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ABSTRACT 

A descriptive study concerning the Navajo Puberty 

Ceremony for girls, the Kinaalda', examined the extent 

of the practice of the ceremony, and the frequency in 

which the girls who have had the ceremony and the giris 

who have not had the ceremony differ in traditional 

characteristics. Fifty-four percent of the girls 

questioned have had the Kinaalda'. Significant 

differences between the girls who had the ceremony and 

those who had not had the ceremony were found, using a 

chi square test of significance at an alpha level of 

.05, in the frequency of a set of traditional 

characteristics. The Kinaalda' girl possessed the set 

of traditional qualities more frequently than the 

non-Kinaalda' girl. 
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CHAPTER ONE 

INTRODUCTION 

Adolescence has been characterized by 6. Stanley 

Hall as a period of storm and stress. According to 

this theory, it is a time of vacillating and often 

contradictory emotions. An alternate point of view, 

proposed by Benedict (Lloyd, 1985), separates cultures 

according to a continuous or discontinuous transition 

from childhood to adulthood. Various cultures appear 

to minimize the conflict of the discontinuity by 

"keeping the transition period between childhood ana 

adulthood relatively short and by using rituals to 

signify to the adolescent and larger society that ne or 

she has attained adult status" (Lloyd, 1985, p. 9;. 

The Navajo (Dine') culture provides such a transition 

for the pubescent female in the form of the Navajo 

Puberty Ceremony, the Kinaalda/. 

The Klnaalda' 

In order to understand the Navajo Puberty 

Ceremony for females of the Nation, it is Important to 

1  
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understand the background surrounding this ceremony. 

As in most Native American cultures, the Navajo have 

their own unique account of creation. It is in this 

story that the origins of the Kinaalda/ are found 

(Haile, 1981). It is a Navajo belief that a member of 

the Holy People, Talking God, created Changing Woman, 

the daughter of First Man and First Woman, from a 

turquoise figurine. It is through her that the race 

Degan and continues. The Klnaalda' was the puberty 

ceremony performed by the Holy People in response to 

the "beautiful and significant change in the life of 

Changing Woman" (Roessel, 1981, p. 38), which is 

signified by the onset of menses. The onset of menses 

is regarded as a time of pride and happiness by the 

Navajo as it signifies the beginning of adulthood. 

The Kinaalda' ceremony is part of the Blessing 

Way complex of ceremonies CKluckhohn & Leighton, 1946; 

Wyman, 1970). The Blessing Way is one of many 

complexes of ceremonies practiced. It is concerned 

with peace, harmony and good things. Songs and prayers 

are taken from the Blessing Way and portions are used 

for the childbirth rite, new hogan blessing, wedding 

rite, acquisition of property, protection from acciaent 

and the like (Wyman, 1970). 



3  

The currently practiced Kinaalda' ceremony is a 

reenactment of the first Kinaalda' performed for 

Changing Woman. It is "prophylactic rather than 

curative; It ushers the girl into society, Invokes a 

positive blessing on her, insures her health, 

prosperity, and well being, and protects her from 

potential misfortune" (Frlsbie, 1967, p. 9). As a part 

of the Blessing Rite, it is a ceremony that is not 

linked with fear or evil in any way (Halle, 1981). 

According to Keith (1964), the purpose of the 

ceremony is to "assure harmony in the girl's future to 

make certain that she will take her proper place in the 

orderly, balanced universe and have the good things of 

a Navajo woman: possessions, health, happiness, ana 

1ong years" (p. 30). 

Cultural Context 

Cross-cultural research indicates that rites ot 

passage are performed in those societies which exhibit 

matr11ocality (Brown, 1963). The purpose of such rites 

is to announce a change in the girl's status. This is 

necessary because she spends her adult life in the same 

setting as her childhood. The ceremony "confers adult 

authority on the girl and thus prepares her and her 



mother for the change in their relationship which is 

necessary for raising different generations of children 

in the same household" (Keith, 1964, p. 35). 

In addition, societies in which the women are 

highly involved in subsistence activities tend to 

practice rites of passage (Brown, 1963). The purpose 

of a rite of passage ceremony is to establish that the 

girl is competent and capable of fulfilling her role. 

The Navajo culture is undergoing change relative 

to matrilocality and womens' involvement in subsistence 

activities. A shift from matri1ocality to 

patrilocality and neolocality is documented (Adams & 

Ruffing, 1977; Hamamsy, 1957), and is evidenced further 

by the boom town status of many reservation towns. 

Shepardson (1982) and Hamamsey (1957) discuss the 

change of womens'' involvement in substistence 

activities which resulted in part from the shift from a 

pastoral society to one of wage earners. Stock 

reduction, dictated by the US Government in 1933, 

required women to find alternate ways of earning a 

living (Shepardson, 1982). No longer are women 

homebound providers; they are providers in the work 

force. Increasingly available transportation is 

accessing isolated settlements to jobs and services. 
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As a result of these changes, one might expect the 

performance of the ceremony to have dwindled. The 

Navajo are no longer a purely matrilinial society, nor 

are the women as highly involved in subsistence 

activities as was the case in earlier eras. 

The Kinaalda' serves as a summary of appropriate 

adult behavior (Wright, 1982). It is a socialization 

method that is dramatic and impressive. It is such an 

abrupt change from everyday activity that it's effect 

is long lasting. The adults repeat their teachings, 

set aside time for the girl, go to great expense for 

her, and put forth great energy for her benefit; to 

ensure she becomes a good person. Dan Crank explained 

that "There is a major change in the attitude of the 

family toward the girl. She is no longer considered a 

child, but is now looked upon as an adult. This 

changes her whole environment and is bound to have an 

effect on the girl" (personal communication, October 

31, 1986). 

Keith (1964) describes four ways in which these 

changes are manifested: 1) the initiate's attitude 

toward herself, her home, and the opposite sex, 2) her 

status in both the family and the community, 3) her 

potential for health, beauty, and prosperity, and 

4) her behavior. Therefore, the resulting profile of 



the Kinaalda' girl may differ from that of the 

non-Kinaalda' girl. 

In the most traditional of settings, the 

Kinaalda' ceremony is repeated in its entirity upon the 

commencement of the second menses. Wright <1982) 

states that "virtually all of the traditional women 

(36) reported having both ceremonies" (p. 54); the 

first at menarche and the second at the onset of the 

second mense. Eight of the accu1turated women in 

Wright's study could make this claim, with 12 

accu1turated respondents having celebrated only the 

first menstrual period. She concludes that the 

Klnaalda' is a more important event in the lives of 

traditional women, "both in terms of the frequency with 

which it was performed, and also in terms of its eftect 

on attitudes" (p. 65) toward reproduction than in the 

lives of the non-traditional women. 

The Ceremony 

The ceremony takes place at the family 

settlement or that of a close relative in the case of 

girls living in town. The settlement consists of 

extended family members living in hogans and mobile 



homes clustered In the same general area. The 

Kinaalda' begins at the onset of menarche. On the 

first day of the ceremony, before the initiation, a 

medicine man is notified that he is needed. A woman, 

who is often a maternal aunt or other close relative, 

is also chosen to assist the young girl throughout the 

ceremony. She serves as the Ideal Woman. The Ideal 

Woman assisting the initiate must fulfill certain 

requirements. She must possess the culturally desired 

traits of physical beauty, moral integrity and 

spiritual purity (Begay, 1983). The Ideal Woman will 

dress the initiate in the finest Jewelry and clothing, 

comb and tie her hair, and symbolically mold and 

massage her to physical perfection. 

