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ABSTRACT 

The Hopi word hova is glossed in the Hopi Dictionary as homosexual, 

transvestite, similar to the berdache. This thesis explores the meanings of the 

words homosexual, transvestite, and berdache in order to gain a better 

understanding of the Hopi word hova. Most of the major extant, published, 

anthropological literature regarding the words berdache and hova are 

reviewed and analyzed. Other cultural ideas such as Navajo nadleehi and 

Zuni lhamana are also analyzed for cross-cultural purposes. As the 

anthropological literature is inadequate for explaining the Hopi word hova, 

future research options and projects are proposed in favor of a static 

conclusion. 
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INTRODUCTION 

Scholars expand the body of knowledge by reading, writing, 

researching, and rewriting. During the process, they leam and teach others 

who also seek knowledge. This motivation to expand knowledge has led to 

multitudinous volumes of information, data, speculation, and ideas which 

fill minds and libraries. What remains, part of the great academic mystery, is 

the fact that no matter how many books fill so many libraries, not everything 

that can be written about all the subjects and objects of reality has been 

written. Not everything that can be seen, has been seen. 

In the wake of so much cultural change, upheaval, critique, and 

restructroring after the 1960's, after such phenomena as the Civil Rights 

Movement, the Women's Movement, the so called Sexual Revolution, we 

have learned to challenge power, the "system," stereotypes, and even our 

very perceptions of reality. These challenges have found homes in the 

academic neighborhood due in great peirt to the motivation of expanding the 

body (which has become "bodies") of knowledge. Some new streets in this 

ever sprawling neighborhood have names like Ethnic Studies, Women's 

Studies, African-American Studies, Latin American Studies, American 

Indian Studies, even Gay and Lesbian Studies. Projects in such fields give 

voice to previously ignored or marginalized voices. Such projects reinterpret 

old data and restructure old ideas in order to show new views that may have 

been previously overlooked. 

I submit this project in the field of American Indian Studies. It deals 

with some ideas related to gender and sexuality. Being able to talk about such 

issues is a relatively new development in academia. This paper will take a 
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small step toward adding to the knowledge of sexuality in American Indian 

cultures. 

There is a word in the Hopi language, hova. The Hopi Dictionary 

defines hova as "transvestite or homosexual, person who assumes the gender 

role and marmerisms of the opposite sex, similar to the berdache." Such a 

defirution begs further questions. For example, what kind of transvestite? 

What kind of homosexual? What is the gender role to be assimied or 

renounced? How does one assiune a gender role? What is a berdache? What 

does it mean to be homosexual in Hopi culture? Indeed, what does it mean to 

be homosexual in American culture? This paper is only a small step toward 

aiiswering a few interrelated questions. In so doing, I wish to add to the body 

of knowledge. 

Ideas and concepts have the potential to change over time and across 

boundaries. Often times words themselves may mean slightly different things 

in different places and in different situations. So we must be very careful that 

we get our words right. Much of this paper will be concerned with getting our 

words right. This paper is not a catalog of sexual techniques. Nor is it an 

attempt to make the whole world a gay world. I do wish to look at the 

literature that does exist, with an eye towards the word hova and towards the 

English language concepts of "gay," and "homosexual." Though none of the 

sources analyzed are specifically focussed upon asking these questions, they 

hold clues which can be used for thought, questioning, and speculation, 

opening a dialog about other facets of diversity that should be addressed. As 

the field of American Indian Studies expands, as gender and sexuality studies 

expands also, more diversity may be revealed. More ideas can be added to our 
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dialogs on diversity. Ideally, such dialog can lead to mutual respect and 

acceptance. 

Revealing Assumptions and Biases 

Within post-modem discourse, a person can interpret and reinterpret 

questions, voices, and answers ad infinitum. There will always be another 

layer to peal away, or to add to any so called subject or object or thing in 

between. If this path is taken to the extreme then we may loose sight entirely 

of our goals, or we may become so paralyzed with infinite musings that no 

motion can be made. Bearing this caveat in mind, I wish to be totally honest 

about my place in this project. I also wish to be honest with myself and my 

readers about the assumptions of which I am aware as I begin and proceed 

along this path of questioning. 

I assume that the possibility of sex acts between people with the same 

morphological sex exists in all cultures and societies. I will label sexual acts or 

the expression of desire for sexual acts that occur between two people of the 

same morphological sex as homosexual. However, I do not equate necessarily 

one particular morphological/physical characteristic with one gender. In 

more common parlance, I do not assume that "male" genitalia on a particular 

body necessitate a "male" gender in any particular person, nor do I assiune 

that "female" genitalia on any particular body necessitate a "female" gender 

in any particular person. I also do not assume that a body that possesses 

"male" and "female" gerutalia, or some parts thereof, is necessarily an 

unclassifiable, incomplete, wrong, or blended "gender" person. 



9  

In order to proceed with this line of questioning, I presume that there 

is a thing that we can call "sex." From my own cultural backgroimd, I can 

assume that some of the meanings of "sex" include such (culturally informed 

and constructed) ideas as pleasure, pain, power, control, crime, morals, ethics, 

laws, customs, and the means for the physical reproduction of human beings, 

just to name a few. 

I will also venture so far as to assvime that each culture and society has 

some form of "sex." Furthermore, each culture, each society may not share 

congruent or even similar ideas of "sex." Comparing two groups of people, 

however those groups may be selected or defined, may show radically 

differing ideas, assumptions, sanctions, attitudes, and constructions of their 

respective ideas of "sex." With a radically relativistic approach, one may 

assume that it would be impossible to discuss such a universal assimiption as 

"sex" in any variety of form. However, from my cultural background and 

assumption, I would interpret the evidence of offspring as the existence of 

"sex." Therefore, anywhere (anytime) I see the evidence of offspring, I will 

assume the presence of what I would call "sex." But that is where all 

similarities and any attempt at "universalism" may end. 

A person who is sexually functional can have sex with any other 

person. At any rate the mere possibility exists. In many different cultures, 

times and places, there will be persons that can and may participate in 

homosexual behavior. The ciilture and society that surroimds such bodies 

will create variable meanings and significances to homosexual behavior. It is 

even possible in the extreme case that some societies may place such 

compelling strictures and prohibitions against such activity that the activity 
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may not take place very often. On the other hand there may be societies that 

institutionalize a same sex practice, infuse it with particular meanings and 

sanctions. However, we must be aware that this institutionalization of a same 

sex practice or practices may not mean a general permission or support for 

homosexual activity. It may actually limit the option, possibility, and identity 

of participants. That particular society may have instances of homosexual 

actions, but that society may not have what could be labeled as a "homosexual 

identity," or even a "homosexual person" that corresponds with any of the 

"Modem Western" homosexual identities. To carry this logic further, we 

could say the same thing for a so called "heterosexual identity" or 

"heterosexual person" that corresponds to the "Modem Westem" categories. 

We could say that this thing called "sex," existing prior to academic 

discourses about sex, gave rise to the academic discourse of sexuality. 

Moreover, emic cultural discourses of sex, sexuality, the body, and the hiunan 

being have also existed prior to the modem academic study of such 

phenomena. This is the assumption that leads to the following statements. 

Feelings exist, but emotions are culturally constmcted. Bodies exist, but 

human beings are culturally constructed. Sexual acts exist, but sexuality is 

culturally constructed. There are things, but their meanings may not be 

universal for all groups of people or even the perceived same group of people 

over time and place. Meaning is leamed and taught. Each new generation is 

taught meaning. They may change meanings or modify them. However, 

meaning changes only in relation to other meanings. Like the very sounds of 

words, carrying language, meaning does not exist in a vacuum. 
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Ciroomscribing the Problem 

With all of this said, let us return to the word hova and its gloss, a 

homosexual, transvestite, an assxuner of gender role and marmerisms of the 

opposite sex, similar to the berdache. This gloss, like many entries in many 

dictionaries both monolingual or bilingual, gives a hint as to the mearxing of 

a word. With greater time and energy and inquiry, we find that any gloss is 

merely the beginning of imderstanding and not the end. In the case of this 

particular word we must not only explore the deeper meaning of the gloss, 

the answer if you will, we must also explore the question that is implied in 

the search for the meaning of this word. 

We must therefore inquire what the English words "homosexual," 

"transvestite," "gender role," and "berdache" mean. Thereafter we will look 

at ethnographic and anthropological works that mention these words in 

reference to Hopi people or Hopi communities. Though none of these works 

deal directly with the issues at hand, they are all we have for now. We will 

also touch briefly on comparative issues in Navajo and Zimi cultures, with 

the hope of generating ideas about our inquiry into Hopi culture. With these 

ideas in mind, I shall analyze the ideas. I will end with questions for plaruiing 

future research and study in this field. So little work has been done about this 

issue. This project represents just the smallest step toward the larger goal. 

Let us then proceed. 
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CHAPTER I: Looking at Homosexuality 

The word "homosexuality" was invented in 1870. Michel Foucault 

credits German psychologist Carl Westphal's article in Archiv fur Neurologie 

as the source of the term. Foucault characterizes this event as 

the psychological, psychiatric, medical category of homosexuality was 

constituted ... less buy a t)^ of sexual relations than by a certain quality 

of sexual sensibility, a certain way of inverting the masculine and the 

feminine in oneself. Homosexuality appeared as one of the forms of 

sexuality ... transposed from the practice of sodomy onto a kind of 

interior androgjmy, a hermaphrodism of the soul. The sodomite had 

been a temporary aberration; the homosexual was now a species. ^ 

Foucault feels that the term began a discourse which created a definition of a 

person as a psychological anomaly. Such an anomalous person would engage 

and prefer sexual practices with people of the same sex, men with men and 

women with women due to their aberrant psychological status. Previously, 

same-sex acts were viewed as crimes or even sins. Sins are acts which can be 

committed by any person. Sir\s are not restricted to any type of person other 

than "a sirmer." For example, any man can commit the sin or crime of 

sodomy, the term used for many generations to refer to male/male sexual 

practice and/or to anal sex. Hence, a person guilty of that sin or crime could be 

called a sodomite. On the newer hand, in Europe in 1870, a homosexual 

became a person with the mind or psyche that needed, craved, habitually 

committed same-sex acts. The focus moves from the deviant act to the 

' Foucault, Michel. The History of Sexuality, trans. Robert Hurley. London: Penguin 1990. p. 43. 
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deviant person, unhealthy and in need of treatment. Previously, the 

sodomite was only in need of punishment. 

Historian John Boswell states that "homosexual" in its most literal 

sense would mean "of one sex."2 Boswell mentions that using the term to 

describe a relationship or an act could be accurate. A sexual act between two 

men or between two women would be homosexual. However to use the term 

to define a person becomes problematic. Perhaps the most basic definition of a 

homosexual person would be, therefore, a person who commits such acts. If 

we define a person by a particular action, then by what standard of number 

and frequency do we determine a homosexual status for a particular person? 

How often must a homosexual act be committed in order for one to maintain 

a homosexual identity? Also, what actions will we consider to be homosexual 

acts? 

What is a sexual act? Do we have a list of acceptable actions that would 

classify as sexual? Can a particular action be seen as sexual in one context but 

asexual in another, like a hug, a glance, or even a kiss? There are the words 

coition, copulation, and (sexual) intercourse. These words are easily 

recognizable for their implication of sexual action. Hugging, glancing, kissing, 

these things can be present in the process of sexual intercourse. They can also 

stand independently and removed from sexual implication. However, in any 

given situation there could be ambiguity in the interpretation of the hug, the 

glance, or the kiss. It has become almost axiomatic to state that social customs 

would determine the meaning of such acts. These customs would also 

determine when they would be permissible or impermissible, appropriate or 

-Boswell, John. Christianity, Social Tolerance, and Homosexuality. Chicago: University of 
Chicago Press 1980. p.42 
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inappropriate, with or without possible sexual meaning or an ambiguity of 

the two. 

Actions on there own are devoid of meaning. Participants and 

observers create meaning by means of thought and perception. For example, a 

man and a woman who are married give each other a kiss as they are walking 

down a public street. An observer may call that a sexual act. Another may say 

that it is not sexual per se but rather just an expression of affection or emotion 

or love. We see therefore, that meaning is ascribed to the action. Moreover, 

we would be hard pressed to avoid interpretations based upon nebulous and 

broad ideas such as "emotion" and "affection." What is the moral meaning of 

such a kiss? Also, at one time many people in this country would have 

frowned upon such a public display of affection. Today it is acceptable 

conduct. 

What if the woman and man in question were not married, nor were 

they related by femily? The kiss my still be interpreted as 'sexual' or 

"affectionate" or "emotional" or some mixture of all three. What is the moral 

standing? It cotild be seen as acceptable by some and unacceptable by others. 

But if the act is interpreted as "sexual," is it defined immediately as a 

heterosexual act? 

Imagine now the same scene but with two male actors. What does the 

kiss mean? At one level it means exactly what the previous kiss means; 

nothing. The meaning is perceived and attached to the action. It may be 

interpreted as "sexual" or "affectionate" or "emotional" or some of all. 

Different from the previous kiss, however, is the moral question that some 

people wotild perceive in modem American society. If people perceive the act 
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as sexual, and it occurred between two men. Then it is a homosexual act. 

