nd _shall-

not' acquire Any

interest, direct or indirect, which',wouid:tclonfrictin any manner or degree with the performance' of 'sere ces .irequired=
The GRANTEES shall comply with the
under this Agreement.
provisions of,-Sectiör, ',1O.16 -12 , NMSA 1978 which rGqui "re disc1QSure

in writing to the Office of the Secretary of State of the receipt
of more than five thousand dollars in the aggregate from one or
more State agencies in any one twelve -month OiCritill 'throilgh
rendering professional services.
19. AMENDMENT

This agreement shall not be altered, changed or amerided except by
instrument in writing executed by the parties hereto.

gyp, $QOPg OP AGREEMENT

This agreement incorporates all the agreements, covenants, and
understandings between the parties hereto concerning the subject
and
such
covenants,
agreements
and;_. all
matter
hereof,
No
understandings have been merged into this written Agreement.
prior agreement or understandings, verbal or otherwise, of the
parties or their agents shall be valid or,. enforceable ... unless
otherwise embodied in this Agreement.

2 4 $QTR
The procurement.. Code;= Sections 13 -1 -28

through 13-1-199, IRMA 1978,

imposes civil and criminal penalties for its violation.

In
addition, the New Mexico, criminal...statutes impose felony penalties
for illegal bribes, gratuities and kickbacks.

22. EQUAL OPPORTUNITY COMPLIANCE
The GRANTEES agree to abide by all Federal and State laws and rules
and regulations, and executive orders of the Governor of the State
In
of New Mexico, pertaining to equal employment opportunity.
accordance with all such laws and rules and regulations, and
executive orders of the Governor of the State of New Mexico, the

GRANTEES agree to ensure that no person in the United States shall,

on the grounds of race, color, local or national origin, sex,
sexual preference, age or handicap, be excluded from employment
with or participation in, be denied the benefits of, or be
any program or
otherwise subjected to discrimination under,
If GRANTEES are found to
activity performed under this Agreement.
be not in compliance with these requirements during the life of the

Agreement, GRANTEES agree to take appropriate steps to correct
these deficiencies.

2 3 . APPLICABLE LAW

Tar i,,::ti.a __ ';°_....0., ;541422.

ions .o t. this :Agreeureñt.:: Bha1:l-ba.,governed-. by;;txìë.JCínt;7
Po.w,ars'Agr.eement;:..Act, Section.,.11r1-4:?...4tkirough"11-1-.7rNMSA; J{4978j;a;

The;;rpx olds

.

aridr.;by r thok::1aais.:7

-,,yr

,r6:Sï

.of the State ot-Newh Mexico. r
...

IIIA;WITNESS.^ WHEREQFi

,,

,..

.a..

the, parties

!

:

;

: ;

Ca r..fktiaai

,.F.

.

have .7;sxecutad ,this:Ägreement:::a8r

th," date ,of. September

STA.TEyOF NEW :MEXICO 7

By:

GRANTEE, University .;of. Arizona
.

.

; _...

.

.

.

Date:

By:

111~/111...

GRANTEE, University of,.Arizona
Date:

By:

,.

.

Thomas W. Merlan; State Historic.Pr.eservation=.Off3icer,:
I

Dat,e

'

8.

.

of-;

APPENDIX B

FAJADA CLOSURE
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Federal Register Notice
National Park Service

Chaco Culture National Historical Park
Notice of Fajada Butte Closure

Pursuant to 36 CFR 1.5 (c), Closures of Public Use Limits, the
superintendent

of

Chaco

Culture

National

Historical

Park

is

announcing the temporary closure of Fajada Butte from the top of

the talus slope,

i.e.

contour interval 6400.

This closure is

effective immediately and will remain in effect until emergency
stabilization of the sundagger archeological site and an amendment

to the park's General Management Plan are completed.

The closure

applies

and

to

all

persons

including

researchers

Native

American /American Indian traditional users who have formerly been

allowed access via special permit.
allow

for

management

planning

This temporary closure will

and

stabilization

work

to

be

completed without incurring further site deterioration, given the
current high level of site instability.