Early in the ceremony the girl's hair is tied 

with a strap of buckskin (Begay, 1983; Wyman & Bailey, 

1943). She is cleaned and beautifully dressed in 

modern traditional Navajo clothing which consists of a 

satin skirt, velveteen blouse, sash belt, and silver 

and turquoise jewelery (Begay, 1983). A pallet of 

blankets is then prepared outside the ceremonial hogan 

if the ceremony takes place in summer, or inside if it 

takes place in winter. The girl lies spread eagle on 

the pallet with her face down and the top of her head 

facing west. The Ideal Woman moves a weaving tool over 
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the girl's body thereby symbolically molding and 

massaging the initiate (Begay, 1983; Frisbie, 1967; 

Wyman 8. Bailey, 1943). The purpose of the molding 

procedure is to make her "shapely and beautiful like 

Changing Woman" (Wyman 8. Bailey, 1943, p. 10). 

After the molding, the initiate stands at the 

foot of the pallet and begins the stretching ceremony. 

Every child in attendance at the ceremony approaches 

the pallet and faces east. The initiate places her 

hands on either side of each child's head and lifts her 

hands skyward. Prayers are said by the medicine man to 

ensure that the child will grow tall (Begay, 1983). 

At dawn, noon, and dusk on each day of the 

ceremony the initiate is expected to run as this 

exercise encourages the pubescent girl to begin her 

womanhood in strength. The initiate begins the run in 

a clockwise circle around the fire in the hogan, then 

runs toward the east. She is followed by her 

companions, young and old, who yell loudly behind her 

in an effort to arouse the attention of the Holy 

People. At the place where the girl begins her return 

run to the hogan she locates an immature bush and 

circles it clockwise (Begay, 1983). 

After returning to the hogan the girl begins to 

grind corn into meal. Other women are busy around her, 

helping to prepare the special foods. The girl grinds 
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corn until noon when she begins her second run of the 

day. A third run takes place at dusk. Each successive 

run continues somewhat longer than the preceeding run. 

As the girl runs,the medicine man sings Hogan songs to 

bring blessings upon the girl and the hogan in 

preparation for the all-night sing (Frlsble, 1967). 

Before the sun rises on the second day, the 

initiate awakens and runs to the east to greet the 

rising sun. The second day's work continues in the 

same manner as the previous day. 

At dawn on the third morning the initiate and 

her running mates run eastward past the place where the 

fire pit will be dug for the baking of a ceremonial 

corn cake. After the early morning run is complete, 

the guests begin to arrive. These relatives and 

friends will stay in anticipation of the all-night 

ceremony which begins In the evening. 

Preparation for the baking of the ceremonial corn 

cake takes up much of the third day. A fire pit is dug 

outside the ceremonial hogan and while it heats the 

corn meal is blessed, mixed into mush, sweetened with 

sugar and thinned with water. After the ashes are 

removed, the pit Is lined with corn husks which have 

been previously softened by soaking. The first corn 
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husks are put in the middle of the bottom of the pit in 

a star shaped design. Once the pit has been lined with 

the husks the mush is poured in. The mush must be 

poured In before sunset. Another blessing is performed 

at the pit and the mush is then covered with corn husks 

and finally topped with dirt. A fire is built on top 

and the cake bakes all night. A male volunteer tends 

the fire (Begay, 1983; Frisbie, 1967; RoesseI, 1981; 

Wyman 8. Bailey, 1943). 

After the corn cake has been bedded, the 

all-night sing begins. A blanket hung over the hogan 

door signifies a ceremony is in progress within. All 

attending the ceremony are seated on the floor around 

the fire and the sing commences. The medicine man sings 

songs of a girl entering womanhood, Beauty Way songs, 

and songs to protect the initiate from all evil 

(Frisbie, 1967). 

Just before dawn, the medicine man sings four 

special songs while the Ideal Woman helps the girl to 

wash her jewelry and her hair, using yucca root as 

soap. After dressing with the clean jewelry, the 

initiate makes her final run at dawn (Begay, 1983; 

Frisbie, 1967). 

The cutting of the corn cake takes place after 

the dawn run. The pieces are distributed first to the 
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medicine man, then the Ideal Woman, and finally to the 

singers (Begay, 1983). All guests are served pieces of 

the corn cake but the initiate is not allowed to eat 

any (Begay, 1983). The four corners of the center 

piece of the corn cake are burled in a hole in the 

center of the fire pit as an offering of thanks to 

"Mother Earth" (Begay, 1983). 

Following the cutting of the cake, the initiate 

returns to the hogan for a hair combing ceremony, 

accompanied by "Combing Songs" sung by the medicine man 

(Begay, 1983; Wyman & Bailey, 1943). After the hair 

combing is complete the medicine man begins to sing the 

"Application of the White Clay Slip Songs" (Begay, 

1983). White clay slip is applied to the girl's body 

and face by the Ideal Woman who strives to create a 

perfect woman (Begay, 1983). The white clay is paintea 

on the girl's cheeks in either an upward motion to 

signify to the gods a wish to grow taller, a downward 

motion to grow shorter, or crosswise motion to grow 

fatter (Wyman 8. Bailey, 1943). 

The massaging and molding procedure, performed 

in the same way as on the first day, is repeated. The 

guests may have their possessions (blankets, saddles, 

jewelry) blessed by placing them on the pile of 
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blankets (Bailey, 1983). The massaging and molding are 

followed by stretching of the children (Begay, 1983). 

The ceremony is not officially over for four 

more days, during which the initiate must remain in 

seclusion and meditate on what she has learned (Keith, 

1964). 

Associated with each individual act in the 

ceremony are many taboos. For example, if a girl eats 

her own cake, she will lose her teeth (Begay, 198d), 

and wrinkle before her time (Frisbie, 1967). If the 

runners accompanying the initiate out-distance or pass 

the girl they will grow old fast (Wyman 8. Bailey, 

1943). If the initiate handles blood (as from 

butchered sheep), she will have swollen hands, develop 

a hunchback, dream about dead people, and will get sick 

(Frisbie, 1967). The preceeding penalties are only a 

few examples. Every action has its accompanying 

consequences if the restrictions are not strictly 

fol1 owed. 

Although there are many variations to the 

ceremony, each one includes some aspect mentioned 

previously in this section. The differences appear to 

be procedural rather than functional. 
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Documentation of the Ceremony 

Survey research to determine the extent of the 

practice of the Klnaalda' hasn't been conducted, but 

the ceremony in its entirity has been described (Begay, 

1983; Frisbie, 1967; Wyman & Bailey, 1943). As a 

student in ethnomusicology, Frisbie (1967) used the 

music of the all-night sing for her Master's thesis; 

however, she documented the entire ceremony. Her book 

provides a look at two separate ceremonies and 

contrasts them. Much was audio taped; therefore, an 

accurate transcript of what was said was used to 

provide information for the text. Frisbie acknowledges 

that the presence of an outsider probably affected the 

attitudes of those present and may have impacted the 

ceremony itself. Such reactivity is an Inherent 

problem with interactive cross-cultural research. She 

summed up the effect of her presence as wel1 as the 

future of the ceremony by quoting Kluckhohn and 

Leighton <1946): 

The people themselves are aware of the 
stabilizing force of their religious beliefs. 
Consciously or unconsciously, they act 
accordingly. The revival of almost forgotten 
rites and the renewed zeal with which others 
are being used today are a form of what has 
been called "antagonistic acculturation." In 
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other words, The People symbolically affirm 
their resistance to white men's efforts to 
change their way of life by giving even more 
importance and attention to their own 
ceremonials (Frisbie, 1967, p. 391). 