These days, it is easy to assimie that both men in question are therefore 

homosexual persons. If there is a perception of the action as immoral, then 

the actors have become immoral people by participation in the action. Of 

course there are many people who would not consider the act immoral or 

abnormal at all. Others may tolerate the possibility but wish that it could not 

be displayed publicly. And still others may wish to have the men arrested or 

harmed. 

From one observed action emerge many ideas. Many speculations 

occur. Ideas swirl about the meaning of the action. These ideas are 

interrelated to the identity of the actors, heterosexual/homosexual. There are 

ideas about the relationship that exists between the two people. Questions of 

morality and appropriateness arise also. One of the differences between the 

two kisses in America today is the uruversal tolerance of the first kiss and the 

spectrum of perceptions from tolerance to abhorrence of the second. 

Other problems arise from defining a person as a homosexual. If such a 

person commits an act that can be perceived as heterosexual, was the act truly 

heterosexual or was it still homosexual? What about the identity of the 

person? Is that person still homosexual or is his/her identity now 

heterosexual? Have all of their sexual acts become suspect to identity crisis 

thereafter? Would he/she become again a homosexual person if he/she 

committed a homosexual act? It has become apparent that defining a person 

by an action that he or she performs is quite inadequate to define the whole of 

that person's identity. However, the word can still be useful in describing 

aspects of the person and the society or commuruty into which he/she 
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incorporates himself or herself. Now that we have briefly illustrated the 

problem with defining acts and persons as "homosexual" let us turn our 

attention to other problems with the history and development of the word. 

Boswell points out that the term homosexual was not instantly 

accepted by all scholars, doctors, and psychologists in the German speaking 

world from whence came Westphal. Boswell further supposes that the first 

entry of this new word in English occurred in A Problem in Modem Ethics by 

John Addington Symonds in 1891. Sjononds was an advocate for what we 

might call today, homosexual rights or gay rights. He argued for the validity 

of love between men, the congenital nature of the condition that led to love 

and sex between men, and the removal of laws against sodomy and indecent 

acts between men in the British legal system. Symonds mentions 

"homosexual instincts" in his essayBy describing the phenomenon as an 

instinct, Symonds is appealing to ideas of scientific reason. If a man's desire to 

commit sexual acts with another man were instinctual, not a choice, then it 

would not be right to punish him. He is simply acting according to his nature. 

Boswell asserts that, 

[pjrior to this, English had employed "sodomite" to describe those who 

engaged in homosexual acts, but this word [sodomite] did not suggest 

erotic preference, a concept largely unknown when it was coined. ... 

Terms like "inversion," "intermediate sex," "third sex," "homogenic 

love," etc., were all used for "homosexuality" before the latter became 

acceptable in English, replacing all previous terminology by the 1930's.^ 

^Symonds, John Addington. in Brian Reade, ed. Sexual Heretics. New York: Coward-McC<inn, 
Inc. 1970. p. 266. 
'̂ Boswell, John. Christianity, Social Tolerance, and Homosexuality. Chicago: University of 
Chicago Press 1980. p.42 &u 4. 



1 7  

Interestingly many of the logical, moral, and philosophical arguments in 

favor of love between men made by Sjnnonds are, in similar forms still made 

to this day. For example, it is still argured today that the feeling of desire from 

one man to other men, in most cases is inborn, instinctual and involimtary. 

Another argument in favor of male to male love that is still heard even today 

conscems demography. If society is truly concerned about over population, it 

is illogical to penalize a section of the male population who did not want to 

engage in procreative sex. Another point Symonds makes, "[l]esgislation does 

not interfere with various forms of sterile intercourse between men and 

wo men. "5 Therefore, why should legislation be supported which attacks the 

naturally sterile sex between men. Symonds criticizes his contemporary 

society for perceiving sexual inversion as an evil vice. 

After considering some of the problems with the word homosexual in 

reference to sex, I turn my attention to some problems with this term in 

relation to gender. We have already established that a sexual act between two 

men or between two women would be a homosexual act. But what do those 

words "man" and "woman" mean. The idea of two people of the same sex 

committing sexual actions together is based upon a gendered definition of the 

human body. That idea of gender is based upon the physical morphology of 

that body. If a body has a penis and testicles, it is a male body. If the body 

possesses a vagina it is a female body. Some would argue that if the body does 

not posses a penis and testicles then it is a female body. This is a negative 

definition (based upon the absence of a trait) rather than a positive definition 

(based upon the presence of a trait). Hence, if a body possessing a vagina 

^Symonds, John Addington. in Brian Reade, ed. Sexual Heretics. New York: Coward-McCann, 
Inc. 1970. p. 283. 
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performs sexual acts with a body also possessing a vagina, then those acts are 

homosexual. If a body possessing a penis performs sexual acts with another 

body possessing a penis, then those acts are homosexual. 

Moreover, the dichotomy of homosexual/ heterosexual is linked with 

the dichotomy of man/woman, male/female, and masculine/feminine. This 

dichotomy of male/female dominates the discourses of sex, pleasure, and 

identity in English and American culture to such an extent that the term 

"sexual inversion" would not make serise otherwise. The use of the term 

sexual inversion, and sexual invert comes from the idea that a person 

possessing the body of one sex would prefer to participate in sex as the 

opposite sex would wish to participate. For example, a person with a male 

body would wish to take the woman's role in sexual performance and 

therefore seek a male sexual partner. When this idea became a part of 

identifying and classifying types of people, the idea of a body possessing the 

soul of the opposite sex than the body, became an accepted "scientific" 

explanation. 

One problem with this scheme is that it is based upon the idea of a 

gendered role in sexual practice; the active, insertive masculine male, and the 

passive, receptive femirune female. What is said of the active male in a 

homosexual act? Can he be coi\sidered an invert for choosing a sexual partner 

who is male bodied? In this logic, if he remains the active, inserting partner, 

then he is not inverted. But the problem of defining a person by what he does 

is still at issue. Another problem, if the two male bodied sexual partners trade 

or oscillate the sexual role, who becomes inverted and for what period of 

time? Once again we have fallen into the trap of defining people by their 
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actions. The word inversion implies that there are only two possible genders 

which interchange. 

Other Words and Ideas 

Within our exploration of sexual identity, there are other words and 

concepts that should be mentioned. These words interrelate historically with 

the discourse of sexuality/homosexuality. These words also find their way 

into the literature both popular and scientific about such issues. Such words 

are hermaphrodite, transvestite, transsexual, and transgendered. Again, I 

present here cursory observations and explanations. 

The term "transvestite" was also invented by German psychologists in 

the late 1800's to describe a man who puts on women's clothing for erotic 

purposes. Originally this word was invented to classify a person according to 

erotic preference. This method of classification was within psychological and 

psychiatric contexts. The purpose of such classification had much more to do 

with explicating the varieties of odd or deviant or ever degenerate sexual 

customs and practices in German and by extension, European society. 

Transvestism was certainly considered aberrant for what would have been 

considered to be normal sexual practices. It would be interesting to note that 

the wearing of the clothes or costume of the "opposite sex" did not necessarily 

predict the identity of the sexual partner(s). In other words, a man may wear 

the clothes of a woman, however, that did not mean that the transvestite 

would automatically seek a male sexual partner. 
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Over time, like other technical terms, this word entered the realm of 

common language. There is no guarantee that this process is controlled, nor 

is there a mechanism which would insure accurate translation into common 

discourse. Today, people assimie that a male bodied transvestite wants to be a 

woman and that their condition is a permanent one. People assume that the 

male bodied transvestite will select male bodied and masculine appearing 

sexual partners. People also assume that such a human being wovdd be 

feminine in mannerisms and speech and attitude. None of these 

contemporary notions were explicit in the inception of this term. The 

transvestism took place for erotic purposes originally, not for identity 

purposes per se. The original transvestite was not adopting the maimer, 

customs, speech, or role of the opposite sex in all aspects of his/her life. The 

original transvestite was an erotic category, a sexual category. However it 

seems that in common usage today, it speaks more of identity or gender than 

of bedroom kinkiness. 

The current ideas clustering around trar«vestite seem to overlap with 

common ideas about the word transsexual. A trarissexual is a person who is 

psychologically the opposite sex of the body with which he/she was bom. 

Somehow, the person feels, senses, knows, he/she is not the man he/she was 

bom to be. The person feels, senses, knows, that he/she is not the woman 

he/she was bom to be. How can this be? How can a hvunan being be bom 

with the body of one sex, yet, feel that he/she is actually the opposite sex? 

Sometimes, this condition is described as a person possessing the "soul" or 

"spirit" of the opposite sex or rather the opposite gender. Many times people 

like this describe themselves as always feeling imcomfortable with 
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themselves, in their clothes, and in the roles that they are expected to 

perform. Society perceives that they have a body that looks like a man or 

looks like a woman. Therefore, that person must be a man if in a man's body 

or must be a woman if in a woman's body. 

The trcmssexucil is the person who perceives that his/her true identity 

is hidden under his or her flesh. In order to put this condition of disjunction 

between "soul" and "body" a person, with access to modem medical 

technology, may change their body to comply with the irmer identity. 

Technically, we call one who undergoes this surgical transformation a 

transsexual. Because this procedure is expensive, because one must convince 

a hospital that one is truly a candidate for such a procedure, without any 

mental disorder that may be detrimental to society, there are many obstacles 

to this procedure. As far as language is concerned, this does not pose a 

formidable problem. Language accommodates such persoris with the 

appellation "pre-operative transsexual." 

Of course there are problems with the word transsexual. The most 

important problem with this word is shared with the word homosexual. Both 

of these words define the person in a very narrow maimer, relating to 

physical sex, presence or absence of genitalia, and in relation to acts of sexual 

contact. I presume that sex is orUy a part of a full person. By some points of 

view it is not even an essential aspect of the human being. Words like 

transsexual and homosexual place so much emphasis upon a small aspect of a 

person that often, we can loose sight of the full person in favor of a small 

collection of ideas that we may interpret as a "trait." 
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The perceived inadequacies of the term transsexual led to the coinage 

of the term transgender. Though this word is slightly broader than 

transsexual, it is still based upon only a small part of a full human being. But 

transgender does point out other concerns overlooked by the term 

transsexual. For instance, a male bodied person who feels that she is truly a 

woman is not merely perceiving an ambivalence to having a penis, and 

thereby a "male" sex. That person is uncomfortable or perceives that she is 

fundamentally not the right body. Because of societal constraints, she also 

knows that she is not performing her proper roles and functions in this 

society, if she is forced by her society to fulfil the roles and duties that are 

expected of men in this society. The ideas of role and duty and social 

responsibility and function are not necessarily implied by the word sex or the 

word sexual. If these notions are better illustrated through the ideas of male 

and female gender, then transgender is a better word than transsexual. 

This is where the overlap of transsexual/transgender and transvestite 

occurs. The idea that a person will don the clothing of the opposite sex for 

erotic purposes refers to a small portion of that person's energy and time. 

However, if that person dons the clothes of the opposite sex, more or less, 

permanently or in order to become in some way the opposite sex, then that 

person is effecting a change in gender more so than in sex. Or so it seems. To 

call someone who transvests permanently or who transvests in order to 

become the other gender a transvestite, falls well outside the original notion 

of transvestite. Transsexual would fit better in that case. Then when 

transsexual was challenged as a category, transgender became the prefered 

word over transsexual. But if a man puts on a dress simply to enjoy sex with a 
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woman then perhaps transvestite is the most appropriate term. Now to 

another word. 

The word hermaphrodite is another difficulty. This word posses a long 

history. To get a glimpse of the age of this word, one need only to look to 

Ovid. In the Metamorphosis the poet includes in his collection of myths the 

story of Hermaphroditus. This person was the child of Hermes and 

Aphrodite, hence the name Herm-Aphrodite(us). In the story 

Hermaphroditus falls in love with Salmacis. Then due to a magical 

transformation, the two lovers are joined such that their bodies cannot be 

distinguished one from the other. They have become indeed one body, one 

person. Ovid is not the first to use the word. I am not offering a complete 

etymology of the word here. I wish only to show that the word has been in 

Latin and later romance languages at least from the time to Ovid and his 

contemporary Cicero. 

Of course the names Hermes and Aphrodite are the names of Greek 

gods. Plato writing a few centuries before Ovid mentions the existence of the 

hermaphrodite. In the Symposium Plato postulates that the original human 

beings created by the gods were large and powerful with four arms, four legs 

and two heads. They threatened Zeus in their power. Zeus therefore cast his 

thunderbolts at the people and therefore split them in halves. Male human 

beings were thereby split into two men. Female hiunan beings were split into 

two women. The hermaphrodite or rather the androgyne was split into one 

man and one woman. According to Plato since that time, hiunan beings have 

spent their lives looking for that other half that was so violently severed 

from themselves. Obviously a human being looks for the half that once was a 
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part of himself or herself. So, the man who was split from another man, 

looks for his other male half. It is the mythical hermaphrodite that produced 

the stereotypical "couple," the man and the woman. I must mention briefly 

that Plato's ideas about the origins of human beings and human sexuality 

were not the only ones in ancient Greek culture. However, it is interesting 

that people thought about such things. 

Predating the word hermaphrodite is the Greek androg5Tie, andro 

meaning man, and gyne meaning woman. This word is literally a man-

woman. This word has been applied sometimes to men who take the 

"passive" or feminine role in sexual intercourse (Boswell 1980). Boswell feels 

that accuracy in the use of this word was not paramount over the years from 

the Roman Empire to the Middle Ages in Christian writings and beyond. 