Fajada Butte has been closed to entry by the general public since
1982 due to increase safety hazards and site degradation.

On June

18, 1990 researchers discovered that the sundagger solstice marker

had shifted causing the marker to be inaccurate.

Upon this

discovery an evaluation team reviewed the site's current condition

and its past documentation.

The site was found to be in imminent

danger of continued deterioration.

They recommended nine actions

that included stabilizing the site, initiating a monitoring system,

and developing a policy for use of the area.

After careful review

of the evaluation team's report, park management determined that
a

management

plan

was

needed

to

effectively

carry

out

the

recommendations, in order to enhance long term site preservation.

The development of this plan will involve contacting concerned
Native

Americans /American

Indians

and

researchers,

studying

traditional uses, and determining appropriate use levels.
instability

is

significant

enough

to

require

Site

emergency

stabilization before the planning process is completed, therefore
that will occur as soon as possible.

Dated: March 1, 1990

For

Further

Information

Contact:

Lawrence

A.

Belli,

Superintendent, Chaco Culture National Historical Park, Star Route

4, Box 6500, Bloomfield, New Mexico 87413

u.s. department of the interior

NEWS RELEASE

flOtIUflUeIpt

kJß10Y81U6

Cecilia L. Matic 505/988-6375

CHACO CULTURE NATIONAL HISTORICAL PARK
TEMPORARILY CLOSES FAJADA BUTTE

SANTA FE, N.N. -- "Access to Fajada Butte at Chaco Culture

National Historical Park will be temporarily closed to all

persons including researchers and traditional users until az LE-1-7:7)
management plan and stabilization of the sundagger solstice .°1

tv

marker are completed," announced Superintendent Lawrence A.14Ç1
Belli today.

§

The site has been closed to all persons excep

authorized users under permit since 1982.

In June 1989, when significant erosional problems were
noted at the site, the National Park Service conducted a study
to evaluate the damage and make management recommendations.
The evaluation team determined that the site is extremely
fragile and that current use levels are causing irreparable
damage.

The team recommended stabilization of the site and a

re- evaluation of the site -use policy.

This re- evaluation will be part of a management plan for
the area.

"We will be coordinating with concerned Native

Americans, scientists, and the general public throughout the
planning process," said Belli.

The emergency closure will

remain in effect until the management plan is approved.
(MORE)
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The closure of Fajada Butte was published in the Federal
Register on Monday, March 19, 1990.

X X X X X
3/19/90

APPENDIX C
NAGPRA SCOPING STUDY
Preliminary Examination of the Chaco Culture National Historical Park Artifact
Collection by the Tribal Representatives'
The assessment of archaeological and botanical resources of Fajada Butte involved onsite visits from representatives of traditionally associated tribes. Officials of the National
Park Service, Southwest Region, saw in these visits an excellent opportunity to scope the
thoughts tribal representatives had about NAGPRA consultation issues. This preliminary
exploration was intended to aid in the development of guidelines for future government -togovernment consultation between the park and interested tribes and pueblos.
The NAGPRA scoping study was conceived as an extension of the original assessment
of Fajada Butte. The National Park Service request to extend the Fajada Butte study was
made on May 25th, 1993, that is, only five days before the first on -site visit was to take
place. Therefore, the NAGPRA scoping study was not included in the original Scope of
Work for the ethnographic and ethnobotanical assessment of Fajada Butte (see Appendices
A and B).

A "scoping study" is an exploratory inquiry designed to provide specific
recommendations following the decision to conduct a development project or a federal
undertaking (Stoffle et al. 1987). Ideally, scoping studies should always precede the actual
execution of any project or federal action, because they are instrumental in the configuration
of a research design that satisfies the requirements of all involved parties. As such, scoping
studies help identify and minimize potential sources of error and dissent in endeavors that
involve both federal or state agencies and the general public or sectors thereof.