Roessel provides the Navajo view of women in her 

book, Women In NavaJo Society <1981). The author also 

provides information on the Kinaalda'. 

It certainly is true that the Navajo family 
is in a period of acute crisis. At a time 
when the problems of the outside world never 
have been greater; at a time when the economic 
future of the Navajo family never has been 
more uncertain; at a time when the Tribe 
itself faces a period in which indecision and 
jealousy are accepted characteristics, and at 
a time when Navajo children are growing up to 
reflect the disintegration and uncertainty 
around them, it is all the more important for 
the Navajo woman and/or mother to stand strong 
and be rooted in herself and in her Navajo 
culture (Roessel, 1981, p. 76). 

Following the description of her daughter's Kinaalda-

she explains: 

The Navajos always have said that as long 
as they have cornfields and Kinaalda' they 
have nothing to worry about. These two 
elements of Navajo life remain in the position 
of vital importance, and in both elements the 
women play the primary role. The cornfield, 
with its fertility and growth, and the 
Kinaalda' Ceremony, with its recognition of 
the coming of age of a Navajo girl to 
womanhood, combine to focus on the cycle of 
reproduction, without which there can be no 
food and no people. The corn continues to 
grow and multiply year after year and Navajo 
people continue to grow and multiply year 
after year through the process of the girls 
becoming women and mothers in the manner 
taught by the Holy People (Roessel, 1981, p. 
105). 



The text Includes a documentation of one puberty 

ceremony, but fails to assess the extent of practice. 

A text book produced and written for Navajo 

students at the secondary and Junior college levels 

by the Navajo Resource Center in Rough Rock, Arizona, 

provides a breakdown of all the activities which take 

place during the Klnaalcia'. It was written in Navajo 

with an English translation. The book provides an 

excellent explanation of the ceremony along with the 

acknowledgement that it Is only one variation of the 

ceremony (Begay, 1983). 

The Purpose of the Study 

The purpose of this descriptive study was 

twofold: to determine the extent to which the ceremony 

was practiced on the North/Central portion of the 

Navajo reservation, and to establish a profile of the 

girl who currently participates in the ceremony. 

In several discussions with Navajos, two 

differing opinions were found relative to the extent to 

which the ceremony was practiced. One woman explained, 

"We belong to what is now referred to as the 'New Way' 

or 'New Society'. We are modern Navajos" (Stella Claw, 

personal communication, September 18, 1986). It was 
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her opinion that the ceremony Is taught, but not 

practiced and has become a part of the rich verbal 

history passed on to the new generation by the older 

generatIons. 

A differing point of view was that only the more 

traditional families practice the ceremony (Dan Crank, 

personal communication, October 31, 1986). The ceremony 

has changed in format; it has been modernized to a 

two-day, rather than a four-day ceremony. The two-day 

ceremony includes the day of preparation and the 

all-night sing. It can be fully completed on a 

weekend. 

The second question was how many of the 

traditional characteristics does the girl who had 

completed the ceremony possess. These characteristics 

constituted the traditional profile for the purposes ot 

this study. Wright (1982) found the Kinaalda' to be "a 

much more important event in the lives of traditional 

women" <p. 65), than acculturated women. Further, she 

found that traditional women had had the Kinaalaa' more 

often than the acculturated women. Did this hold true 

for the population used in this study? 
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Definitions 

For the purposes of this study only those 

students who are at least one-half Navajo will be 

identified as Navajo. 

A second definition necessary for the reader is 

that of clan. The clan is composed of people who 

constitute a consanguineous group. In Navajo culture 

the clans are named (see Appendix A). Each child is 

born of and born for a clan; i.e., they are born of 

their mother's clan and born for their father's clan 

(Lamphere, 1977). The clan serves many functions in 

Navajo society such as providing a cooperative support 

group and regulating marriages. 

For the Kinaalda', the clan provides assistance 

in many ways. The Ideal Woman, often a maternal aunt, 

is a clan member. Clan members offer the use or 

blankets and jewelry needed for the ceremony and 

participate in the all-night sing on the third night. 

They also accomodate the guests by providing food ana 

assisting in Its preparation. Finally, they ensure 

that the medicine man receives fair payment, either 

money, goods, or a combination, for services rendered. 

A "traditional Navajo" is one who nas resisted 

the outside influence and has not experienced a high 
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degree of acculturation. The traditional Navajo clings 

to "the social structure, patterns of inter-personal 

behavior, familial orientation, time and space 

concepts, and belief in the potency and primacy of 

supernatural beings who control life events" 

(Christopherson, 1979, p. 3), as has been evidenced in 

Navajo culture throughout written history of the people 

CHaile, 1981; Kluckhohn 8. Leighton, 1946; Wright, 

1982). 

A traditional profile was determined by summing 

the number of traditional characteristics possessed by 

the girl. The selected characteristics were a; Navajo 

chosen as the primary language spoken at home, 

b> Navajo chosen as the primary language spoken by the 

girl, c) responsibility for discipline of the girl 

rested with a maternal uncle, d) a strong association 

with female relatives, e) a Native American religious 

orientation, f> the girl's participation in cultural 

practices, and g> an affiliation with a consanguineous 

group as evidenced by an ability to identify that 

group. Each characteristic was valued equally in this 

study. This is not necessarily a reflection ot the 

true value of each characteristic to the Navajo 

cu1ture. 



CHAPTER TWO 

PROCEDURES 

Samp 1e 

The sample population consisted of all Navajo 

junior and senior girls enrolled at Monument Valley 

High School on February 26, 1987 (excepting the 10 

absentees that day). The enrollment included 81 juniors 

and 57 seniors; a total of 138. 

The purpose in using high school adolescent 

girls to obtain a sample was one of convenience as well 

as an attempt to obtain the most honest returns on the 

questionnaires. The researcher was a teacher in the 

high school from 1981-1985, and therefore was known to 

the majority of the sample. In an effort to minimize 

the reactivity factor it was anticipated that the girls 

would be more willing to give accurate responses to a 

familiar person as opposed to a stranger, thereby 

reducing the threat of intimidation. 

19 



A questionnaire developed by the researcher was 

used to obtain data (see Appendix C>. The 

questionnaire consisted of two sections. The first 

section was designed to elicit demographic information. 

The second section was a self report section designed 

to obtain a profile of the girl relative to family 

relations, religious affiliation, and discipline. The 

anonymous questionnaire was closed-ended. Additional 

information was encouraged by inclusion of answer 

spaces marked "other, please specify." 

The questionnaire was pilot tested in the Fall 

of 1986 by a group of 17 girls from the target 

population. Content validity was assessed by use ot 

three experts, all of whom are familiar with the 

ceremony and with the population, and by discussing 

test item wording with the pilot group. As a result, 

modifications to the questionnaire were made. External 

validity is limited to the population of 138 girls. A 

measure of questionnaire reliability has not been 

established. 
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Data Col 1ect1 on 

The questionnaire was administered on February 

26, 1987 to all Junior and senior girls who met 

criteria for inclusion in the study. The questionnaire 

was given in coeducational English language classes. 