Boswell cites examples where the person in question within a text is described 

as a male in body but a female in sexual performance. Hence, the body could 

be seen to be male, but his sex appears to be fem.ale. There are other instances 

where the word is used to describe a person with both male and female 

genitalia. This corresponds more to the modem medical definition of 

hermaphrodite. 

Modem medical discourse lables a person bom with ambiguous 

genitalia or a person bom with both male and female genitalia a 

hermaphrodite. Over the years, this word in English usage has not been 

limited to morphological description. Sometimes the word refered to a man 

who might be mentally a woman. Or rather, a man who might be described as 

womanish, cowardly, or effeminate. The developing science of psychology 

used this word to describe a person fully male or female in body, but 
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somehow, mentally the other gender ( in a presumably two-gender system). 

This notion eventually led to the creation of the psychological and medical 

category of the homosexual. The notion being that if a person was a man 

physically but psychologically a woman, then that person would express 

themselves sexually with a person of their same physical sex. They would 

fulfil their psychological need for the opposite sex. 

An example of the protean nature of the word hermaphrodite in 

Victorian England and America, it was sometime used synonymously with 

sodomite. This conflation of terms can be quite confusing when analyzing 

literature of the time. Such confusion results when the term hermaphrodite, 

which is thought of today as more strictly a physical description, was used to 

mean sodomite, which refers more strictly to a particular sexual practice. 

However, the physical permanency of the condition of a true 

hermaphrodite, when transfered or written unto the mind of the 

hermaphrodite, onto the psyche of the person, did not reflect the criminal 

actions of the sodomite. Sodomy happened as an action, as a moment in time. 

The permanent condition of the hermaphrodite coupled with the symptom 

of habitual sodomy created the homosexual. For the homosexual, the act of 

sodomy therefore was not a mere sinful indulgence, but the expression par 

excellence of his permanently inverted psyche, his inner female nature. 

Sodomy ceased to be merely a sinful act, but the sign, of someone differently 

abled. That difference separated the homosexual person from the 

heterosexual person. 

The word heterosexual did not exist before the word homosexual, 

though not too many modem western people are consciously aware of this. 
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But psychology and medicine, at that time, equated the heterosexual with the 

normal psyche. The homosexual, therefore, by the simple principles of binary 

opposition, became the abnormal, the diseased, the broken, and the damaged 

psyche. Not until 1972 was the hom.osexual removed from the list of 

psychological and mental disorders in the United States of America. Of course 

there are still many people today who think that homosexual people are still 

very much ill. 

Despite the problems with the word, homosexual became the most 

acceptable term and has remained so for several decades. The word has been 

most acceptable in the medical, psychological, and scientific discourses. 

Challenges to the use of this word mainly come from the post-Stonewall 

(June 1969) era of gay liberation and gay rights. 

In our present day, many people are unaware that the term 

homosexual is so new in our language and thought. Over the decades that 

this word has been in use, it seems to have taken on the power and 

permanence of words much older in our lexicon. Moreover, it seems that this 

word, invented to carry an aura of scientific credibility, now carries an aura of 

credibility beyond that of scientific discourses. The word has entered into 

discussions of morality, religion, philosophy, literature, protest, and theology. 

Whether it is valued positively, negatively, neutrally, or ambiguously within 

any particular discussion, people use the term as if it solidly designates 

something definitive, timeless, and potentially universal. However, when we 

grapple with issues involving the term, the definition of the word becomes 

less clear, less solid, more problematic. 
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Today, homosexuality is linked with the ideas of gay, lesbian, bisexual, 

and transgendered, thereby expanding the potential for ambiguity and 

plurality of opinion and perception. Homosexuality many times, polarizes 

factions of people in moral, political, religious, and legal debates in the United 

States and in other countries. Homosexuality has become an issue of 

tolerance, of diversity, of discrimination. People debate the validity of 

homosexual marriage or gay marriage. They debate if a gay or lesbian couple 

should be allowed to adopt children. There are debates in many Christian 

churches about the presence of homosexual people in their congregations and 

in their ministerium. With so much ideological capital orbiting the topic, it 

can be difficult to separate the interweaving of emotion, scientific inquiry, 

moral obligation, religious fervor, and ethical dilemma. 

On one side of many of these debates is the position that may be called 

"gay rights" or "gay liberation." People occupying this end of the ideological 

spectrum wish to see all forms of discrimination against non-heterosexual 

people end. Some, not all, gay rights advocates would like to see the 

legalization of same-sex marriages. They perceive as discriminatory the idea 

that marriage can only occur between a man and a woman. Perhaps same-sex 

couples have existed together as virtually married for many centuries. 

However, this particular twentieth centxiry development would like to see 

these imions as public, socially recognized institutions. 

Over the decades since the word homosexual was invented, it has 

gathered other ideas into its meaning. It began as the acknowledgement that 

sexual practice can and does occur between people who posses the same 

biological sex. It changed to an idea that such persons have been 
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discriminated against, and then that these people seek the right to live just as 

the people from whom they perceive they are separated. 

Though all of this is happening in this so called American culture, is it 

occurring in other cultures? Is there a homosexual debate in other cultures? 

Indeed, do other cultures have homosexuality? As ethnic and sexuality 

studies expand, more cultures and histories are academically explored. 

I am curious to know if Hopi culture has this idea that I refer to as 

"homosexuality." To ask this question, I have already assumed at least two 

things; first, that "homosexuality" can exist in Hopi culture, and second, that 

my definition of "homosexuality" may have a correspondence in Hopi 

culture or among Hopi people- My question from the outset, may be invalid. I 

may be asking the wrong question. 

Looking at the few sources that even mention Hopi sexuality we find 

that answering these questions is not separable from the questioner. Writers 

speak from their particular points of view, informed by their own cultural 

background, their preconceptions about the peoples and actions described, the 

audience intended to read or hear their report, and the reasons surroimding 

the creation of the report. We can try to deconstruct the biases, flaws, and 

remarks made by reporters of peoples and cultures, or at the least be aware of 

them. 

This paper, therefore, has begun with questions and preliminary 

definitions in order to establish loose parameters for the discussion. Next, I 

will review some of the extant anthropological and ethnographic sources that 
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deal with Hopi homosexuality. These writings will be tempered by analysis 

that reflects the values of contemporary scholarship in the field of cultural 

and sexual studies. Enhancing the perspective, I include thoughts and ideas 

about the writings and the topic in general by friends and cultural teachers 

who are Hopi. Lastly, I briefly look at scholarship about Native American 

gender identity and sexual identity which offers potentially helpful 

perspectives even though the cultures of study may not have been Hopi. 
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CHAPTER n: Looking at the "Berdache" 

In trying to understand the Hopi word hova, we should know how 

other words and concepts may be used for comparison and explanation. In the 

previous chapter we explored some of the meanings and problems associated 

with words like homosexual, transvestite, sodomite, and transsexual. This 

chapter will present another word, "berdache." This word has been used to 

describe persons from indigenous America who did not conform to the 

expected norms of gender and/or sexuality. Usually, physiological males who 

performed the duties of women and dressed as did women of their 

communities were labeled 'l)erdache" by European and Euroamerican 

observers. "Berdache" is not a word from any indigenous American language. 

Nor is it a word that originates in any European language. Though we will 

not explore the entire history of the word, we wiU note some important 

developments of the word used to describe morphological males who 

manifest the maimer, work, dress, and possibly the sexuality of another 

gender or sex. 

I have yet to find an adequate historical reconstruction of this word, 

"berdache." However, scholars do make reference to the etymology of this 

word, most notably Angelino and Shedd in American Anthropologist in 1955 

and Sue-Ellen Jacobs in Colorado Anthropologist, in 1968. According to 

Angelino and Shedd, the word in European languages was itself borrowed 

from Arabic bardaj . The Arabic word was taken from the Persian barah. The 

word spread through Italian as berdasia or bardasso, to Spanish as bardaje, to 

French as bardache, and English as "berdache." According to Jacobs the 
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original word and the European transliterations referred to a "kept boy" or 

"male prostitute."' The romance language cognates have fallen into disuse. 

They are not generally used in this modem age. However, the word survived 

in American English as a reference to Native American peoples. In this 

regard it is a word mainly found in anthropological and ethnographic 

literature. 

As the word "berdache" has survived in American English in reference 

to Native American peoples it is safe to assume that this word had a 

beginning, that it was used at some point for a continued time, enough to 

become a common enough idea to have survived over the past few centuries 

on this continent. Spanish, French, and English colonists all contributed to 

the labeling of the so called New World. Perhaps the most (in)famous of 

these labels is the preeminent word, "Indian." Clearly, the indigenous 

populations of the North and South American continents were not Hindus, 

Muslims, or Sikhs at the time of first contact. These lands were and are 

indeed not India. This truly Columbian act of incorrect assumption and 

incorrect speech was realized within Columbus's lifetime. However, the label 

stuck. It still sticks. 

From a certain point of view, the term "Indian" is incorrect when used 

to refer to the indigenous peoples of North and South America. However, 

generations upon generations of use have in effect given the word "Indian" 

meanings in addition to "of India." Those meanings are the product of 

generations of colonial discourse. Though the word is of use to this day, its 

origin is undeniable. 

'Jacobs, Sue-Ellen. "Berdache: A Brief Review of the Literature" Colorado Anthropologist, 
1(1) 1968. p? 
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Indigenous cidtures had words for self-reference in their own 

languages. However, when navigating the discourse of the colonists, 

indigenous peoples used, and still use, the European lexical items (words) 

that they perceive to be accurate. Hence, the word "Indian" {indio, india) was, 

and is, used in Spanish and English in reference to indigenous culture(s) of 

North and South America. 

Like other labels imposed through colonial discourse, like the words 

"savage," "heathen," "infidel," "primitive," "uncivilized," colonial discourse 

imposed the word "berdache" upon certain "Indians." Whereas "Indian" 

refers to many people and to all people of the New World, 'l^erdache" was a 

distinctive word which could only be applied to a few "Indians." People 

marked with this label became a subset of "Indians." The "berdache" label is 

almost as old as the label "Indian." If Indian pointed to a form of racial or 

even proto-nationalistic identity, "berdache" pointed to an identity pertaining 

to what we may label as gender and/or sexuality; a so called "male prostitute." 

In Europe and by extension Mexico and America, a prostitute receives 

payment for sexual favors. Usually, the word prostitute implies a woman, a 

human being of feminine gender. The distinction of "male prostitute" is 

telling. We do not speak of "female prostitutes" unless we are seeking the 

highest point of accturacy. The immediate assumption about a "prostitute" is 

that she is a woman. The distinction of "male" prostitute points to a cultural 

bias. It also points to a level of shock engeneired to be illidted about and 

against such a person. 

In the cultural history of what we call Europe, the vast majority of 

customers of prostitutes were men. This had much to do with the sexual 
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repression of women in patriarchal societies. But there is much more to it 

than this acknowledged oversimplification. If we assume that male 

customers would purchase female prostitutes exclusively, then we turn a 

blind eye and a blind imagination to the desire for sexual satisfaction from a 

male bodied person. Though what we may call homosexuality was in 

existence in Europe before and after contact with the so called New World, it 

had very few socially sanctioned possibilities for expression. The accepted 

cultural and social opinion expected from all good Christian citizens was that 

of disgust and disapproval. Though such sentiment existed for prostitution in 

general, such disapproval was not shaded by the extra perversion of male to 

male sex. Prostitution was disgraceful, sodomy was abominable. 

Europeans used the originally foreign word "berdache" in its various 

forms to designate a concept that did not have a suitable equivalent word in 

their own languages. Its origins in Persian and Arabian sources point to a 

form of orientalism. Europeans used an oriental word for a practice which 

though extant in their own cidtures, was seen as so vile as to be only of 

foreign and un-Christian origin, a product of the exotic and decadent Orient. 

When European explorers observed disturbing customs in the so called New 

World that reminded them of their paranoia of male to male sex and their 

paranoia of men dressed as women, they reinforced their horror by using a 

word that originated in the infidel worlds that engendered equal horror, 

suspicion, fear and distrust. "Berdache" describes "them." It cannot possibly 

describe "us." 

However, Charles Callender and Lee M. Kochems (Current 

Anthropology, 24 (4) 1983), ignore the significance of the origin of the word 
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berdache due to the anthropological use of the term which has redefined the 

term so much so that the original meaning was lost and no longer implied. 

For example, "[t]he word lierdache' is used here as a generic term for this 

status throughout North America north of Mexico.... originally designated a 

male, its etymology became irrelevant long ago, and it is used here for both 

sexes."- They define "berdache" as "a person, usually male, who was 

anatomically normal but assumed the dress, occupations, and behaviors of 

the other sex to effect a change in gender status."^ This definition implies a 

potentially universal category which could be used to study all Native 

American cultures. Each language may have its own term or terms, but 

"berdache" could be anthropological shorthand to refer to this phenomenon 

which may or may not be in every Native American culture. Indeed this 

point of view was shared by many anthropologists for several decades before 

Callender and Kochems's article. 

Calender and Kochems also point out various problems in studj^g 

the "berdache." One of these problems is the lack of thorough and complete 

evidence from all the tribes which they determine have a so called "berdache 

status." Another problem is contradictory evidence. One record for a 

particular tribe may describe a person fulfilling a so called "berdache role," but 

another record for the same group may deny the existence of such. Calender 

and Kochems point out that "berdache status" is not universal in all North 

American indigenous groups. 