In the case of a federal undertaking such as NAGPRA, the scoping study was intended

to produce a framework for future consultation that would take into consideration the

3 This appendix was added to the present report following a formal review request from
the Office of American Indian Programs, Southwest Region, National Park Service.
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requirements of interested tribes and pueblos and that would help the National Park Service

to best comply with the law. Furthermore, this study sought to promote a positive
environment within which NAGPRA consultation between tribal governments and the Chaco
Culture NHP could eventually proceed.

To achieve these goals, the study team formulated a series of questions that explored

the position of each tribe regarding future NAGPRA consultation with the park. The
responses furnished by tribal representatives are summarized and discussed in detail in
Chapter 6. In addition, National Park Service officials attempted to coordinate a tour of the
Chaco Canyon NHP artifact collections that are housed at the park. The tour was originally
planned to give the representatives an idea of the nature and content of the enormous artifact
collection that would eventually undergo formal examination. The visitors, therefore, were
given an informal tour through these artifact collections as part of the on -site visit to Chaco
Canyon NHP and Fajada Butte.

Limitations of the NAGPRA scoping study
Despite coordination efforts on the part of the National Park Service officials and the
study team, the preliminary inspection of the Chaco Canyon artifact collection by the
traditionally associated tribes was not as complete as originally planned, for the following
reasons:
(1) The bulk of the Chaco Canyon collection, which comprises more than two million
artifacts, is housed at the Maxwell Museum in Albuquerque. Less than one percent of
the Chaco Canyon collection is actually stored at Chaco Canyon. The scoping tour,

therefore, only included a brief inspection of the Visitor Center displays and of
collection in storage, as part of the main activities carried out during the two -day visits

to Fajada Butte. Even so, the curator of the Chaco collection could not be present
during each of the on -site visits because of scheduling difficulties. As a result, only the

representatives of the Hopi Tribe and of the Santa Ana and Zia Pueblos saw the
artifacts.

(2) The Fajada Butte study, as initially conceived by the National Park Service, was not
going to include the NAGPRA scoping study. Therefore, tribal governments were not
informed ahead of time that their representatives would be inspecting artifacts likely to
be included in future NAGPRA consultations, nor that they would be asked to express
their own feelings and the position of their respective tribes regarding NAGPRA issues.

Consequently, representatives of one tribe- -the Navajo Nation- -felt that they had not
been given the opportunity to get adequate preparation for answering questions about
NAGPRA issues. They felt that this study should concentrate exclusively on Fajada
Butte consultation, as it was specified in the video-letter and in the Scope of Work for
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the ethnographic and ethnobotanical assessment of Fajada Butte. In their own words:

We consider the effort to consult about NAGPRA in the context of a Fajada
Butte Ethnographic study to be inappropriate. The Navajo Nation believes that
these larger issues require more comprehensive consultation than as an aside

to the specific purposes of the study as outlined in the NMHPD Grant
Agreement and the NPS Scope of Work (Begay 1994).

Although the Navajo Nation does have specific concerns about more
comprehensive issues, these will be addressed in the appropriate context, not
as a part of the development of a Fajada Butte management plan (Begay et al.
1993).

The Navajo Nation negative response to the NAGPRA scoping study underscores the value
of setting consultation agendas that involve only a few issues at a time, instead of attempting
to cover as many issues as possible in a single project. There is one very practical reason
why the consultation agendas should deal with fewer issues: tribes send different types of
cultural experts to on -site visits or meetings depending on what is being under consultation.

Formal NAGPRA consultation requires that tribal governments be informed about the
type of artifacts that they will be examining so that they can decide who in the tribe would
be best prepared for the task Large collections generally include items that, because of their
sacredness, cannot be touched or examined by every tribal member but only by initiated
individuals. To expose tribal representatives to items that they are not supposed to examine
constitutes a breach of protocol and it would certainly cause considerable distress among
them.

NAGPRA consultation can result in a variety of recommendations by tribal
governments. One of these recommendations can be the repatriation of artifacts and the
reburial of human remains. A complete examination of artifacts that may or may not
repatriated will necessarily involve lengthy and costly efforts of the personnel in charge of
the Chaco Canyon NHP collection. Curators will have to furnish a full artifact inventory in
compliance with the law. In addition, formal inspection of even a small portion of the

collection will most probably require multiple visits to the park and to the Maxwell
Museum, with the subsequent investment of planning time and effort as well as substantial
budget allotments.