Seven Anglo English teachers were the test 

administrators. As a result of the method of 

presentation some reactivity may have entered into the 

outcome of the study. 

Instructions for respondents were written in the 

first section of the questionnaire. All respondents 

received Identical instructions. The teachers 

(questionnaire distributors) read a permission 

statement to the girls prior to questionnaire 

administration. Students were told that if they did 

not choose to be Involved they did not have to respond. 

The respondents were permitted to ask questions at any 

point during the administration of the questionnaire. 

Data Analysis 

The first hypothesis was that there is a 

significant difference in the number of girls 

participating in the ceremony and the number of girls 
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not participating in the ceremony. It can be 

operational!zed as Hj: X± 4 X2 where Xj = the girls who 

have had the ceremony and X2 = the girls who have not 

had the ceremony. 

The second hypothesis was that there is a 

difference in the frequency of traditional 

characteristics possessed by each group of girls. It 

can be operatlonalized as H2: Xj / X2 where Xj = the 

girls who have had the ceremony and X2 = the girls who 

have not had the ceremony. Both hypotheses will be 

reported using chi square tests of significance in 

addition to numbers and percentages. 



CHAPTER THREE 

RESULTS 

All of the 128 questionnaires distributed were 

returned. Of those returned, 123 were used to 

determine the results of the study. Five 

questionnaires were discarded for the following 

reasons: 2 identified themselves as non-Navajo, 1 

questionnaire was missing a page, and 2 respondents 

left the question about Kinaldaa' participation blank. 

Demographic Information 

Aae The ages of the subjects were as follows: 

15 years = 1 <1%), 

16 years = 35 (28%), 

17 years = 42 <34%), 

18 years = 30 (24%), 

19 years = 8 <7%), 

20 years = 5 <4%), 

21 years = 1 <1%), 

No age given = 1 (1%). 

23 
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Grade The grade levels of the subjects were as 

follows: four 10th graders <3%), fifty-nine 11th 

graders (48%), and sixty 12th graders (49%). The 

inclusion of the four who identified themselves as 10th 

graders can be explained in terms of the respondents 

being unaware of their grade level (often the case wnen 

failures are involved) or as teacher error. 

Clan Membership Of the 123 respondents, 87 (71%) were 

able to identify the clan they were born of (see 

explanation on p. 15). Two (2%) identified themselves 

as having a non-Navajo mother. Although 34 (27%) gave 

no response, this does not necessarily mean the girls 

don't know their clans. Some possible explanations are 

a) an inablility to Identify it in English, b) an 

inability to spell it, c) membership in the same clan 

(born of and born for the same clan, a taboo and 

therefore an embarrassing situation for the girl, 

possibly prompting her to claim no knowledge of clan 

membership), or d) a non-Navajo mother. The three most 

prevalent clans born of were Ashjjhf (Salt), Tachii,'nii 

(Red Running into the Water), and Todfch'il'nii 

(Bitter Water). (See Appendix A for a listing of the 

clans.) 
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No response was given by 29 (24%) girls in 

answer to the clan they were born for. Four <3%) girls 

identified themselves as having non-Navajo fathers. 

Ninety (73%) respondents were able to identify their 

father's clan. The three most prevalent clans were 

Tabfijiha (Water's Edge), Todf ch' i (' n i i (Bitter Water), 

and T+'i'zl'+anf (Manygoats). 

The Kinaalda' ceremony requires the girls to 

know their clan membership and this was evidenced by 

the returns. Fifty (41%) of the Kinaalda' girls 

identified clan membership of both clans while 16 (13%) 

were unable to identify both clans. Twenty-seven (22%) 

of the non-Kinaalda' girls identified clan membership 

of both clans while 30 (24%) were unable to identity 

both clans. Using a chi square test of significance 

with an alpha level of .05, a significant difference 

between the groups was established; X2 (ldf, n = 123) 

= 10.45, E. = -05. The girls who had the Kinaalda- were 

more frequently able to identify their clan membership. 

Practice of the Kinaalda-

The results of the questionnaire showed that the 

practice of the Kinaalda' is still common among this 
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The results of the questionnaire showed that the 

practice of the Kinaalda' is still common among this 

generation of girls. Of the 123 respondents, 66 (54%) 

had the ceremony while 57 (46%) had not. There was no 

significant difference between the two groups of girls; 

X 2 (ldf, a = 123) = .66, £ = .05. 

Forty (33%) of the girls whose mothers had the 

ceremony also had the ceremony themselves. Only 3 (2%) 

had the ceremony while their mothers did not. 

Conversely, 20 (16%) of the girls whose mothers had the 

ceremony did not have the ceremony themselves. In 10 

(8%) cases neither mother nor daughter had the 

ceremony. Many girls did not know if their mothers had 

had the ceremony. The 'I don't know' response was the 

reply checked 50 (41%) times; 23 times by Kinaalda' 

girls and 27 times by non-Kinaalda' girls. There is a 

significant difference in the frequency of the 

mother/daughter participation in the ceremony; X 2(2dt, 

II = 123) = 10.54, £ = .05. This indicates a trend; 

mothers who had the ceremony are more likely to have 

daughters who also had the ceremony. 
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Profile of the Klnaalda' Girl 

Eight questions were used to determine the 

profile of the Kinaalda' girl. Utilizing the 

definition of traditional suggested by Christopherson 

(1979), the questions identified some components of the 

social structure, patterns of inter-personal behavior, 

familial orientation, and religious orientation. 

The first two questions dealt with Navajo 

language as a component of social structure. Navajo is 

the language spoken at home by 32 (31%) of the 

Kinaalda' girls and 16 (16%) of the non-Klnaalda' 

girls. English was the primary language for 21 (21%) 

of the Kinaalda' girls and 33 (32%) of the 

non-Kinaa1 da' girls. There is a significant difference 

at an alpha level of .05 in the language spoken at home 

using the chi square test; X 2 (ldf, a = 102) = 7.71, £ 

= .05. The Kinaalda' girls indicated that Navajo was 

the primary language spoken at home more frequently 

than the non-Klnaalda' girls. 

Both sets of girls chose English as the language 

they spoke most often, 51 (44%) of the Kinaalda' girls 

and 48 (41%) of the non-Kinaalda' girls. Eleven (9%) 

Kinaalda' girls and seven (6%) non-Kinaalda' girls 

speak Navajo most often. There was not a significant 



difference in the language spoken most frequently? 

X2 (ldf, n = 117) = .27, £ = .05. 

In answer to 'who disciplines you?', parents 

were checked by 52 <42%) Kinaalda' girls and 42 <34%) 

non-Kinaalda' girls. Nonparents were mentioned in onl 

24 cases; by 13 <11%) Kinaalda' girls and 11 <9%) 

non-Kinaalda' girls. One respondent listed the uncle 

In traditional Navajo culture the maternal uncle does 

the disciplining <Kluckhohn & Leighton, 1947). A 

response written in the 'other' space was 'boyfriend'. 