-Callender, Charles and Lee M. Kochems. "The North American Berdache," Current 
Anthropology, 24 (4), 1983. 443. 
^ ibid. 
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Another concern of these authors is the possible confusion of true 

"berdache status" with observations and evidence of homosexuality, 

trarisvestism, and forced transvestism for the purpose of shaming cowardly 

actions in warfare. They believe that the "berdache status" could be entirely 

separate from instances of homosexual behavior, and also separate from 

transvesting behaviors. As homosexuality and traiisvestism do not 

necessarily point to a change in gender status, they caimot be used as 

consistent signs of a persons fulfilling the requirements for "berdache status," 

which in the minds of Callender and Kochems must reflect a social change in 

gender status. However the authors do not feel that these behaviors are 

totally unrelated to their theoretical status. Put more plainly, not every 

homosexual is a berdache, and not every berdache is a homosexual. 

From where did these debates and arguments come? Let us look briefly 

at the history of the use of the word "berdache" in anthropological literature. 

Anthropologists have used "berdache" while writing on various Native 

American cultures for at least one hundred years. However in narrative 

writing and in the writings of explorers and observers the term berdache had 

been in use, though rarely, for at least a century prior to that. Later scholars 

trying to define "berdache," trying to establish a list of characteristics or 

attributes, could not fully agree with each other. This was due in large part to 

the ambiguity of language used when the descriptions were written. A further 

layer of ambiguity was added when later researchers and scholars tried to 

piece together the "berdache" from the fragmentary evidence which spaiis 

many different decades, locations, populations, and cultures. 
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Though it is difficult to establish precisely what "berdache" meant in 

each use, many times when it is used, it has an accompanjdng explanation or 

gloss. Often observers used words like "hermaphrodite," "sodomite," 

"effeminate," and the themes of dressing in the clothing of women (if 

physically male), and of assimiing the tasks of women. Though these words 

and ideas are sometimes mentioned in writings about Native Americarts 

without the use of the word "berdache," the later linking of these words and 

characteristics with the word "berdache" allowed people to develop a pattern 

of connected ideas in their mind. This led to the creation of the 

anthropological category of "berdache." 

The earliest use, that I can determine at this time, of "berdache" in 

English in reference to a Native American occured in 1801. However, that 

reference in the journals of Alexander Henry and David Thompson was not 

edited until 1897. The excerpt is in Jonathan Katz's documentary work Gay 

American History ; 

Berdash [sic], ... arrived from the Assiniboine,... is a curious compound 

between a man and a woman. He is a man both as to members and 

courage, but pretends to be womanish, and dresses as such. His walk 

and mode of sitting, his maimers, occupations, and language are those 

of a woman. His father, who is a great chief among the Saulteurs, 

carmot persuade him to act like a man. 

The 1897 editor of the journal, according to Katz, titles the entry as "Swiftnes 

of the One-Eyed Sodomist." We leam ftrom this passage that Henry and 

Thompson equate the term "berdache" with a physiological male who dresses 

•*Katz, Jonathan. Gay American History: Lesbians and Gay Men in the U. S. A. New York: 
Thomas Y. Cromwell, 1976.292. 
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and acts like a woman. By 1897 we see that a person displa5dng such attributes 

could be called a "sodomite." English speakers have used this word 

"sodomite" for centuries to refer to men who have sexual intercourse with 

other men. 

Katz also notes the work of Claude E. Schaeffer who published in 1966 a 

history of a Kutenai female "berdache." Scheaffer also uses travel journals as 

evidence. Among those used is the journal of the aforementioned David 

Thompson. The journal describes this Kutenai person as a manly woman or 

as a warrior woman who had a wife. John Work, a trader, wrote of her in 

1825, saying "[a] present was given to Bundosh, a woman who assumes a 

masculine character.Another person, W. H. Gray, a missionary wrote of 

her in 1837 using the word "Bowdash." From these entries we see that forms 

of the word "berdache" were is use to label Native Americar\s of different 

cultiures who dressed and acted like the "opposite sex." 

George Catlin recorded one of the most femous references to a 

"berdache" in Letters and Notes on the Customs and Conditions of the North 

American Indian, first published in 1866. While among the Sauk and Fox in 

the 1830's he observed and drew a sketch of their "Dance to the Berdache." 

Catlin ambivalently describes the "berdache" as a man in women's clothing 

"for extraordinary privileges which he is known to possess, he is driven to 

the most servile and degrading duties, ... is looked upon as medicine and 

sacred and a feast is given to him annually." He tells us that yoimg men of 

the tribe dance around the "berdache." Only certain men who gained the 

privilege of dancing may dance to this "odd fellow." Catlin calls the practice 

5 ibid., 298. 



3 8  

disgusting. He also notes the same feast among the Sioux. He wishes that "it 

might be extinguished before it be more fully recorded."® 

The word "berdache" predates the word homosexual and the word 

homosexuality. Even before homosexuality entered into academic discourse 

in the English speaking world as a category of a particular t5q5e of hiunan 

being, or rather as a particular tjrpe of abnormality or disorder, the word 

"berdache" was emerging as a category to describe a particular type of 

"Indian." Of course indigenous words for this type of person predate both 

"berdache" and homosexual. 

Recalling the history of contact, conquest and colonialism we are aware 

that the "Indian" was an invention of the colonial mind. The same heritage 

also invented the "berdache." As "Indian" had other ideas and discourses 

with which to be grafted, such as "savage," "primitive," "heathen," "pagan," 

and "idolator;" other discourses like hermaphrodite, sodomite, prostitute, 

and effeminate were grafted upon the "berdache." These words too would 

become associated with the word homosexual when that word developed 

into the defining category by the 1930's for gender or sexual difference. When 

homosexuality became a permissible topic in anthropological literature, the 

possibility of merging, or at least overlapping, discourses on homosexuality 

and the "berdache" appeared. 

From contact, Europeans have tried to make sense of the customs and 

behavior of the "Indians." At first these peoples were thought to be tribes or 

nations of the vast unknown continent of Asia. It was some time before the 

European powers realized that they were indeed in contact with a whole 

^ibid., 302.. 
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world they had not known existed. Many if not all of these cultures were 

quite different from the self perception of European culture that the explorers 

and colonizers possessed. At that time in Europe's history, the sixteenth 

century, many radical changes were taking place. The drive of some 

kingdoms to extend their power over their enemies or rivals became costly. 

Wars to conquer the Muslim imperial drive and to reclaim the Holy Land 

were also very expensive. European exploration hoped to furnish revenue 

through new trade routes. Wealth was needed to strengthen armies and 

borders as well as royal treasuries and the crown. The "discovery" of new 

continents provided new resources to exploit, new sources of wealth. Spain 

and Portugal were among the first European kingdoms to begin extracting 

wealth from North and South America and from Africa. After Spain and 

Portugal, England, France, and the Netherlands (Dutch) also began to look for 

new land and to establish colonies. 

Though colonialism is sometimes interpreted as an economic 

endeavor, it is not limited strictly to economic motives. Religious metaphor 

and s5mibolism suffused the rhetoric of conquest. A person performing the 

duties of conquest and colonization committed their acts with a sense of 

obligation to their sovereign and/or their church. At initial contacts between 

the European newcomers and the indigenous communities, the newcomers 

could not help but perceive the inhabitants of these lands according to the 

images and biases that they already carried with them. The Europeans 

ascribed names and ideas to this "New World" and its peoples that made 

sense to European sensibilities, or even a European worldview. These labels 

and their subsequent interpretations existed within a matrix of divinely 
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sanctioned subjugation, conquest, and dominion. As Christians believed that 

their religion and civilization were superior, they believed that their will 

should also overcome the will of the indigenous peoples of North America, 

South America, and Africa and that their wills should prevail over the 

advancing Muslim world. These generalizations are made to highlight 

problems of meaning and the construction of meaning that occurred when 

outsiders saw things they did not imderstand in the so called New World. 

The Spanish explorers were most likely the first to record information 

about Native American people who appeared to dress or work differently 

from the expected norms of male Indians and female Indians. Alvar Nunez 

Cabeza de Vaca, wrote of his captivity from 1528 to 1533 among the Timucua 

people of Florida. He writes: 

During the time that I was thus among these people I saw a devilish 

thing, and it is that I saw one man married to another, and these are 

impotent, effeminate man [amarionados ] and they go about dressed as 

women, and do women's tasks, and shoot with a bow, and carry great 

burdens, ... and they are huskier than the other men, and taller... ^ 

Cabeza de Vaca has recorded both information about gender and sexuality in 

an indigenous American culture and information about how he and his 

culture interpret that information. The word "berdache" is not used, 

however. That word may not have been used universally to describe all 

instances of gender or sexual variance observed by European explorers or 

settlers. Yet, many times, such descriptions proceed with negative tones. 

^Cabeza de Vaca in Jonathan Katz. Gay American History: Lesbians and Gay Men in the U. S. 
A. New York: Thomas Y. Cromwell, 1976. 285. 
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reflecting the differences of European culture regarding gender role and 

gender boundaries. 

We can assume that Spanish explorers did not perceive the world 

through the eyes and vocabulary of the indigenous cultures observed. In 

order to describe that world, they looked to themselves and others like them, 

they resorted to the words and terms familiar to them. Hence, Cabeza de Vaca 

uses a word like "effeminate" to describe the look and manner of the person. 

He also uses a word like "married" to describe the relationship between the 

effeminate man and his partner. This being such a strange concept to the 

Spaniard, he called it none other than devilish, implying evil, sin, and 

disobedience to the will of God and the law of nature. To observe a custom so 

mimdane as say a hunt or corn grinding would be easily comprehensible to a 

Spanish observer, captive or not. However, a custom of biological males, 

looking and acting like women, though acceptable to the observed culture, 

would have been outlandish to the Spanish and many other European 

explorers and settlers. Due to the lack of an acceptable "third gender" or 

"berdache" status in European cultures, the odd practices of the Native 

American peoples would seem to be wholly other and wholly unnatural, 

wholly unreal and therefore unacceptable. 

Furthermore, the notion of a man marrying another man would imply 

a permanent condition of sodomitical practices. Sodomy indeed was a grave 

sin for a Christian European. In the late 1500's Nunez de Balboa 
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"encountering a number of womanly males at a chiefs court in Panama, 

ordered them to be thrown before his dogs, and torn into pieces."® 

For European and Euroamerican sensibilities, a man committed an 

awful offence by dressing as a woman. Man being the "nobler sex" the 

"stronger sex" it was an a^ont to manly honor and dignity to d.ress as a 

woman. Far worse an offence to degrade oneself into a subservient position 

by performing women's duties. But for a man to be used as a woman for 

another man's sexual pleasure was an unmentionable sin. This in western 

European sexual values, was the worst of all things. 

It is not surprising therefore that many outside observers of Native 

American cultures record their feelings of disgust and loathing of people 

when they write about indigenous men and women who did not conform to 

the transposed European standards and assiunptions about male and female 

dress, duty, value, and sex. 

Recall Catlin's comments about the dance to the "berdache." Why was 

Catlin so disgusted? It is unclear if Catlin considers the degradation of the 

"berdache" to be the wearing of women's clothes, doing womerv's work, or the 

disgrace of being the "odd fellow" of the tribe. Perhaps Catlin was repulsed by 

all of the above including the unmentioned possibility that the "berdache," a 

man in women's clothing, would have sexual intercourse with other men. 

Walter Williams speaks about this particular event in Spirit and the Flesh. 

Williams is convinced that the young men participating in the dance were 

those who had been sexual partners of the "berdache," thereby establishing 

®Lang, Sabine. "There is More than Just Women and Men: Gender Vciriance in North American 
Indian Cultures," Gender Reversals and Gender Cultures: Anthropological and Historical 
Perspectives. Sabrina Petra Ramet, ed. London : Routledge 1996.1^. 
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their privilege to dance with her/him. Though Catlin attempts to explain the 

reason for the dance, he uses gibberish Sac and Fox to do it. His explanation is 

entirely untranslatable^ (Williams 1986 : 107-8). If Williams's contention is 

correct, then it is primarily the sexual fear that disgusts Catlin. His wish that 

this custom disappear reveals his attitude to this aspect of "Indian" culture. 

As anthropologists and ethnologists of the early twentieth century 

grappled with the existence of men being women and women being men in 

non-Westem societies, some sought to explain the existence of such persons 

by using then current theories of the time. 

Of course some anthropologists and ethnologists who described these 

odd persons also tried to explain in some manner their existence. These 

scholars while describing a particular person in a particular culture would 

theorize about such odd people in other cultures, thereby extending the 

boundaries of the discourse. For example, an anthropologist could find a so 

called transvestite in Sioux cxilture and then contemplate their existence in 

another "Plains" Indian culture. Or they could describe a Zuni so called 

transvestite and then ponder the possibility of such a person in another 

"Pueblo" culture. 

The developing category of "berdache" did not grow in a vacuum. 

Instead as various scholars recorded or uncovered data about somebody, they 

used such characteristics in order to explore patterns that may emerge across 

different cultures, especially if they thought that the cultures could be related 

in some way, by language group or by cultural area (geography). "Berdache" 

^Williams, Walter. The Spirit and the Flesh. Boston: Beacon Press, 1986. 107-108. 
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was the word that would subsume all the specific cultural manifestations of 

perceived "deviant" gender or sexual behavior. 