Tribal Recommendations
The scoping tour of the Chaco Center collection provided the tribal representatives with

a concrete example of the types of items that could be included in future NAGPRA
consultations and stimulated productive discussion as to how the tribal representatives would
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like to have artifact collections organized in the event of a future formal consultation with
the park.
The tribal representatives spent an average of two hours inspecting the artifact collection
and discussing the functions of some of the items with the collection curator and the study

team. The curator produced computer printouts to facilitate the search for specific items.
Tribal representatives, however, did not find the printouts useful. They felt that the lists

were too complex. The printouts were useful only if a person who worked with the
collection and was familiar with the computer inventory system was present. It is important

therefore, that National Park Service collection curators design a simple system of data
presentation so that tribal representatives can work more efficiently with the collections to
be examined in the future.
The tribal representatives commented that it would be difficult to inspect properly a
number of cabinets and drawers that were full of miscellaneous artifacts. They felt that
future examination of large collections would be greatly facilitated if artifacts are organized
in a limited number of classes. Pueblo people suggested a number of criteria for classifying
artifacts that would allow tribal representatives to inspect them more thoroughly and
expediently.

All the representatives emphasized the importance of keeping ceremonial or sacred items

separate from other artifacts. They expressed discomfort at the sight of ceremonial items
such as Katchina dolls placed next to utilitarian artifacts or New Age crystals and considered

such mixing disrespectful. This should be carefully considered in future consultation
procedures, particularly those involving burial offerings and human remains, because these
items are emotionally charged. Careless handling of sacred or ceremonial items by collection
curators during formal inspection may result in negative responses to park consultation
efforts. Additionally, tribal representatives were opposed to reffiting and reconstructing
broken artifacts, specifically those found in burial and ceremonial contexts, because many
of these artifacts were intentionally broken as part of a ceremony. For example, Hopi people
observed that reffited pieces of an effigy that had been recovered at different locations were
meant to be apart from each other and should not be placed together again.
To summarize, tribal representatives recommended that artifacts under formal examination
should be classified according to the following criteria:

*Artifacts that were recovered in ceremonial contexts or in burials should be kept
separate from those recovered in secular contexts.
* Artifacts of unknown contextual association should be kept separate from artifacts
recovered in ceremonial/burial contexts.
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* Native American artifacts should be kept separate from New Age artifacts.
* Artifacts under examination should be classified according to geographic location

of site and site identification, date of recovery, recovery context, raw material,
artifact type or function (if known).
* Cultural affiliation of artifacts under examination should be provided if available,

for example, artifacts that are Navajo and artifacts that are Pueblo should be
identified.

* Regarding human remains and burial offerings, representatives from all tribes,
and specifically from Acoma Pueblo, asked that they be reburied as close to the
place where they were found as possible, so that the ancestors whose spirits have
been disturbed may find rest.

Acting within the limits of what constitutes a NAGPRA scoping study, the study team
deemed inappropriate to ask specific questions regarding the artifacts or type of artifacts
likely to be repatriated. Only information about artifact function that was volunteered by
the tribal representatives is included in this document.

On October 28th, 1993, three months after the on -site visits were completed, a
NAGPRA meeting was held between the Chaco Culture NHP officials and government
representatives of traditionally associated tribes. The meeting initiated a formal NAGPRA
consultation. This process is currently underway.
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Selected Artifacts from Chaco Culture NHP that were examined by Tribal Representatives
Artifact Type

Suggested Function

Pottery

Similar to burial items

Wooden head

Katchina mask

(Zuni) Garment

Warrior Katchina dance

249

(Hopi) Wild plant

Similar to current plants

543

Wooden doll

Katchina

"

112

Wooden piece

Katchina Rainwheel

"

416

Wooden comb

Hair /weaving

428

Painted wood

"Aztec"