'Boyfriend' was given by three respondents, ali 

non-Kinaalda' girls. Five <4%) of the girls did not 

respond. There was no difference in the frequency of 

disciplinarian identified by the groups of girls, 

X2 <ldf, n = 118)= 0, e = .05. 

The Kinaalda' girls chose female relatives as 

best friends 27 <22%) times while the non-Kinaalda-

girls chose females relatives 17 <14%) times. 

Thirty-eight <30%) of the Kinaalda' girls chose 

non-relatives as best friends; 42 <34%) non-Kinaalda' 

girls chose non-relatives as best friends. There was 

not a significant difference in the choice of friends 

between the two groups of girls, X 2 <ldf, n = 123) = 

2.10, e, = .05. 
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Religious orientation was determined by grouping 

together those religions whose doctrine is In keeping 

with the Native American philosophy into one group and 

those whose doctrine has been brought from another 

cultural base into a second group. The Native American 

Church and the traditional Navajo philosophy (Navajo 

Way) were combined (many Navajos view the peyote 

ceremony of the Native American Church as another 

ceremony in keeping with traditional the Navajo Way, 

i.e., It Is one of the many Blessing Way ceremonies) to 

form one group. The Catholic, Mormon Church of the 

Latter Day Saints, and Protestant churches were 

combined to form the second group. 

Thirty-three <27%) Kinaalda' girls identified 

with the Native American religious philosophy. Sixteen 

<13%) of the non-Kinaalda' girls also identified with 

this philosophy. Twenty-two <18%) Kinaalda' girls 

identified with one of the Protestant churches. 

Twenty-nine <24%) of the non-Kinaa1 da' girls identified 

with one of the Protestant churches. The Kinaalda' 

girls Identified with the Native American philosophy 

significantly more frequently than did the 

non-Kinaalda' girls, X2 <ldf, n = 100) = 3.84, £ = .05. 
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The final three questions used to determine the 

traditional profile have been dealt with in the 

previous sections. They were the Kinaalda' practice by 

self, by mothers, and clan Identification. 

The criteria used in determining the profile of 

the traditional Navajo girl were a) Navajo as the 

primary language, b> discipline done by maternal uncle, 

c) strong association with female relatives, d) Native 

American religious orientation, e> participation in 

cultural practices, and f) an affiliation with the 

consanguineal group. To ascertain if the girls with 

these characteristics were more likely to experience 

the Puberty Ceremony, the total number of these 

traditional characteristics each girl possessed was 

determined. For the purpose of this study, these 

characteristics were equally weighted. It is 

acknowledged that this may not reflect the true value 

of each characteristic. Table 1 lists the number of 

characteristics each of the girls possessed. The 

Kinaalda' girl had more of the six traditional 

characteristics. There was a significant difference in 

the number of characteristics, X2 (6df, n = 123) 

= 44.79, b = .05. The non-Kinaalda' girl more 

frequently possessed one or two of the traditional 

characteristics while the Kinaalda' girl more 
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•frequently possessed three or -four o-f the traditional 

characteristics. 

Table 1; Number o-f Traditional Characteristics by 

Kinaalda' Participation 

K i n aa1 da' part i c i p a t ion 

No. o-f trad, charac ter i st i c s Yes No 

0 0 6 

1 3 1? 

2 6 14 

3 15 10 

4 27 7 

5 10 1 

6 5 0 



CHAPTER FOUR 

SUMMARY AND CONCLUSIONS 

There is no question that the Navajo culture is 

a culture in transition and as a result that the 

traditional ceremonies such as the Kinaalda' have been 

affected. Although it is impossible to know the full 

impact of the outside influences to date, it is 

necessary to continue to examine traditional cultural 

institutions in an effort to document the change 

currently underway. The Navajo have not lost their 

traditions to the extent that many North American 

tribes have. The Navajo Way has survived and the 

Navajo people have flourished despite the outside 

forces at work. The people display an incredible 

tenaci ty. 

One of the underlying values that permeates all 

of Navajo life is that of harmony. By striving to find 

harmony in all that surrounds them, the Navajo have 

managed to modify potentially threatening situations to 

their advantage. The Long Walk of 1864 threatened the 

value structure, yet the People thrived. The setting 

up of a tribal headquarters after the return from the 

32 
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Long Walk changed the political and social systems, yet 

the tribe survived and was strengthened. Stock 

reduction of the 1930's changed the entire economic 

system, yet the people adjusted. Monitoring the 

changes taking place in the traditional institutions 

can provide much insight about the ability of the tribe 

to be adaptable yet remain strong against staggering 

odds. Current and future generations will be 

challenged. How will they adapt? 

Purpose #1 

The primary purpose of the study was to 

determine the extent of the practice of the Kinaalda' 

today. The results indicate that 66 (54%) girls had 

the ceremony and 57 <46%) girls did not have the 

ceremony. Fifty-four percent of the eleventh and 

twelfth grade girls attending Monument Valley High 

School in Kayenta, Arizona, had some form of the 

Kinaalda' ceremony at or near the onset of menses. The 

hypothesis, that there is a difference in the number ot 

girls participating in the ceremony and the number of 

girls not participating, was not supported. There was 

no statistical significance in the frequency of the 

ceremony, however, this challenges Stella Claw's claim 
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that the ceremony Is taught and not practiced. It does 

not appear to be an obsolete custom passed on from 

generation to generation through verbal history. The 

frequency of participation, indicated in the findings, 

supports Dan Crank's claim that the ceremony is still 

being practiced within this generation. 

Purpose 

The second purpose of the study was to establish 

a profile of the girl who had the ceremony. The 

underlying assumption of this purpose was that more 

traditional than non-traditional families and therefore 

their daughters would partake of the ceremony due to 

the cultural significance of such participation. The 

traditional profile of the girl was calculated by 

summing the number of traditional characteristics the 

girl possessed. Although no girl had all the 

characteristics of the "traditional" Navajo girl, the 

girls who had the ceremony more frequently had a higher 

number of the traditional characteristics than those 

girls who had not had the ceremony. The hypothesis, 

that there was a significant difference in the 

frequency of traditional characteristics possessed by 

each group of girls, was supported. The girls who had 
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had the ceremony displayed a greater number of the 

characteristics. However, there were girls relatively 

high on the Index of traditional characteristics who 

had not had the ceremony as wel1 as girls very low on 

the index who had the ceremony. 

Significant differences were found in the 

language spoken at home, religious orientation, 

maternal practice of the ceremony, and the ability to 

identify clan membership. The girls who had the 

ceremony Identified Navajo as the primary language 

spoken at home more frequently than the girls who nad 

not had the ceremony. Despite the significant 

difference in the language most frequently spoken at 

home, there was not a significant difference in the 

language the girls spoke most frequently. 

Those girls who identify with the Native 

American religious doctrines were more likely to have 

had the ceremony (27% of all the girls) than those who 

identified with the Protestant religious doctrines (18% 

of all the girls). Although many identified with the 

Protestant religions, they had not totally given up the 

Navajo belief in the Holy Ones and continued to worship 

these supernatural beings by performing the Blessing 

Way ceremonies, a possible indication of the emphasis 
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being placed on the preservation of cultural 

institutions. Thirteen percent who had not had the 

ceremony still identified with the Native American 

philosophies; whereas 24% identified with the 

Protestant philosophies. 