Many times recorders and observers expressing their disgust or dislike 

of the "berdaches" revealed more about their own sexual and gendered biases 

that they did of the culture they studied. These recorders may not have 

ascribed great dislike of the so called "berdache" to their own culture, simply 

imposing this judgement on the indigenous culture. But it may not have 

been the case that the indigenous culture felt the same dislike. The dislike is 

that of the observer not the indigenous culture. Later scholars did recognize 

this bias and attempted to correct this flaw in visioning the "berdache." 

However, the other end of the spectrum of outsider attitude toward the 

"berdache" was reached with the desire to valorize the "berdache" as a type of 

cultiural hero or exemplar. 

This extreme met its height in the 1986 publication of Walter L. 

Williams's The Spirit and the Flesh. Williams presented the "berdache," not 

as a deviant or a marginalized character but as an accepted and even revered, 

sacred member of society. Noting the fact that many, but by no means all, 

previous scholars failed to recognize the spiritual nature of the "berdache," 

Williams presents an image of the "berdache" as a powerful, sacred being 

who could be supematurally endowed with special skills and talents and 

even religious power and authority. He does not assume that all American 

Indian cultures had/have a "berdache" status. He also does not try to 

convince us that all those cultures who have a "berdache" treated them with 

reverence throughout all of their history. 
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He does emphasize the spiritual and special qualities of the "berdache" 

within their cultures. In so doing Williams wishes to accuse the United States 

of homophobia and discrimination. He also assumes that the "berdache" is 

not only an example of sexual and gender diversity, but also the cultural 

manifestation of "gayness" in Native America. There are some problems 

with his work. 

Williams presents a nearly Utopian view of sexual freedom among 

Native American peoples. This is not a hidden agenda. His attitude speaks a 

little like this; if Native Americaris can honor their gay people, then we in 

non-Native America could at least accept our gay people. As far as 

anthropology goes, he makes a stronger case as a liberationist. He also suffers 

from a bias of viewing all "American Indian" cultures as "American Indian 

Culture." We will retiun to a more detailed analysis of Williams's work later. 

The use of a term like "berdache," being foreign in origin to indigenous 

America, is problematic from the beginning. The whole anthropological use 

of the term has had changing and changeable history. As critiques of method 

and interpretation of source information change the field of anthropology 

(and academia for that matter) the understanding of the word "berdache" has 

also changed. This has been especially the case as anthropologists have 

pondered the meaning and origin and social institution surroimding the 

"berdache" in Native American cultures. 

Field work on the "berdache" has been sporadic and fragmentary. 

Actually, there have been very few formal ethnographic projects that 

concerned the "berdache" directly. On the whole there have not been very 
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many directly concerning sexuality. This is unfortunate for those who wish to 

find the elusive "berdache." 

As a category of cultural analysis, the term "berdache" was already 

established for the Bureau of American Ethnology by 1889. The Bureau 

published James Owen Dorsey's A Study of Sioiian Cults in the Eleventh 

Armual Report for the Bureau of American Ethnology, 1889-90. Dorsey 

records and reports many ideas and aspects of cultures which are classified 

linguistically as "Siouan." Dorsey makes entries labeled "BERDACHES" under 

several of the culture chapters including the Omaha, Ponca, Dakota, Lakota, 

Nakota, and Hidatsa. This would lead us to believe that his audience may 

have a similar definition as Dorsey. When speaking of the Hidatsa, Dorsey 

offers a succinct definition of "berdache" as "men ... who dress in women's 

clothing and perform the duties usually allotted to women."'o He also 

records for the Omaha how a young man became a "berdache" or rather a 

minquga. These 

unfortunate beings ... are affected by the Moon Being. When a young 

man fasted for the first time on reaching puberty, it was thought that 

the Moon Being appeared to him, holding in one hand a bow and 

arrows and in the other a pack strap, such as the Indian women use. 

When the youth tried to grasp the bow and arrows the Moon Being 

crossed his hands very quickly, and if the youth was not very careful he 

seized the pack strap instead of the bow and arrows, thereby fixing his 

lot in after life. In such a case he could not help acting like the woman, 

speaking, dressing, and working just as Indian women used to do. 

'0 Dorsey, John Owen. A Study ofSiouan Cults. Bureau of American Ethnology, 1889-1890. 517. 
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Louis Sanssoud said that the minquga took other men as their 

husbands. 

Later when speaking of Dakota culture, Dorsey states: 

These unfortunate beings,..., are called winkta by the Santee and 

Yankton Dakota, and winkte by the Teton. They dress as women and 

act in all respects as women do, though they are really men. The terms 

for sodomy, winktapi and winktepi are significant, and go to prove that 

the berdaches should not be called hermaphrodites. It is probable that 

the Dakota regard the moon as influencing these people. 

Dorsey offers some very interesting information. Most importantly, he 

gives his readers an idea that the 'Tjerdache" is not created by a personal 

choice, but is in fact instructed or influenced to take such a position within 

their culture. Moreover, Dorsey explicitly liiJcs the sexual expression of a 

minquga or a winkte with the Euroamerican concept of sodomy. By making 

such a comparison, Dorsey has taken the ideas of a studied culture and grafted 

it onto a previously existing cultural, religious, and even legal discourse 

encapsulated in the word "sodomy." The history of this word, implies shame, 

disgust, as well as unnaturalness. By calling it sodomy, this idea of minquga 

and winkte become scandalous to the Euroamerican ear. Also of interest, is 

Dorsey's assertion that the term hermaphrodite should not be applied to the 

"berdaches" of his study. 

In the 23rd Annual Report of the Bureau of American Ethnology, 

Matilda Coxe Stevenson published The Ziini Indians: Their Mythology, 

I'ibid., 378. 
12 Ibid. 467. 
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Esoteric Fraternities, and Ceremonies. In this large monograph, Stevenson 

records information about the Zuru lhamana, roughly translated as "man-

woman." Stevenson, who was a close friend of We'wha, a prominent Zuni 

who was a lhamana. Stevenson does not use the word "berdache." Instead 

she chooses to refer to these people by feminine gender (she and her). 

However, she was fully aware that such people were biologically male. Their 

distinction was that they performed duties that women performed as well as 

some duties that men performed. They also could dress as women. We'wha 

dressed exclusively in women's clothing. 

The anthropologist Elsie Clews Parsons also explored Zuni a 

generation after Stevenson. In a 1916 article in the American Anthropologist, 

she tries to describe the Zuni La'mana (as she spells it). At that time there 

were three such persons at Zuni. She mentions their dressing in women's 

clothing. Parsons also states that there is no compulsion upon any boy to 

become a la'mana. If a male child shows preference for women's duties and 

dress, then he is allowed to become a she. Parsons observes that sometimes 

these men-women make economic unions with Zuni men but that there is 

"not the slightest hint of physical acts of perversion on the part of either 

'husband' or 'wife'."'^ How interesting that the so called "berdaches" of the 

Plains as described by Dorsey are "unfortunate beings" who are "sodomites," 

but the so called "berdache" of Zuni are above "acts of perversion." 

John R. Swanton writing several works circa 1924, for the Bureau of 

American Ethnology published in a few different reports equates the terms 

"berdache" and "hermaphrodites." This is quite opposed to Dorsey's opinion 

Parsons, Elsie Clews. "The Zuni La'mana." American Anthropologist. 18:1916, 526. 
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that the then outmoded term "hermaphrodites" should not be used as a 

synonym for "berdache." Though we are barely in the early 1920's in our 

discussion of this topic, we already notice serious discrepancies about the 

definition of the "berdache." Though anthropologists at this time may not 

have agreed on the definition, they did agree to use the word. 

Alfred Kroeber, arguably one of the most venerable of American 

anthropologists also tried his hand at the "berdache" problem. However, in 

his Handbook of the Indians of California, he does not use the word 

"berdache." Instead he chooses to use the word "transvestite" and "habitual 

transvestite." Kroeber also records the indigenous words that are used for 

people that do not precisely fit into the categories of men or women. Kroeber 

also notices a link between habitual transvestites and homosexuality. It 

appears that different tribes in California had differing views of their people 

who were not fully men or fully women. This is not surprising. However, it 

is significant to note that anthropologists were at least recording the 

differences in ideas and customs relating to people who were so different. 

Kroeber did not come to any major conclusions. However writing in 1940 he 

felt that time was long overdue for a comprehensive work on the "berdache." 

James Teit in the late 1920's when writing about Salishan tribes under 

the heading "BERDACHES" said that "[t]here were a few cases of men dressing 

and acting like women. As a rule they become shamans and cured sick 

people. They lived alone, [and] did not marry."Teit also states that such 

people may have been guided by the spirits to act as women. 

'•^Teit, James. Salishan Tribes of the Plateaus. 45th Annual Report of the Bureau of American 
Ethnology. 1927-1928, 384. 
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In 1935 the American Anthropologist published an article by W. W. 

Hill entitled "The Status of the Hermaphrodite and Transvestite in Navajo 

Culture." Interestingly, Hill never uses the dreaded "b" word. He therefore 

tries to describe the Navajo nadle, which he calls a transvestite and a 

hermaphrodite. This article is particulajrly important because Hill makes his 

best effort to present the nadle the way the nadle is perceived in Navajo 

culture. However, he still describes them as aberrant. 

In 1937 we see the first major article devoted to ideas of sexuality in 

reference to a particular Native American group. It is George Devereux's 

"Institutionalized Homosexuality of the Mohave Indians," in Human 

Biology. Devereux does not rely upon the word "berdache." He uses the terms 

transvestite and homosexual and the indigenous words "alyha" for male 

homosexual transvestites, and "hwame" for female homosexual 

transvestites.'^ Devereux makes an observation, however, about Mohave 

sexuality at the time. He states that "Mohave sex-life is entirely untrammeled 

by social restraint." He also mentions that there are men who engage in 

homosexuality and even "rectal intercoxirse" though they are not 

"transvestites." Devereux's article shattered the notion that only those 

persons who were officially or socially sanctioned to wear women's clothing 

or perform women's duties would be potential participants in homosexual 

acts. More startling to a western audience would be the lack of censure that 

the Mohave place upon such people. Furthermore, Devereux describes the 

ritual through which a boy is initiated into the status of the alyha. Devereux's 

' ̂ Devereux, George. "Institutionalized Homosexuality of the Mohave Indians." Human 
Biology. 9(4): 1937, 500. 
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conclusion is that the Mohave recognize and accept socially men and women 

who act like the opposite sex in occupation and sexual action. 

This cxiltural view is in total opposition to the Pima, whom Hill wrote 

about the following year in the American Anthropologist. In his "Note on 

the Pima Berdache" Hill states "the sexual invert had no cultural niche and 

such abnormal behavior was definitely stigmatized."'® According to Hill, the 

Pima "berdache" does not dress in women's clothing but speaks and acts like a 

woman. He also poignantly says that "the Pima attitude toward the berdache 

paralleled very closely that in our own culture toward the same type of 

abnormal behavior. The boy ... was disgraced and looked down upon," but 

"no cure or coercion was attempted."'^ Hill includes no great detail of sexual 

activity, much unlike Devereux. It could be that the Pima were reluctant to 

speak of sexual matters to an outsider, white anthropologist. Or the Pima at 

that time were reluctant to speak much of sex at all. 

Next we skip ahead in time to 1953 and the publication of "Winnebago 

Berdache," by Nancy Oestreich Lurie in the American Anthropologist. She 

asserts that "the berdache role was still evident in Winnebago culture until 

close to the tixm of the century."It would also be beneficial to quote Lurie at 

length: 

It was agreed generally that the berdache was a man who had taken on 

this role because he had been directed to do so by the moon, a female 

spirit, at the time of his vision quest. The berdache dressed as a woman, 

performed women's tasks better than any normal woman could 

W. W.. "Note on the Pima Berdache." American Anthropologist. 40: 1938, 338. 
•7lbid., 340. 
'^Lurie, Nancy OestreicJi. "Winnebago Berdache." American Anthropologist. 5(1): 1953, 708. 
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perform them, and had the ability to foretell future events. However, 

not all Wiimebago prophets were berdadies. One informant 

mentioned that berdaches sometimes married other men, but no data 

were obtained concerning the attitude of the society toward the 

husband of the berdache. Most informants felt that the berdache was at 

one time a highly honored and respected person, but that the 

Wiimebago had become ashamed of the custom because the white 

people thought it was amusing or evil. 

There are many interesting things to point out in this passage. First that the 

"berdache" was instructed by the moon to be that way, and that this occurred 

at the time of the vision quest. Second, that marriage for the "berdache" was a 

possibility. Third, that "berdaches" were disappearing because of negative 

white influence. And fourth, that the 'Tjerdache" was somehow related to 

supernatural power through vision and prophecy. Lurie's contribution would 

be taken up by later scholars studying the "berdache." Lurie's findings 

however, could later be used to apply to all so called "berdaches" rather than 

keeping the discussio centered upon the Winnebago. 