C-440

Bone tools

Weaving

83200

-

Wooden piece

Imitation rattle -Katchina

"

542

Effigy vessel

No response

"

C -12480

Antler spoon

Household item

216

Weaving tools

Different parts of the -

Storage Location
Drawer B -1

Wardrobe cabinet
Textile cabinet

Wardrobe cabinet

w

w

Drawer G -7

"

Drawer G -2

"

Artifact ID #

-

Shoes /Sandals

12056

"

weaving attachment -

3137

N

process

--

Burial ornament

Ceremonial costume item

"

C434; C430

Turquoise pieces

Wooden earring inlays ?

"

200

Pendant

"

2921

Grooved stone

Shaft straightener

"

12452

Frog effigy

Fetish / medicine man

"

586

Strand of beads

Baby necklace /earring

Drawers D -2 D -3

--

Pottery

Similar to burial items

Drawer E-4

12456

Effigy fragment

Foot from a doll

--

Misc. effigies

No response

Red -black pottery

Mexican?

Stone effigy

Wild cat representation

Feathers

Indian or New Age?

Drawer H -3

"

Drawer E -1

Wardrobe cabinet

-

3228
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General NAGPRA Consultation Recommendations
The general Native American Graves Protection and Repatriation Act - NAGPRA - (1990)
consultation recommendations, presented in this section of the appendix, have been developed
through an NPS funded study involving a series of parks and park -associated artifact collections
in the Western and Southwestern Regions of the National Park Service (Evans, Dobyns, Stoffle,
Austin, and Krause 1994). That report, entitled Cultural Affiliation For the Purpose of NAGPRA:

Pipe Springs National Monument, Devils Tower National Monument, Tuzigoot National
Monument, Montezuma Castle National Monument, and Western Archeological Conservation
Center is still in Review Draft, but some of its conclusions appear to be relevant for Chaco
Culture NHP.
NAGPRA as written in the legislation (PL 101 -106) requires a government- to- government
relationship between American Indian tribes and Native Hawaiians, and federal government
agencies. Because of this requirement of a government -to- government relationship, one of the
most important aspects of NAGPRA consultation is that it should occur in a formal manner.
While the following recommendations may be useful as a starting point for future consultation,
the specific details of this consultation will necessarily differ between different NPS units and
will be subject to financial, logistic, and time constraints that both the NPS and the tribal
governments must face.

The formal nature of the process should be built in from the beginning of the consultation.
This requires that the consultation take place through the use of face -to -face meetings. Sending
out long computer -generated lists of artifacts with instructions to the tribe to indicate "which
ones are important will not be conducive to a productive NAGPRA consultation process. Such
an approach is confusing for everyone involved, will not add any new useful information to that

already known about the items in the collection, and adds to the sometimes high levels of
mistrust and apathy many American Indians already feel toward the NAGPRA process.

Consultation Process for all Collections
There are four elements of a NAGPRA consultation that will be common to all NPS units:
(1) procedure, (2) setting, (3) schedule, and (4) cost. Each of these are discussed in this section.

Procedure. The NAGPRA consultation requires a formal government -to- government
relationship. Therefore, all communication regarding NAGPRA consultation should derive from

the NPS unit or its designated representatives. If the NPS unit staff is not initiating the
consultation (because of the use of consultants or other NPS personnel), the NPS unit should
initially inform the involved American Indian tribes who will be initiating the consultation and
outline the process by which the consultation will occur.

The initial contact with the potentially involved American Indian tribes can be done by
letter, with follow -up telephone calls. The potentially involved American Indian tribes will have
been identified prior to this letter, either through existing relationships between the NPS unit and
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American Indian groups, or through the use of ethnographic assessments. Initial contact letters
usually include information about what the NPS unit would like to have occur, an introduction
of key personnel, and a proposed time for a face -to-face meeting. The best initial contact letters

are short and to the point, and should be sent to the elected head of the tribal government
(usually the President, Chairperson, or Governor).