The final two items of significance relating to 

traditional characteristics were maternal practice of 

the ceremony and clan identity. Forty-nine percent ot 

the sample indicated that their mothers had had the 

ceremony. Eleven percent of the sample indicated that 

their mothers had not. The 'I don't know response was 

Indicated by 41% of the sample. It is noteworthy that 

this response was given so often. The sacredness of 

the ceremony as well as cultural restrictions on the 

discussion of bodily processes and functions may 

explain the frequency of the 'I don't know' response 

(given 50 times). The responses were sufficient to 

show a trend; the mothers who had the Kinaalda' 

ceremony were more likely to have daughters who haa 

also had the Kinaalda' ceremony. If this trend 

continues, the ceremony will continue to be practiced 

in future generations on the North/Central part of the 

Navajo Reservation. 

Clan identity is of Importance to the ceremony. 

The clan provides a cooperative group which lends 
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support to the family. It is virtually impossible for 

the girl to go through the Kinaalda' ceremony without 

knowing her clan Identity. She may not know the 

English translation, but she can and must be able to 

identify it in Navajo. 

There appeared to be no difference in the 

primary language spoken by the girls. Both sets of 

girls use English more frequently than Navajo. The 

school setting in general and the use of English 

classes in particular for questionnaire administration 

are major contributors to this finding. 

Neither group of girls was disciplined by the 

traditional disciplinarian in Navajo culture, a 

maternal uncle. Both sets of girls were disciplined 

most frequently by parents. 

There also was no significant difference in the 

source of friends chosen by the girls. 

Conclusions 

This descriptive study has addressed some 

questions while Identifying the issues in need of 
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further research. It Is Impossible to determine from 

the limited scope of the questionnaire whether or not 

the Navajo girl who has had the Blessing Way ceremony 

prescribed by the Holy Ones experiences a less 

traumatic adolescence than the girl who does not follow 

cultural tradition. Many of the questions left 

unanswered may be answered by a survey study done in 

more depth and on a larger scale. A questionnaire for 

the mothers of the girls Involved in the study could 

verify the maternal participation in the ceremony. The 

importance of the ceremony to those who have 

participated could be established. Does the ceremony 

lay a foundation of values that are life changing? An 

estimate of decline In practice could be accurately 

made. More details about the ceremony Itself would 

assess the changes being made in the ceremony to 

modernize it. What type of ceremony is being 

practiced? For example, has it in fact become a 

two-day ceremony rather than a four-day ceremony as was 

asserted by Dan Crank? 

In addition, a longitudinal study could be 

undertaken to assess the effects of the ceremony at 

various stages in the lives of the women. Beginning at 

the time of the ceremony the study could determine the 

effect the ceremony has on adolescence. Does It 
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minimize the conflict In the transition between 

childhood and adulthood. Does it affect attitudes 

toward careers, child rearing, working mothers, 

marriage, menopause, and old age? 

The study could be extended to address the issue 

of religious orientation. The Navajo appear to blend 

existing philosophies and create new heterogenous 

philosophies. Further research in the area of 

religious orientation and ceremonial practices should 

be pursued. Further research which investigates the 

process of blending philosophies together with other 

relevant societal changes may be important to the 

understading of the present Navajo acculturation 

process. 

It is apparent that the maternal uncle is no 

longer the primary disciplinarian in the family 

structure. The reason may lie in the increasingly 

common neolocallty of the Navajo people. With the 

Influx of mobile homes and the recent expansion of 

subsidized housing on the reservation, the nuclear 

family is becoming more commonplace. The maternal 

uncle may no longer live in the same housing unit and 

therefore the practice is nonviable. 

The Kinaalda' ceremony is still an important 

Influence In the lives of adolescent Navajo girls. The 
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ceremony is u s e d  t o  reinforce that w h i c h  is p e r c e i v e d  

a s  good and right f o r  the N a v a j o  w o m a n . T h e  ceremony 

d o e s  not n e c e s s a r i l y  teach n e w  skills, but r a t h e r  

rein-forces t h e  i m p o r t a n c e of s k i l l s  valued in e v e r y d a y  

life. T h e  reinforcement o f  these s k i l l s  a n d  values are 

important r e g a r d l e s s  of the t r a d i t ional p r o f i l e  o f  the 

g i r l .  T h e  implications a r e  f a r  r e a c h i n g  for the tribe 

b e c a u s e  t h i s  ceremony, the K i n a a l d a ' ,  c a n  be u s e d  to 

teach tribal v a l u e s  which emphasize p e a c e , harmony, a n d  

o r d e r .  

At a  time o f  a c u t e  c r i s i s  ( R o e s s e l , 1981), the 

K i n a a l d a '  can e n c o u r a g e  the N a v a j o  woman t o  "stand 

s t r o n g  a n d  be r o o t e d  in h e r s e l f  a n d  in h e r  N a v a j o  

culture" CRoessel, 1 9 8 1 ,  p .  76). Navajo women face the 

c h a l l e n g e  of f i n d i n g  harmony by integrating the 

t r a d i t i o n al w i t h  the m o d e r n .  Historically,  N a v a j o  

women have m e t  the c h a l l e n g e  a n d  been s t r e n g t h e ned to 

confront whatever 1 i e s  b e f o r e  t h e m  ( S h e p a r d s o n, 1982). 

T h e  Kinaalda'' m a y  help the y o u n g  N a v a j o  woman t o  meet 

t h e  c h a l l a n g e  o f  a  c u l t u r e  i n  c r i s i s  w h i l e  m i n i m i z i n g  

t h e  c o n f l i c t  in t h e  t r a n s i t i o n  b e t w e e n  c h i l d h o o d  and 

a d u 1 t hood. 



Appendix A 

LIST OF CLAN NAMES 
WITH ENGLISH TRANSLATION 

Number of Respondents 
Born Born 
of for 

AshJJ,hf - Salt People 13 7 

Ats'oos dine'e - The feather people 

Azee tsoh dine'e - The big medicine 

peop1e 

Bjjh bitoodnii - Deer Spring clan 3 

Bi jh dine'e Tachii'nii - The deer people 

of the red running into the water 

BJih tsoh dine'e - The big deer people 

Bjjh yaazh dine'e - Little deer people 

Bit'ahnii - Within his cover 3 6 

Deeshchii'nii - Start of the Red Streak 

people l 

Dibe+izhin f - Black sheep l 

Dolii dine'e - Blue bird people 

Dzaaneez fan! - Many mules 

Dzi* na'oodihnil - The turning mountain 

people 

DziK'aadf - Near the mountain clan 2 

Dzi+t*'ahnii - Mountain cove 
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Gah dine'e Tachii'nii - The rabbit peopl 