A new era began with a short attempt to synthesize the existing 

literature on the American Indian "berdache" by Henry Angelino and Charles 

Shedd called "Note on the Berdache" in 1955 in the American 

Anthropologist. Appearing for the first time was an etymological history of 

the word "berdache." They trace the word back to French, then Italian, then 

Arabic, and finally Persian meaning a "kept boy," a "male prostitute." For 

Angelino and Shedd, 
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it became apparent that there was no generally accepted concept of 

berdache. In the literature the term has been used in an exceedingly 

ambiguous way, being used as a synonym for homosexualism, 

hermaphroditism, transvestism, and effeminism. These diverse 

characterizations are incommensiurable, and without reduction to a 

common denominator they cannot be related meaningfully, -o 

Somebody finally stood up and noticed that so many different anthropologists 

were not speaking of the same things when they spoke of the "berdache." 

From this point on, anthropologists would debate what "really" made a 

"berdache" a "berdache." They would try to determine what a true "berdache" 

was, what they really looked like, and what they really did under the sheets 

(assimiing they were brave enough to ask those questions). Angelino and 

Shedd conclude that: 

In view of the data we propose that berdache be characterized as an 

individual of a definite physiological sex (male or female) who 

assimies the role and status of the opposite sex, and who is viewed by 

the community as being of one sex physiologically but as having 

assumed the role and status of the opposite sex. If erotic object is to be 

noted it should be so designated by the appropriate adjective: 

heterosexual, homosexual, bisexual, etc. Transvestism is assumed as a 

part of the role structure taken on by the individual. Transvestism is 

not however interchangeable with berdache, for more is implied in 

role and status than occasional or even permanent cross-dressing. 

Angelino, Henry, and Charles L. Shedd. "Note on Berdache." American Anthropologist. 57 
(1): 1955, 121. 
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While a berdache is a transvestite, a transvestite is not necessarily a 

berdache. In no instance is a hermaphrodite a berdache. 

Angelino and Shedd were trying to separate out this idea of "the berdache" 

form other cultural ideas that were previously used to describe it. In so doing 

the creation of the anthropological category "the berdache" was complete. No 

longer would all homosexual and/or transvestite Indians to be labeled 

"berdache" just because they had sex with men or because they put on 

women's clothing, or they did women's work. The "berdache" had to be 

something else, because all these labels meant something different in 

American culture. For Angelino and Shedd, it just could not be possible to 

use all these labels synonymously. They overlooked, however, that these 

labels were not just labels but discourses with their own history and power 

and meaning. These discourses interwove and intersected in order to make 

the "berdache" a living, breathing concept in the minds of European and 

Euroamerican explorers, amateur scientists, and anthropologists. Angelino 

and Shedd in a quest for accuracy and precision could not find it. Instead and 

unwittingly, they reified the "berdache" as something that was really there, 

even though so many people had been pointing in so many different 

directions for so many years. 

Claude E. Schaeffer attempted to reconstruct the life history of a 

particular personage known as the "Kutenai Female Berdache: Courier, 

Guide, Prophetess, and Warrior," published in Ethnohistory, summer of 1965. 

Schaeffer uses documentary sources as well as oral history which he gleaned 

from interviews during field work. He presents this person, as a manly 

21 Ibid, 125. 
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woman who became transformed into a man, thereafter performing male 

tasks and even taking female wives. Schaeffer also adds some scraps of 

comparative ethnology of so called "berdaches" from tribes such as the 

Lakota, Dakota, Crow, Hidatsa, Mandan, and Omaha. For many of these other 

tribes Schaeffer is content to show that these people recognized "berdaches" as 

sacred, as people instructed to become "berdaches" through visions and spirit 

guides. We should remember, however, that these notions are ctilturally 

specific and not necessarily universal. 

Building off of the work started by Angelino and Shedd, Sue-Ellen 

Jacobs began her career of looking at gender and sexuality in Native American 

cultures in 1968 with her "Berdache: a Brief Review of the Literature." She 

noted not only major cultures that appeared to have a "berdache" status, but 

she also organized authors upon there theories about why some cultures 

have a "berdache" and other cultures do not. Some theories include dream 

inspiration, gender failure, social pressure, and psychological maladjustment. 

As to a simple definition, Jacobs says, "berdache may be defined as a term 

referring to one who behaves like a member of the opposite sex."^^ As to the 

future of the "berdache," Jacobs agreed with Lurie's informants, that white 

values were forcing the "berdache into a position of a stigmatized member of 

society."-^ 

Work on the "berdache" changes at this point. The early 

anthropological era ended with Angelino and Shedd's contribution. The 

1960's saw tremendous changes in the social landscape of the Uruted States. 

--Jacobs, Sue-EUen. "Berdache: A Brief Review of the Literature." Colorado Anthropologist. 
1(1): 1968, 25. 
23lbid., 31. 
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The Civil Rights movement was giving a voice not only to African 

Americans, but also to Native Americans, Latino/a Americans, and Asian 

Americans. The post-modem American Gay rights movement also jumped 

ahead with the Stonewall Riot in New York City in June of 1969. These 

changes in the social landscape eventually found their way into the academic 

landscape as well. Ethruc Studies, Women's Studies and even Gender Studies 

were the academic manifestations of marginalized voices raised in courage 

and defiance of oppressive paradigms. In the ongoing quest for the 

"berdache," scholars now had opposing theories to advocate or to prove. 

Enough work had been done to become referential and self-referential in 

debates. Most importantly, issues of sexuality would become more audible 

discourses. 

The "Berdache" after 1969. 

The "berdache" question returned to the Plaiiis with Donald Forgey's 

"The Institution of Berdache among the North American Plains Indian" 

published in the Journal of Sex Research, 1975. Noting the ethnographic 

mistakes of conflating the terms "berdache," "transvestite," "hermaphrodite," 

"homosexual," and "effeminate," Forgey takes the aforementioned definition 

of Angelino and Shedd as his own. Furthermore Forgey states, "the essence of 

berdache lies not in the change of wardrobe, but rather in the publicly 

recognized, institutionalized change in role and status."-* For Forgey like 

-'^Forgey, Donald G. "The Institution of Berdache cunong the North Americcin Plains Indian." 
foumal of Sex Research. 11 (1): 1975, 2. 
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Angelino and Shedd, "berdache" has nothing to do with hermaphroditism, 

nor are "berdaches" homosexuals. 

As to what makes a "berdache" a "berdache" Forgey has a very 

interesting theory. Forgey basically thinks that "berdaches" are failed males. 

They are males who could not live up to the "ultramasculine" role that the 

war-like Plains Indians idealize, and that all men had to fulfill. Forgey 

believes that in order for potentially foiling men to siurvive in Plains culture, 

they must find another means of gaining income and prestige than warfare 

honors, coimting coup, and bringing in the most deer and buffalo carcasses. 

Forgey's analysis of the "berdache" tradition is pure fantasy. Aside from 

his insensitive and stereotypical vision of "ultramasculine" and "warlike" 

Plairis culttire, his reading of the "berdache" as an socially recognized and 

institutionalized sissy and "mama's boy"^^ is not only offensive but more of a 

reflection of patriarchal, homophobic notions of sissies and mama's boys 

tortiured and taunted by bullies and jocks at the local high school. It is also 

interesting that when Forgey wrote his article, the Sioux had not been "on the 

warpath" since the treaty of Fort Laramie of 1868. Would that make all Plains 

men "berdaches" since they were emasculated by the United States 

government's denial of their right to become men through warfare? Forgey's 

ideas of Plains Indians, and his subsequent analysis are rooted in the romantic 

and savage images of "Indians" in the John Wayne/John Ford sense of the 

word. It is surprising that his paper was even published. 

A few years later Donald Blakeslee would approach the problem of 

discovering "Who were the Plains Indian Berdaches" in the Lambda Alpha 

25 Ibid., 12. 
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foiimal of Man (1979). He contributes a couple of ideas that attempt to change 

the previous paradigms that dominated the discourses on the "berdache." 

First, he challenges the conventional wisdom about the sexual orientation of 

the "berdache." 

Berdaches may not always have been homosexuals, sometimes did not 

wear women's clothing, performed roles that were not identical to 

women's roles, and in at least some tribes, appear to have inherited 

their status. 26 

Blakeslee cites ethnohistorical evidence that some men who were considered 

to be "berdaches" in fact were married to women and had fathered children. 

Instead of claiming that these men were not "berdaches" Blakeslee makes a 

startling discovery. 

What is apparent is that anthropologists have taken concepts of male 

homosexuality and transvestism from their own culture and applied 

them uncritically to berdaches. ^7 

Blakeslee tries to be more culturally sensitive to Native American concepts of 

the "berdaches" of various Plains tribes. He tries to redress the incorrect 

assumptions that have been imposed upon a certain group of Indians because 

they did not obviously fit into the simple categories of "man" or "woman." 

Blakeslee's ideas are admirable. However, it still escapes him that the 

Lakota winkte or the Crow bote could possibly be different concepts 

altogether. It still escapes him that the whole category of the "berdache" has 

been applied uncritically to Native American cultures. He is still bound by 

-^Blakeslee, Donald. "Who were the Plains Indian Berdaches." Lambda Alpha Journal of 
Man. 11(1): 1979, 42. 
27 Ibid., 44. 
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this totally foreign concept of "berdache" as a category of analysis that is not 

only valid, but also a "real" category. Winkte exists. Bote exists. But the 

"berdache" is now becoming so lost and obscured by cultural critique that the 

pictiure, instead of becoming clearer over time is becoming more nebulous. 

Complicating the cloudy image further are scholars who felt that the 

work on the "berdache" had been studied from a point of view dominated by 

the social science, dominated by ideas of socioeconomics (social prestige, 

income), psychoanalysis (maladjustment, abnormalities). James Steel Thayer 

wanted to look at "berdache" through a socioreligious perspective. For 

Thayer, the "berdache" in the Plains, did not threaten the order of society or 

religion through his/her participation and associations with male aspects and 

female aspects. The "berdache's" power was sacred, coming from the "realm 

of the visionquest — guardian-spirit complex."^^ The "berdache" was 

important to religion and society because "his supernatural ability to be a half-

man / half-woman, the berdache could simultaneously violate and reconcile 

the categories of male and female."^^ Not only did the "berdache" provide a 

mediating figure between male/female, man/woman, but because of his 

spiritual power, he could also act as a mediating figure between "sexual 

categories and roles, as well as between divine and human categories."^^ 

Thayer's major contribution was the possibility of looking at the 

"berdache" beyond ideas of failure, aberrancy, abnormality, immorality and 

barbarism. Now the "berdache" could be interpreted as a religiovis or quasi-

religious functionary that lends balance to society. Thayer's work also allowed 

-^Thayer, James Steel. "The Berdache of the Northern Plains: A Socioreligious Perspective." 
Journal of Anthropological Research. 36(3): 1980, 292. 
29lbid., 293. 
30lbid., 287. 
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scholars to view the "Tjerdache" in a more positive light, different from the 

negative Euroamerican social view of "berdaches" as sexual deviants, and 

different from the anthropological view of the "berdache" as an interesting 

cultural artifact. Thayer was trying to see the "berdache" as a real person 

within his or her own cultural background. This point of view had been lost 

since Matilda Coxe Stevenson's friendship with We'wha. 

We now reach the early eighties in our exploration of the "berdache" as 

an anthropological concept. With the publication of an extensive literature 

review by Charles Callender and Lee Kochems, a succinct statement of past 

and current research into "The North American Berdache," with theories of 

the origin or status of the "berdache" was made widely available.^' 

Most important to their view of the "berdache status" was the notion 

that "Berdache status included a continuing crossing of this [gender category] 

boundary, in both directions, to such an extent that we prefer to characterize 

the status as gender mixing rather than gender crossing. "32 They also state 

that sexuality could be likewise variable. Instead of trying to impose a rigid 

"homosexual" label to the "berdache," they want to emphasize the 

changeability of the status in various North American cultures. Also 

important is their realization that Indian definitions of "berdache" are more 

primarily about "occupational pursuits and social behavior rather than choice 

of sexual object."^^ They also wish to emphasize the religious/ spiritual 

aspect of the status as opposed to the sexual and transvestite status. As to the 

"berdache" itself, they believe that a true "berdache" is: 

3 'Callender, Charles and Lee M. Kochems. "The North American Berdache," Current 
Anthropology, 24 (4), 1983. 
32lbid., 454. 
3 3 Ibid., 455. 
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usually male, who was anatomically normal but asstimed the dress, 

occupation, and behavior of the other sex to effect a change in gender 

status. ... it was a movement toward a somewhat intermediate status 

that combined social attributes of males and females. 

They note that "berdache status" has occasionally been confused with 

homosexuality and hermaphroditism in the ethnographic literature- But they 

see transvestism as a part of the status though not "universal nor 

invariable."35 They also relate how in some cultures, the "berdache" is 

associated with religious or spiritual power and with "shamanism" (another 

creation of the colonial anthropological mind, in my opinion). Though, they 

do note that none of the particular associations are universally applicable to 

all cultures which they feel have a "berdache." Callender and Kochems 

recognize the variability among Native American cultures regarding the 

origin of "berdache," the acceptance or rejection of the "berdache" in society, 

the sexuality and gender of the "berdache," and even the social role of the 

"berdache" in various cultures. They are even sensitive to the influence of 

"white" values upon the disappearance of the "berdache" and the history of 

recording data non-objectively by White observers. However, they still cling 

to the idea that there is such a thing as "berdache" status floating across the 

tribal minds of the Indians of North America. For all of Callender and 

Kochems's sophistication, they are trapped in the anthropological category of 

the "berdache." 