Follow -up telephone calls to the person to whom the initial contact letter was sent help
ensure that the tribal official received the communication, and allows for additional information
exchange between the interested parties. Since everyone involved with the consultation process,

both tribal officials and NPS personnel, are busy and may be trying to juggle numerous
NAGPRA requests, a follow -up letter briefly outlining the points covered in the follow -up
telephone calls is usually helpful for keeping the records straight.
The purpose of the initial contact letter and the follow -up telephone calls is to arrange a
face -to -face meeting between the tribal officials and the NPS unit personnel. This initial meeting

will be the first of a series of meetings required to complete the NAGPRA consultation. The
subject matter, and in many cases, the specific collections, are much too complex to be handled
sufficiently in one or two meetings. The initial meeting will serve the purpose of identifying the
scope of the NAGPRA -related items in the collection and establish the agenda for future
meetings.

One of the best ways to initially present the NAGPRA -related items to the involved
American Indian tribes is through the use of slides and/or photographs. Ideally, a set of prints
will have been sent to the involved tribes before the first meeting. In this way the tribe can
determine not only the scope of the consultation, but also who should attend the meetings. In
some cases, certain items should not be seen by some people, such as uninitiated men. For some
extremely important types of items, certain ceremonial preparation may be necessary before the
tribal representatives can safely see the items. By giving the involved tribes a set of photographs
of the items to be considered during the consultation, errors of protocol can be avoided more
easily.

The initial meeting should have a relatively short agenda. After the introductions of key NPS
personnel (and any outside consultants that may be required), a discussion should be opened up
about how the consultation process should be structured. One of the best ways for NAGPRA

consultation to occur is through the use of a formally appointed committee consisting of
American Indian representatives from the involved tribes, and key NPS personnel.
The use of a NAGPRA consultation committee is especially helpful when there is more than
one involved tribe connected to the collection. The committee will probably be composed of the
designated tribal representatives who have been appointed by their tribal governments to deal
with all NAGPRA related issues. Therefore, these people will have the most knowledge and
background on NAGPRA. The committee should be structured with a formal charter and set of
rules for its interaction with the NPS unit. It should be chaired by one of the American Indian
representatives, with key NPS personnel as members of the committee. All repatriation decisions
125

should come out of this committee. In this way the involved tribes become self -policing,
guarding against the inappropriate demands of individuals or outside groups.

If there is time after the introduction of the NAGPRA process and the formation of the
NAGPRA consultation committee, a presentation can be made of the items from the collection
(or a sample if the collection is large) that will be considered under the NAGPRA guidelines.

This presentation is best done through the use of slides initially, rather than the items
themselves. The slides should include the photographs that were earlier sent to the tribes, and
any others deemed necessary to adequately present the objects. Again, the use of photographs
will forestall any difficulty from someone seeing or coming in contact with an item that is
restricted for them. If there is not enough time for this presentation, then it is best left to the
second meeting, rather than trying to rush through the visual images. The tribal representatives
will need time to study each image and reflect on who will be the best person in their group to
provide information concerning its possible use, importance, and disposition.

The last agenda item for the initial meeting will be to set the time and place for the next
meeting. The second and subsequent meetings should also be communicated through contact
letters and follow -up telephone calls, just as for the initial meeting.

Setting. The NAGPRA consultation process is a formal government -to- government
relationship and set of procedures. Because of the formal nature of the process, the setting
should also have a certain degree of formality to it, at least initially. For this reason, holding
meetings outside at picnic tables in the tourist -visited areas is probably not going to be very
productive. Each NPS unit will have more success if it structures the physical setting of the
meetings to include conference tables set in a circular pattern, in a room that can either be
closed or in some way kept aside from the other business of the NPS unit. If the meetings are
held in a general conference room, other NPS staff should be asked to refrain from entering the
room until after the meeting is over.
The best consultation meetings have built -in American Indian executive sessions. During at
least one, and preferably two or more times during a long meeting, the non -Indian and NPS
personnel present should leave the room for up to an hour. This allows some time for the tribal
representatives to talk among themselves and mitigate any difficulties that may have come up,
or simply to discuss among themselves what has occurred to that point. Executive sessions are
also a good mechanism to use when specific recommendations are needed from the NAGPRA
committee later in the consultation process. For the executive sessions to work, the meeting
room will work best if there is a door that can be closed.