of the red running into the water 

Halgai dine'e - People of the valley 

Haltsooi' - Meadow people 

Hashk'^ hadzohi' - Yucca fruit strung-

out- i n-a- 1 i ne clan 

Hasht*'ishnii - Mud clan 

Honaghaahnii - One-walks-around-clan 

Hooghan 1-ani - Many hogans 

'iich'ah dine'e - The moth people 

Jaa'yaaloolii - The sticking up ears 

peop1e 

K'aa' dine'e - The arrow people 

K'aahanaanil - The living arrow 

Keha'atiinii - The foot trails people 

Kinyaa'aa nii - The towering house clan 

Kiniichl'i 'ni i - Red house clan 

KinHtsonii - Yellow house people 

Lok'aa' dine'e - Reed people 

M^'ii deeshgiizhinii - Coyote pass 

Naada^' dine'e - The corn people 

Naakaii dine'e - The Mexican clan 

Naaketl-'ahi' - Flat foot people 



Naaneeshfezhf tachli'nii - The charcoal 

streaked division of the red running 

into the water 

Naashashf or Shash dine'e - The bear 

enemies, Tewa clan 

Naashgalf dine'e - The Mescalero Apache 

cl an 

Naasht'ezhi dine'e - Zuni clan 

Naayfzi dine'e - The squash people 

Nat'oh dine'e - Tobacco people 

Nihoobaanli - Gray streaked-ends clan 

Nooda'I* dine'e - The Ute clan 

Nooda' 1 dine'e' Tachli'nii - The Ute 

people division of the red running 

into the water 

Sei bee hooghanii - The sand hogan people 

Shash dine'e or Naashashi - The bear 

enemies, Tewa clan 

Tabf^ha - Water's edge 

Tachli'nii - Red running into the 

water people 

Ta'neeszahni1 - Tangle clan 

T^zhll dine'e - The turkey people 



T'1ish'ebaani1 - Gray cottonwood 

extending out 

T+aashchl'l - The red bottom people 

T+'fzf *£nf - Many goats 

Tk'ogf - Hairy ones or weaver 

Toaheedlfinii - The water flow together 

To'ahanl - Near the water clan 

To'aszcn - The light water people 

Tobazhnf'azhi - Two who came to water 

Todlchif'nii - Bitter water clan 

Todlk'^zhl - Salt water 

Totsohnii - Big water 

Ts'ah yisk'idnii - Sage brush hill 

Tse deeshgizhnii - Rock gap 

Tseikeehe - Two rocks sit clan 

Tsi" naajinnii - Black streak wood 

peop1e 

Tsenahabi+nii - Sleep rock people 

Tsenjikfnr - Honey combed rock people 

or The cliff dwellers 

Ye'ii dine'e - Giant people 

Yoo'o dine'e' - The bead people 

Yoo'o dine'e Todichii'nil - The bead 

people of bitter water clan 
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Appendix C 
Questionnaire 

To Whom It May Concern: 

This Questionnaire is part of a research study entitled, "An analysis of the 

Practice of the Kinaalda' on the North/Central Part of the Navajo Reservation." 

The study is being conducted to research the extent of the practice of the Kinaalda' 

ceremony, who is having the Kinaalda' performed, and the types of discipline 

referrals received by those girls. The information obtained in this study will be 

helpful to people working with adolescent Navajo girls. 

Your participation in this study is completely voluntary. The completion ot this 

questionnaire will require approximately fifteen minutes of your time. There will 

be no costs, benefits, or risks to you from your participation in this study. You 

may withdraw from completing the questionnaire at any time, ano you may retuse to 

answer any questions without incurring any ill will. Completion ot the 

questionnaire indicates that you have willingly consented to participate in this 

study. Be assured that all questionnaires are anonymous. Your responses will be 

grouped with the responses of others to provide the information sought. 

Thank you for your help in this study. The success of the project depends upon 

your participation. You may review a summary of the results upon request. If you 

have any questions concerning this research, please contact me. 

Dorothy Briggs 

General Delivery 

Kayenta, AZ 86033 

697-8353 
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INSTRUCTIONS: Answer each question to the best of your 
ability. Feel free to ask questions if you don't 
understand any item. 

1. Age: 

2. Grade: 

3. Clan Membership: Born of 

Born for 

4. Race: (check one) 

Navajo 
Hopi 
Anglo 
Other Please specify 

5. Area of residence (where you live) 

6. List the ages and sex of the people with whom you 
1 ive: 

SS£ S£X relationship 

ex: 52 E mother 

If there are more than this, please list them in the 
space to the right. 



50  

7. What is the primary language spoken at home? 
Check one. 

English 
Navajo 
Other Please specify 

8. What language do you speak most often? Check one. 
English 
Navajo 
Other Please specify 

9. Which female relative do you feel closest to? 
Check one. 

Grandmother 
Mother 
Other Please specify 

10. Who disciplines you? Check one. 
Mother 
Father 
Grandmother 
Grandfather 
Aunt 
Uncle 
Brother 
Sister 
Other Please specify 

11. Who is your best friend? Check one. 
Someone at school 
Sister 
Cousin 
Aunt 
Mother 
Other Please specify • 

12. To which church do you belong? Check one. 
. Native American Church 

LDS (Mormon) 
Catholic 
Other protestant churches (Presbyterian, 
Baptist, Church of Christ,...) 
None 
Other Please specify 
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13. Check any of the following you <or members of your 
family receive. 

Free Lunch 
Reduced Price Lunch 
Food Stamps 
Women and Infant Children (WIC) Payments 
Aid to Dependent Children 
Wei fare 
Other Please specify 

14. Have you had the Kinaalda' (Navajo Puberty 
Ceremony? 

Yes 
No 

15. Did your mother have the Kinaalda'? 
Yes 
No 
I don't know 

Have you ever been sent to the Dean for alcohol 
or drug use or possession? 

No <Proceed to Item 17> 
Yes 

If so, what action was taken? 
Conference with the Dean or Principal 
Parent Conference with the Dean or Principal 
Detention 
In-School Suspension 
Corporal Punishment (paddling) 
Suspension 
Expulsion 

Have you ever been sent to the Dean for cheating 
and/or forgery? 

No <Proceed to Item 18> 
Yes 

If so, what action was taken? 
Conference with the Dean or Principal 
Parent Conference with the Dean or Principal 
Detention 
In-School Suspension 
Corporal Punishment (paddling) 
Suspension 
Expulsion 

16. 

16a. 

17. 

17a. 
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18. Have you ever been sent to the Dean for defiance 
of authority (refusal to obey school personnel)? 

No <Proceed to Item 19> 
Yes 

18a. If so, what action was taken? 
Conference with the Dean or Principal 
Parent Conference with the Dean or Principal 
Detention 
In-School Suspension 
Corporal Punishment (paddling) 
Suspension 
Expulsion 

Have you ever been sent to the Dean for disorderly 
conduct (profanity, throwing water balloons, 
throwing eggs, playing loud music)? 

No <Proceed to Item 20> 
Yes 

If so, what action was taken? 
Conference with the Dean or Principal 
Parent Conference with the Dean or Principal 
Detention 
In-School Suspension 
Corporal Punishment (paddling) 
Suspension 
Expu1s i on 

20. Have you ever been sent to the Dean for possession 
or use of explosive devices and/or weapons? 

No <Proceed to Item 21> 
Yes 

20a. Ix so, what action was taken? 
Conference with the Dean or Principal 
Parent Conference with the Dean or Principai 
Detention 
In-School Suspension 
Corporal Punishment (paddling) 
Suspension 
Expulsion 

19. 

19a. 
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21. Have you ever been sent to the Dean for fighting 
or physical assult? 

No <Proceed to Item 22> 
Yes 

21a. If so, what action was taken? 
Conference with the Dean or Principal 
Parent Conference with the Dean or Principal 
Detention 
In-School Suspension 
Corporal Punishment (paddling) 
Suspension 
Expu1s i on 

22. Have you ever been sent to the Dean for possession 
or use of tobacco? 

No <Proceed to Item 23> 
Yes 

22a. If so, what action was taken? 
Conference with the Dean or Principal 
Parent Conference with the Dean or Principal 
Detention 
In-School Suspension 
Corporal Punishment (paddling) 
Suspension 
Expulsion 

Have you ever been sent to the Dean for vandalism, 
arson, or theft? 