Just as Callender and Kochems succeeded in distiling the most 

important arguments about the "berdache," they also succeeded in 

3'^Ibid., 443. 
^^Ibid., 447. 
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stimulating other research on the topic. However, the "berdache" began to 

disintegrate right before our eyes. As people observed that so-called 

"berdaches" may or may not cross-dress, that they may or may not perform 

sex acts with members of their own physiological sex, that they may or may 

not hold central, powerful religious positions in their society, this 

ambivalence between "may or may not" caused confusion and argument 

between anthropologists jockeying for position as the truth arbiters about the 

"berdache" problem. I think their confusion is much ado about nothing, 

chasing shadows and phantoms of something that never existed as such. 

Callender and Kochems's next major contribution to the debate is in 

the Journal of Homosexuality, 11 (3/4) summer 1985, "Men and Not-Men: 

Male Gender-Mixing Statuses and Homosexuality." They posit that Native 

American cultiiral construction of gender is greatly distinct form 

Euroamerican society. Within that gender construction, sexuality is not the 

primary issue but secondary to social and behavioral norms. Also that a 

"berdache" mixes parts of male gender and female gender and remains 

separate from both. Homosexuality is not the determining factor because 

many Native American societies which had a "berdache" status were less 

stringent about sexuality as long as the incest taboo was never broken. 

Callender and Kochems suggest that "berdaches" do not have sex with other 

"berdache" because such an action would break the incest taboo. They also 

critique the western notion that biology determines gender which must 

thereafter determine sexual object choice which is predicated upon only two 

legitimate opposites male/female, masculine/feminine. 
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Callender and Kochems (1986)36 reveal the hyper-complexity of the 

"berdache" debate which had developed by that time. One of the central 

points of the article is that "the frequent equation of gender-mixing statuses 

with homosexuality is a misimderstanding: Sex with men is a secondary and 

derivative characteristic."^^ They reevaluate the importance of sex itself in 

the "berdache" status, which they now consider to be gender-mixing (male 

and female characteristics together) rather than gender-crossing (belonging to 

one gender and then becoming the other gender). 

Some of the complexity about the "berdache" issue comes from the 

various interpretations of nebulous ethnographic text which, sad to say were 

horribly out of date by the mid-80's. Other issues which have arisen come not 

necessarily from the history of Native American cultures but from the 

changing face of academic pursuits. As diversity of race and thought were 

encouraged in college admissions, some academicians thought it good to 

open the boundaries of thought about some academic issues. For example, the 

possibility of discussing sexuality plainly without veiled reference and 

innuendo started to blossom. However, all the out of date ethnographic data, 

so important to the anthropological imagination of the "berdache," was full 

of veiled references emd iimuendo. Complexity of interpretation was 

magnified when the vocabulary of a discourse from apparent implicit 

remarks to explicit remarks changed. Furthermore, the academy no longer 

saw questions about sexuality, and homosexuality for that matter, as 

impossibly abhorrent or perfectly taboo. This environment probably had 

^^Callender, Chcirles and Lee M. Kochems. "Men and Not-Men: Male Gender-Mixing Stattises 
and Homosexuality." foumal of Homosexuality. 11(3/4): 1985. 
37lbid., 165. 
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more to do with social changes in the United States, (the AIDS crisis, the Gay 

Rights Movement) than it did with any particularly academic enlightenment. 

For the moment let us look at an example of an article that challenges 

the conventional wisdom in American culture that had its roots in hatred of 

gay people. In the same issue of the Journal of Homosexuality, as the 

Callender and Kochems article, David F. Greenberg asks "Why Was the 

Berdache Ridiculed?" Greenberg critiques anthropological explanations of 

ridicule of "berdache." Many writers previously used this knowledge to 

affirm anti-homosexual sentiment and attitudes in those particular cultures. 

Greenberg instead proposes that this ridicule was not malicious but the result 

of "traditional joking relationships." Greenberg, astutely realized that even 

the "berdache" had a family, that the "berdache" belonged to somebody. He 

tried to analyze the "berdache" in terms of his/hers relationship to the people 

around him/her. Some of the ridicule, Greenberg acknowledges, may stem 

from an ambivalence to the 'T^erdache's" gender role and not their sexual 

practice. For example "berdaches" participated in women's duties but they 

lacked the ability to produce children as real women do. A new era in 

"berdache" studies was right around the comer. The seeds had been planted. 

And the new crop was to be harvested. 

The result of this new diversity, of this new academic permission to 

look at the history of sex, gender, and sexuality, which had its main impetus 

with deconstructive theory, especially that of Michel Foucault (d. 1986), was 

that new theories about gender, gender construction, and the origins and 

meanings of sexualities, and of sexual identities, could be applied to the 

subject of the "berdache." Hence there would be a flurry of sexy new words 
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used to describe the tired old "berdache." Such words include, "gender-

crossing/' "gender-mixing," "intermediate gender," "third gender," "fourth-

gender." Such terms as these attack the basic assumption that there are only 

two genders, male and female. These terms also attack the notion that human 

beings must belong to one gender or the other. Scholars noted that 

throughout the history of academic inquiry into so called primitive cultiures, 

that scholars themselves have imposed the Western European and 

Euroamerican concepts of gender, and by extension sexuality also, upon non 

European and Euroamerican ctiltures and societies. The questioning nms like 

this, is it possible that another culture may recognize more than two genders? 

Do other cultures have more than two genders? What is gender itself? What 

is sexuality itself? 

The last era of the "berdache" is a short one. It had it's begiimings with 

the work of scholars like Walter L. Williams, Will Roscoe, and the return of 

Sue-Ellen Jacobs to the debate. However, this era brought the "berdache" 

debate to a top-heavy, critical mass ready and ripe to collapse in on itself, by 

the mid-1990's. 

In 1986 landmark book by Walter L. Williams entitled The Spirit and 

the Flesh: Sexual Diversity in American Indian Culture, advocated a point of 

view that had been till this time just a mere whisper. Williams recategorizes 

the "berdache" tradition not as institutional homosexuality or as accepted 

variance or "deviancy" but as a spiritual and religious expression which not 

only challenges western notions of sex and gender but also religion and its 

influence in making the human being. His writing is explicitly "gay positive," 
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meaning that he would place sex between people of the same sex as good, as 

natural, as valid. 

He perceives the origin of the 'Tjerdache" as an expression of 

"character" or "spirit" rather than a desire to fulfill the gender role of women 

or a desire to marry men. He reiterates the secondary nature of sexual object 

choice as defining the status. He also emphasizes the knowledge of the 

communities around the "berdache" as to their sexual and social role and 

spiritual role. This knowledge for Williams amounts to more than just 

tolerance but acceptance as a part of their traditional world for those cultures 

that do indeed have something like a "berdache" status. 

Unfortunately criticisms of the book question the validity of 

Williams's all too rosy pictiure of Native American cultures as moral 

exemplars of global tolerance. Even some Native American ciiltures and 

Native Americans can be homophobic, intolerant, and prejudicial, even 

without conservative Christian influence. On the positive side, WUliams 

illustrates how the "berdache" could not be considered "deviant" in a culture 

which accepts a reality which does not perceive of the world as the polar 

binary of male/ female only. 

Another major problem with Williams's agenda and its manifestation 

within his portrayal of American Indian culture can be put in sharp focus by 

looking at an article that was published in the same issue of the Journal of 

Homosexuality, as the Callender and Kochems article and the Greenberg 

article in 1986. Williams looks at "Persistence and Change in the Berdache 

Tradition Among Contemporary Lakota Indians." In this article, Williams 

presents interviews he conducted with "traditional" Lakota people about the 
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"berdache," about winkte. Williams concludes that due to Euroamerican 

Christian influences, winkte have stopped cross-dressing and thereby have 

avoided transvestite ridicule from whites. The Lakota winkte have, however, 

continued to have homoerotic experiences. This leads Williams to consider 

homoerotic behavior to be more central than Callender and Kochems would 

be willing to allow. Williams also explains that winkte are still respected and 

revered by traditional Lakota but not by acculturated Indians. Moreover, a 

winkte's sexuality is not perceived as "gay" or "homosexual" in the modem 

western sense. Williams emphasizes the spirituality ascribed to winkte by 

traditional Lakota. 

On the whole, Williams presents a positive image of the Lakota 

winkte. This is good. However, Williams, trapped by the same old tired 

"berdache" character and category feels that the Lakota explanations and 

values can be applied across the board to all "berdaches" and to all "Indians." 

His book The Spirit and the Flesh is filled with positive interpretations of the 

"berdache" and his positive role in "Indian" society. Williams emphasizes 

the spirituality of the "berdache." Recall that in Siouan cxiltures, many of the 

people that were considered to be "berdaches" (winkte, winkta, minquga) 

were instructed to become "berdaches" through the vision of divinities or of 

guiding spirits found in vision-quest. Thus making the "berdache" a recipient 

of spiritual power, of medicine. Not all "Indian" cultiures and societies have 

the vision-quest. Native American cultures have many diverse 

manifestations of what we might call religion. To reduce all of these various 

cultures into "American Indian Culture" does an injustice and disservice to 
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all the other Indigenous American Cultures that don't follow the Lakota 

culture of the vision-quest. 

Williams's focus on the spirituality of the "berdache" is the result of 

two major motivations in Williams's life. First, his work with the Lakota, 

only one of many American Indian cultures, convinced him that the winkte, 

was a positive spiritual being. Second, Williams, as a gay American man, 

wants to view gay people in as positive a light as possible to make up for the 

generations of negative light that Euroamerican culture forced on its own gay 

children, Williams included. Though Williams tacitly acknowledges negative 

feeling for "berdaches" in some Indian cultures, he uncritically ascribes it 

purely to Christian influence. His work is admirable in the sense that he 

wishes to challenge how American views Native Americans, gays, and gay 

American Indians. His work is marred however with a point of view that is 

expands beyond the cultural boundary of "Lakota culture." 

Another openly gay scholar working on the "berdache" problem is 

Will Roscoe. Roscoe's main work regards the Zuni. He sees the historical 

Zuni person, We'wha as the "berdache" par excellence. We'wha, the friend of 

Matilda Coxe Stevenson, was an extremely important person in her day at 

Zuni. We'wha was bom with male genitalia. We'wha as recorded by 

Stevenson, was addressed by Stevenson and other white Americar^ as "she." 

We'wha also dressed in women's clothes most, if not all of her life. I will refer 

to We'wha in the feminine as Stevenson and many of We'wha's relatives 

did. Roscoe on the other hand refers to We'wha in the masculine because 

We'wha had a penis, and because Roscoe has a penis. 
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On the positive side Roscoe's 1991 monograph The Zuni Man-Woman, 

previewed in a 1988 article by the same title in OUT/Look, a gay magazine,^ 

opens anthropology and cultural studies to more comprehensive analysis of a 

culture's (in this case Zuni) ideas of gender and how a baby becomes not only 

integrated into its family and society but also into its gender, gender role, and 

sexual role. His explanation of the Zuni lhamana, the man-woman, includes 

cultural and religious explanations. He does not strictly apply western notions 

of psychoanalysis, morality, sociology, and anthropology to the Zuni lhamana 

and to We'wha. He attempts to present the lhamana to an American 

audience through Zuni eyes. 

As a culturally specific study, I think Roscoe worked very hard and 

well. However, he extends his positive view of We'wha to all Zimi lhamana. 

This is not all that bad. But by perceiving the lhamana as a "berdache" Roscoe 

tries to extend the respect and positive attitude expressed to and recorded 

about We'wha to all other "berdaches." Here he fails. He is blinded by his gay 

liberationist agenda. When Parsons made her contributions to the study of 

the lhamana, she noted that one lhamana in particular was a simpleton, 

unlike We'wha whom Stevenson called the tallest, strongest, and most 

intelligent person at Zuiu. We'wha's importance to Zuni was not just because 

she was a lhamana. Her importance to Zuni was due to her contributions to 

her culture and people as an outstanding individual. Roscoe over-reaches 

We'wha's charisma and extends it to all Zimi lhamana. Then because Roscoe 

erroneously perceives the lhamana as just the Zuni manifestation of the 

North American "berdache," he extends this positivity to not only other 

"gay" Indians but also to all "gay"people in America. 
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Roscoe's most important contribution to other researchers is his 

"Bibliography of Berdache and Alternative Gender Roles Among North 

American Indians" published in the Journal of Homosexuality, in 1987 and 

again revised in his 1998 monograph Changing Ones. This extensive 

bibliography is extremely helpful in finding information and data in the 

ethnographic and anthropological record, wether or not one agrees with his 

interpretations. By the mid and late 1990's Roscoe would come to advocate 

the idea that the "berdache" is a case of a third and in some cases a fourth 

gender. As radical as this view is, shared by some anthropologists who have 

worked in cultures outside of North America, this view would also be 

critiqued in the late '90's. 

The development of the "berdache" into a third gender marks the end 

of this era of the "berdache." The years of fitful and floundering searches for 

the "berdache" and the quest to own the definition of the "berdache" would 

transform into other discourses entirely. This would be due to a new 

commitment to field work in living Native American cultures. It would also 

be due to a powerful resurgence of Indigenous America into the wider 

consciousness of the United States, and the newly fotmd voice of Indigenous 

cultures all over the globe. More Native Americans becoming scholars, have 

begim to challenge the discourses that had existed for generatior\s controlled 

by non-indigenous scholars. This marks the beginning of the end of the 

"berdache." Indigenous languages and concepts with their own words for 

"different" people, winkte, lhamana, nadle, bote, hwame, alyha, kwido, hova, 

would be heard in academic discourses of law, education, sociology. 
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anthropology, religion, and even ideas about gender and sexuality. The 

"berdache" would not be immune to these returning and resurgent winds. 
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CHAPTER ni: Viewing the Hopi Anthropological Literatxire 

There is not much material about Hopi sexuality. More scarce is 

information on the possibility of Hopi homosexuality. However, we will 

explore the major references that do exist that may be described as 

homosexuality. 