Later in the consultation process schedule, when actual NAGPRA -related items are being
viewed by the NAGPRA committee and tribal representatives, a physical setting where the
objects can be viewed and handled should be set aside. Tables for the objects will be needed,
along with seating for any tribal elders who may be attending. In many cases the meeting room
itself may suffice for this viewing of the objects. At some NPS units where the collections are
kept in special storage areas, other arrangements may have to be worked out. Viewing objects
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in display cases in the visitor center along with hundreds of tourists will probably not be
appropriate for a formal NAGPRA consultation process. The NAGPRA committee will be
helpful in working with the NPS unit to structure the object viewing arrangement.
Schedule. NAGPRA consultation is going to be a long and complex undertaking. Some NPS
units may have hundreds of items that need to be considered by the NAGPRA committee, tribal
elders, and tribal representatives. A series of meetings, stretching over several years may be
necessary to accomplish the requirements under the law. Because the issues are complex, and
the items under discussion may be emotionally and culturally charged, it will serve the NPS
unit's need best if the NAGPRA consultation is not rushed. This does not mean that each unit
should only hold meetings every six months. Instead, the NPS unit should build into the process

holding meetings perhaps once a month for six years. The NAGPRA committee will help
determine the frequency and duration of future meetings. In addition, the nature of the
collections will help determine how many meetings will be required. If a collection only has six

items to be considered under NAGPRA, then three meetings (one initial meeting, one
item -viewing meeting, and one repatriation decision meeting) may be all that is required to fulfill
the goals of the NAGPRA consultation. In our experience, the best results have occurred when
there are multiple meetings, with short agendas, spread over a period of several months.

Cost. In almost all cases, the tribal groups the NPS units will be working with do not have
the personnel or financial resources to effectively deal with NAGPRA. As mentioned earlier in
this report, the expected costs for NAGPRA will be well into the millions, just for the museums
and federal agencies. Some tribes will eventually be struggling with dozens of NAGPRA related
consultations all across the country. It becomes imperative then that the costs of the meetings

be reimbursed to those who are attending. For the NPS personnel, this is done through the
normal course of job assignment. For the tribes however, many of which will have to choose
someone specifically to handle the NAGPRA consultation request from the NPS unit, there are
no financial resources to apply to the process. In addition, costs will be incurred by tribes when
tribal elders visit collections. Large collections will require more meetings which will require
more financial reimbursement. The NPS unit should determine how this financial cost will be
reimbursed to the tribe before beginning the NAGPRA consultation. Different mechanisms are
being tried by museums and federal agencies across the country, all with the same goal: to make

it financially possible for the involved tribes to quickly and effectively deal with dozens of
different NAGPRA consultation requests. Those NPS units that deal with cost issues early in the
process will have an easier time during NAGPRA consultation.

Specific Recommendations for NAGPRA Consultation
At Chaco Culture NHP
The on -site visits provided some tribal representatives the opportunity to visit the small
portion of the Chaco collection of artifacts that is kept at the park (Appendix A). During these
visits representatives were asked how the NAGPRA consultation process should be designed.
The same questions were asked of other representatives even though they did not visit the
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collection. The following section is based on these comments.
The collections curator needs to separate types of consultation into at least two categories:
(1) official tribal representatives and (2) private tribal members. Any official tribal consultation
should have a clear agenda and produce a clear collections report. This report should be sent
back to the tribe for review and approval. Private tribal members will visit collections. These

visits may be more for the education of the tribal member than for the museum curator.
Information sharing during these meetings should either be communicated back to the member's
tribe or should not be considered as part of the bylaws of the NAGPRA committee.