No 
Yes 

If so, what action was taken? 
Conference with the Dean or Principal 
Parent Conference with the Dean or Principal 
Detention 
In-School Suspension 
Corporal Punishment (paddling) 
Suspension 
Expulsion 

23. 

23a. 



Appendix D 

RESULTS REPORTED BY NUMBER OF RESPONSES 

1. Age: see page 23 

2. Grade: see page 24 

3. Clan Membership: see Appendix A 

4. Race: all respondents were at least one-half 

Navajo 

5. Area of residence: 
Kinaalda Participation 

Town 
Surrounding Area 
No response 

Yes 
25 
40 
1 

No 
31 
23 
3 

6. Number of people residing at home: 

Kinaalda' Participation 
Yes No 

0 
1 
2 
3 
4 
5 
6 
7 
8 
9 

10 
11 
12 
13 
14 

1 
1 
2 
6 

10 
13 
10 
10 
5 
2 
4 
0 
0 
0 
1 

0 
4 
3 
9 

12 
9 
8 
3 
3 
2 
2 
0 
2 
0 
0 

Note One paper left blank 

54 
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Relationships of people living at home: 
Kinaalda" Participation 

Relationship Yes No 

Mothers 55 4b 
Step-mothers 1 l 
No mother listed 6 7 

Fathers 47 41 
Step-fathers 1 3 
No father listed 13 13 

Mothers only (single parent) 8 10 
Fathers only (single parent) 1 2 
Both parents listed 45 34 

Own ch i1d 3 8 

Extended family 14 18 
Non-family members in household 1 5 

7. Primary language spoken at home: 

Kinaalda' Participation 
Yes No 

English 21 33 
Navajo 32 16 
No answer 1 2 
Both English and Navajo checked 11 6 

8. Language spoken most often: 

Kinaalda' Participation 
Yes No 

English 51 48 
Navajo 11 7 
Other 1 1 
No answer 1 1 
Both English and Navajo checked 2 l 
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9- Closest female relatives 

Kinaalda' Participation 
Yes No 

Grandmother 3 5 
Mother 39 32 
Aunt 5 3 
Cousin 2 4 
Sister 15 11 
Step-mother 0 1 
No answer 2 1 
Principal disciplinarians 

Kinaalda' Participation 
Yes No 

Mother 32 27 

Father 16 14 
Both parents checked 4 1 

Grandmother 0 2 
Grandfather 2 1 
Aunt 3 1 
Unc 1 e 0 1 
Broth 2 1 
Sister 3 1 
Cousin 1 0 

Boyfriend 0 3 
Sel f 2 1 
No answer 1 4 

Notes More than one answer was checked on 5 
questionnaires. 

11. Best friends 
Kinaalda' Participation 

Yes No 

Someone at school 36 38 
Si ster 8 6 

Cousin 12 5 

Aunt 0 2 

Mother 7 4 

Brother 1 0 
Other friends (not at school) 1 4 
No answer 2 0 

Notes More than one answer was checked on 2 
questionnaires. 
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12. Church membership: 
Kinaalda' Participation 

Yes No 

Native American Church 26 14 
LDS (Mormon) 6 8 
Catholic 3 4 
Other protestant churches 

(Presbyterian, Baptist, 
Church of Christ,...) 13 17 

Traditional Navajo 7 2 
None 11 10 
Other 0 2 

13. Any of the following received: 
Kinaalda' Participation 

Yes No 

Free School Lunch 28 21 
Reduced Price School Lunch 8 4 
Food Stamps 11 5 
Women and Infant Children Payments 10 8 
Aid to Dependent Children 2 0 
Welfare 7 1 
Child Support 0 1 
Social Security 2 2 

14. Kinaalda' (Navajo Puberty Ceremony) participation: 
66 = Yes 
57 = No 

15. Maternal participation in Kinaalda': 
Offspring Participation 

Yes No 

Yes 40 20 
No 3 10 
I don't know 23 27 

16. Sent to the Dean for alcohol or drug use or 
possession: 
Kinaalda' Participation 

Yes No 

No 
Yes 

56 
10 

48 
9 
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16a. Action taken: 
Conference with the Dean 
Parent Conference 
In-School Suspension 
Suspension 
Expulsi on 

17. 

or Principal 2 1 
1 2 
1 0 
4 5 
2 1 

Sent to the Dean for cheating and or forgery: 
Kinaalda' Participation 

Yes No 

No 63 55 
Yes 3 2 

17a. Action taken: 
Conference with the Dean or Principal 2 1 
Parent Conference 1 0 
Suspension 0 1 

18. Sent to the Dean for defiance of authority 
(refusal to obey school personnel). 

Kinaalda' Participation 
Yes No 

No 64 47 
Yes 2 10 
Action taken: 
Conference with the Dean or Principal 0 3 
Detent i on 2 4 
In-school Suspension 0 2 
Suspension 0 1 

19. Sent to the Dean for disorderly conduct: 
Kinaalda' Participation 

19a 

20 

Yes No 
No 61 52 
Yes 5 5 
Action taken: 
Conference with the Dean or Principal 1 1 
Parent Conference 0 2 
Detent i on 2 0 
In-School Suspension 1 0 
Suspension 1 1 
No answer given 0 1 

Sent to the Dean for possession or use of 
explosive devices and/or weapons: 

Kinaalda' Part i cipat i on 
Yes No 

No 66 57 
Yes 0 0 
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21. Sent to the Dean for fighting or physical assault: 
Kinaalda' Participation 

Yes No 

No 57 48 
Yes 9 9 

21a. Action taken: 
Conference with the Dean or Principal 4 4 
Parent Conference 0 3 
Detention 1 U 
In-School Suspension 1 0 
Corporal Punishment (paddling) 0 1 
Suspension 1 0 
Expulsion 2 1 

22. Sent to the Dean for possesion or use of tobacco: 
Kinaalda' Participation 

Yes No 
No 63 54 

Yes 3 3 
22a. Action taken: 

Conference with the Dean or Principal 2 1 
Detention 1 0 
Corporal Punishment (paddling) 0 1 
No answer given 0 l 

23. Sent to the Dean for vandalism, arson or theft: 
Kinaalda' Participation 

Yes No 

No 65 57 
Yes 1 0 

23a. Action taken: 
Conference with the Dean or Principal 1 0 
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REFERENCE NOTES 

List of People Quoted from Interviews 

Claw, Stella - Art and Navajo Language teacher at 
Monument Valley High School, Kayenta, AZ., 
1982-1987. Mrs. Claw is a Navajo woman who 
participated in the Kinaalda'. Her oldest 
daughter has chosen not to have the Kinaalda'. 
The other two daughters are expected to follow 
su i t. 

Crank, Dan - Special Education teacher at Monument 
Valley High School, Kayenta, AZ., 1980-1987. Mr. 
Crank is a Navajo man who witnessed and 
transcribed the Kinaalda' of his niece. He is 
determined that his family not lose the 
traditions. He is preparing his daughter 
(currently a toddler) for her Kinaalda'. Mr. 
Crank has published works of fiction about the 
Navajo. 
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