The NAGPRA process should have the following steps:

Step #1: Beginning The NAGPRA Process
The collections curator should make face -to -face presentations to all involved tribes and
Pueblos when formulating the NAGPRA process and NAGPRA committee. Mail and phone
interactions do not permit council members to question and advise so the council is not fully
informed of the proposed actions, is unable to fully contribute to the process's development, and
lacks clear expectations of what the process will produce. Therefore, the council may lack the
commitment to the NAGPRA process and eventually its products and have difficulty providing
their own representative with a clear charge to guide his or her behavior.
Step #2: NAGPRA Committee

A NAGPRA committee should be formed to guide and administer the NAGPRA
consultation. This committee would be composed of National Park Service representatives,
appointed as these organizational units deem appropriate. The committee would also be
composed of at least one member of each Indian tribe or pueblo with traditional or historic ties
to the cultural resource materials curated at the Maxwell Museum or at Chaco Culture NHP.
The NAGPRA Committee should have the following components:
(a) its Indian members should be officially appointed by their respective tribal or pueblo

governments,

(b) committee business should be guided by rules (bylaws) which are formed in
consultation with the involved tribes or pueblos,
(c)

the committee should have financial resources to offset expenses of the tribal

representatives as it will for the government representatives,
(d) the committee should prepare a report periodically and at the end of each collections
visit, and
(e) committee reports should be distributed for review and comment to the involved tribes
and pueblos as well as the NPS.

Generally the American Indian members of the committee will not make most NAGPRA
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collection evaluations. Indian members of the committee, however, should have strong cultural
resource backgrounds.
Step #3: NAGPRA Concepts

The NAGPRA committee should discuss and agree upon the basic concepts that guide the
NAGPRA process. When agreement is reached on the meaning of these concepts, a draft report
should be prepared for review and approval by both the NPS and the involved tribes and pueblo
governments.
Step #4: Chaco Collections Visits
Visits to the Chaco collections should be conducted in a manner approved by both the NPS
and involved Indian governments. Given that the collections contain more than 2 million items
and are located in two widely separate locations, it is suggested that a sequence of visits should

be planned. These visits should involve different portions of the collections as well as the
separation of different tribes or pueblos.
Each collections visit should have the following components:

(a) be planned by the NAGPRA committee,
(b) have a limited portion of the collection visited,
(c) be announced to the Indian governments so they can decide who to send for evaluation,
and
(d) be summarized in a Collections Site Visit Report.
In general, the tribes and pueblo governments should be informed about the types of cultural
items their representative will be viewing. This information can be conveyed by a video tape of
materials to be viewed during the visit, a computer printout describing the materials, or a

summary essay describing the materials. The collections curator should develop a set of
questions that will be asked during the collections visit. These questions should be developed in

consultation with the NAGPRA committee. The questions should be sent to the Indian
governments participating in the collections visit before they appoint their representatives to the
site visit. Both the Indian government and the representative should agree that the questions are
appropriate before the visit is conducted.

Conclusions
NAGPRA consultation can be viewed as an opportunity for both American Indians and the
NPS to benefit from an improved relationship. Prior to NAGPRA, the NPS demonstrated both
the desire and intent to work with American Indians living near park service units (e.g. Kelly
1980). NAGPRA provides the legal framework within which the NPS can establish ongoing
collaborative relationships with American Indians to enhance educational opportunities for both
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groups and to facilitate tribal involvement in NPS parks and programs. The focus on existing
Scopes of Collections puts the NPS in a unique position to provide leadership to other federal
agencies and to museums with regard to interaction with American Indians. Many NPS units

have within their possession objects in these categories that did not originate within the
geographical boundaries of the unit and /or fall outside the Scope of Collection Statement. To
facilitate the involvement of American Indians with the NPS units within the geographical
boundaries claimed by the tribal groups, the NPS units should design consultation relationships
for human remains and materials with geographical integrity to the unit. This focus will allow
the park service units to develop meaningful and ongoing consultation relationships with those
native groups who can provide the most information on the cultural significance, history, and

appropriate treatment of those human remains and materials. Under this approach to
consultation, tribes will ultimately be able to develop consultation relationships with the entire
NPS by using the consultation process they have put together with their local NPS unit.
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