As mentioned in the introduction of this essay, one of the earliest 

references can be found in the Hcrpi Journal of Alexander M. Stephen, which 

was edited by Elsie Clews Parsons. On an entry dated "Thursday, February 23 

[1893]" Stephen recounts that Hopi men visiting Oraibi from Songopavi tell 

about a few Zuni people who were arrested and imprisoned at Fort Wingate. 

One of them is "We' we." Stephen describes this person as "a man, but of the 

abominable sort known to the Hopi as ho'va, to the Navajo as nu'tlehi, to the 

Zuni as lah'ma i. e. hermaphrodite."^ 

There are several interesting things to point out from this passage. First 

of all is the immediate cross-cultural comparison Stephen makes between 

three indigenous cultures. Stephen spells these three words differently than 

how they way are usually spelled today. However, it is still quite clear which 

indigenous words to which Stephen refers. According to the Hopi Dictionary 

the spelling which Stephen uses ho'va is written as hova. In the ethnographic 

and anthropological record, scholars have also used various spellings for the 

Navajo word, such as nadlee, nddleeh, nddleehi. The word for the Zuni has 

been variously spelled lamana, lhamana, la'mana, ko'lamana. What these 

' Stephen, Alexander M. Hopi Journal of Alexander M. Stephen. Columbia University 
Contributions to Anthropology XXIIL ed. ^ie Clews Parsons. New York: Columbia University 
Press, 1926. p. 276. 
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words precisely mean has also been under debate for decades. Is Stephen's 

gloss "hermaphrodite" a fitting translation? Is homosexuality implied? 

A second thing to point out from this passage is the word 

"abominable." Though the "abominable sort" of man is a Zuni, Stephen 

wishes to point out that there is a word for this kind of person in the Hopi 

language. Stephen, however, does not mention any particular Hopi male 

who is a hova. Abominable is a powerful word. What would make a person 

abominable? It is quite possible that Stephen's idea of the quality of this word 

centered around the fact that a male bodied person would wear woman's 

clothing. The word abominable had been used to describe such men that 

would degrade themselves by wearing women's clothing. To the late 19th 

century American mind, it was a terribly horrendous offence. However, the 

act of sodomy was also abhorrent to the late 19th century American mind. 

With such a powerful and ambiguous word, Stephen could very easily have 

referred to sodomy. 

A third thing to notice in Stephen's brief comment is the identity one 

of the Zuni. That person is We'wha the Zuni man-woman famous for going 

to Washington D.C. to meet the president. We met We'wha earlier in this 

essay, the life of We'wha, and the idea of the la'mana, the "man-woman." 

Stephen offers no other gloss for hova other than hermaphrodite. His 

connection to other cultural ideas, the nadleehi, and the la'mana may place 

the idea of hova within the once accepted concept of the "berdache." From 

some of the earliest literature on the "berdache" the word "sodomy" or 

"sodomite" is often found. It is quite possible that Stephen had a sense of the 

potential sexuality of the word hova. And the word abominable has long been 
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associated with the word sodomite. It may have been Stephen's Victorian 

imderstanding that hermaphrodite did not merely mean a body with both 

sets of human genitalia. He may have understood that body as a "man" who 

had sexual relations with other man, perhaps as a woman. 

Other anthropologists of the early twentieth century were also looking 

at Navajo nadleehi and Zuni la'mana and conjecturing about their sexual 

practice. Such people include Elsie Clews Parsons at Zuni and W. W. Hill 

among the Navajo. 

We'wha was treated as a woman by outsiders to Zuni cultiure. She was 

referred to as "she" by her American friends. We'wha dressed in women's 

clothing. Did Stephen know this of We'wha when he equated her status with 

that of the Navajo word nadleehi and the Hopi word hova? Unfortimately 

Stephen offers no other clues. The topic of this inquiry has been considered 

too indecent for so long that it is quite difficult to recover such information 

from the records of the past. Many people recording other cxUtures for 

American or western culture may come across such information. Yet they 

may have not wanted to publish such information. 

In a previous collection of Hopi stories published in the Journal of 

American Folklore, vol. 42, 1929, Stephen recoimts a Hopi story "The Hehe'ya 

trick Hiiiki." In the story he mentions that the Hehe'ya are siwahova. He then 

glosses the term in a footnote as a "man that no woman will marry, ho'vo, 

hermaphrodite; sizu'a, sister? sihii, flower?"^ In this particular story the 

Hehe'ya who were working in the fields with non-hermaphrodite men, were 

sent by the real men back to the men's wives in order to bring back food. 

-p. 34. 
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While back at the village, the Hehe'ya trick the wives into copulating with 

them. When the men discover this, they whip and beat the Hehe'ya. 

Stephen characterizes the siwahova as unwanted or unfit for marriage 

and as the ambiguous hermaphrodite. Yet, he records a story where they are 

participants in heterosexual sex. Unfortunately, Stephen does not offer any 

context that would shed more light on this story. What was the motivation 

for the siwahova to copulate with the men's wives? Why were they 

unmarriageable? Was it due to their possible sexual preference? Was it due to 

their possible morphological ambiguity and/or ambivalence? Or was it 

attributable to some other characteristic? Even if the siwahova were 

unmarriageable due to sexual preference, the story oddly illustrates that they 

are capable of heterosexual activity. This would challenge a definition of hova 

as strictly homosexual at that time. Moreover, as discussed in the first diapter 

of this essay, it is quite possible that Stephen was not yet familiar with the 

new scientific word "homosexual," thereby resorting to the Victorian word 

"hermaphrodite." I have one other facetious question to ask Stephen. If the 

siwahova were so abominable, and if Stephen was suffering from sodomitical 

paranoia regarding hova, then why was there no dancing in the street for the 

hova who had finally fulfiled their manly duties? 

The next reference I wish to look at is tucked away at the back of an 

anthropological contribution by Ernest and Pearl Beaglehole in 1935 called 

"The Hopi of Second Mesa." On the last page of the memoir there is a 

paragraph begiruiing with the word "Abnormalities." They state, "Several 

informants told me about a First Mesa man, now dead, who used to wear 

women's clothes and do women's work. ... Informants knew of nothing 
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among the Hopi which could be called homosexuality. Two adults or children 

of the same sex who are together much of the time are called na'sinwamu' or 

na'mi'ini, which is translated 'partners.' There is no ritual for inaugurating 

such a chumship."^ 

These statements raise many questions. Did the authors suspect that 

the First Mesa man who dressed as a woman, was sexually active? Or did they 

suspect that he could have been married? If this man dressed as a women, did 

this person have the rights of a woman in Hopi society? Sadly the text is 

greatly lacking in description of the person in question and their cultural 

context. The statement following about homosexuality fits right in with the 

then reigning American idea that homosexuality was at best an abnormality. 

Hence, its mention is imder such a category. The Beagleholes mention that 

their Hopi informants know nothing of such a thing as homosexuality. 

However, I am suspicious of this statement. We do not know how the 

anthropologists framed their questions. Perhaps they did not know how to 

ask the question in order to receive the desired information. Also, it is 

possible that the informants did know of something that the anthropologists 

might call homosexuality. But they may have been reluctant to divulge such 

information. The Hopi had many years of experience by this point with the 

restrictive sexual mores of European Americans. They also saw how white 

missionaries and officials considered Hopi as uncivilized and barbaric, in 

need of Christianization and civilization. The western cultxu-al bias of sex as a 

rude topic, as something hidden and potentially immoral (outside of bonded 

marriage) contributed to the distance between perceptions of sex and sexuality 

^Beaglehole, Emest and Pearl Beaglehole. "Hopi of Second Mesa." American Anthropological 
Association Memoir 44. p. 65. 
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between American culture and Hopi culture. Wrapped up in these 

Euroamerican biases was also the perceived indecency of Indian sexuality, 

especially if noticed in a public setting. With these biases in mind, it would 

seem unsurprising that the Beagleholes' Hopi informants could be tight 

lipped about sexual matters. 

One of the richest soxirces containing information about Hopi sexuality 

can be foimd in the autobiography of Don Talayesva, Sun Chief, published in 

1942, edited by Leo W. Simmons. Talayesva appears to speak openly about his 

sexual experiences and attitudes. However, we must remember that the 

monograph was edited by someone else. That editor had control over what 

words of Talayesva would reach the printed page. But there is quite a bit of 

interesting information to ponder. 

The autobiography opens with Talayesva speaking of himself as "we." 

Why "we"? His mother was experiencing pain, and went to see a medicine 

man. He told her that she was bearing twins. She wanted only one child, so 

the medicine man "twisted" the twins into one person. Thus Talayesva was 

bom with difficulty. He states, "I was twins twisted into one. They could see 

that I was an oversize baby,..., and that in front of my body I was a boy but at 

the back there was the siure trace of a girl - the imprint of a little vulva that 

slowly disappeared."'* From the beginning of the book we see Hopi concepts 

about the body and the human person that immediately challenge 

Euroamerican medical and religious constructions of the body. In 

Euroamerican thinking twins are separate human beings. They cannot be 

tvN'isted into one child at the request of the mother. However, twins in Hopi 

•^Talayesva, Don. Sun Chief: The Autobiography of a Hopi Indian. New Haven: Yale 
University Press, 1942. 27. 
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can be turned into one child. The American scientific bias would immediately 

dismiss this meeting with the Hopi medicine man as a fiction. They would 

scoff at the idea that two fetal bodies could be turned into one. What becomes 

obvious to the post-modem reader is that there is a cultural gap between Hopi 

conceptions, assumptions, and perceptions about the hiunan body and those 

of American science and medicine. 

The next statement in the book about child sexuality is a problematic 

one to middle class American sensibilities. "He [ Talayesva's uncle] played 

with my privates to give me pleasure."^ For Euroamerican sensibilities, the 

statement may conjure images of inappropriate behavior between an adult 

male and an iiifant or young child. However, these attitudes, as the Hopi 

example shows, are not imiversal. In Talayesva's day, this was a normal and 

common Hopi child rearing custom. The pleasure a baby derives from the 

contact is seen as normal and natural. It is affectionate behavior to the Hopi, if 

not to Euroamericans. It is possible that the Hopi would not consider the 

practice to be "sexual" behavior, at least not in the sense which 

Euroamericans would define the term. Another interpretation can be that the 

Hopi at that time at least do not see the practice as illicit or illegitimate. When 

Talayesva was older and hoping for children of his own, he too fondled the 

genitals of baby boys "to give them pleasure. 

Talayesva also mentions sexual teasing that he was subjected to as a 

boy. In Hopi culture a boy's father's sisters (paternal aimts) have a joking 

relationship with the boy. They can call the boy "sweetheart." They can be 

called his sexual partners. They must also tease the boy's girlfriend, if he has 

5 ibid., 38. 
®ibid., 294. 
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one, and act jealous of her. Conversely, the husbands of the paternal aunts 

would be the boy's sexual rivals for the aunt's affections. Talayesva recounts 

some of this kind of teasing throughout the book. He also recounts a 

traumatic experience when his father's-clan uncle captured him, tied him up, 

and proceeded to pretend to castrate Talayesva on the pretence that Talayesva 

had slept with the teaser's wife. When Talayesva was a young man, he 

exacted revenge upon the older man, as the man's wife had predicted. This 

kind of teasing must also sound rather lewd, strange and inappropriate to 

conservative Christian and Euroamericcm. sexual values. However, to the 

Hopi of Talayesva's village and time would have not thought of it as "wrong" 

or "disgusting." 

Later Talayesva attended government boarding school at Keams 

Canyon. Like many Indian boarding schools of the day, the educators ran the 

school as a way to civilize and Christianize the Indian children. While there, 

Talayesva "had occasion to see some of the boys masturbate until they 

ejaculated. Sometimes we played a little with each other. One boy wanted me 

to pretend that I was a girl to him, but I did not want to do it."^ The previous 

paragraph mentions an episode in which Talayesva "came nearer to having 

intercourse ... than ever before, and liked it." The experience was with a girl 

in his village named Mae. The experiences at the school seem to lack any sort 

of shame or regret, just as the accoimts of Talayesva's heterosexual 

experiences lack shame and regret Talayesva does mention not wanting to be 

a girl for one of the boys. However, he does not cite a specific reason. It could 

be possible that he did not like the boy at all, rather than an aversion to the 

^ibid., 103. 
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idea of sexual activity with another boy. It seems that other same-sex practices 

where not distasteful to Talayesva at that time. 

Talayesva does not limit his autobiography to the things that he did in 

his past. He also mentions his dreams and how they were significant to him. 

As he grew older and started growing hair in various places, he "thought and 

dreamed more and more about girls. Sometimes [he] dreamed of making love 

to one; but when [he] examined her closely [he] would discover that she was a 

boy. Then [he] would wake up and spit four times, feeling an evil spirit had 

played a bad joke on [him]."® Talayesva later reiterates his viewing of boys 

masturbating, even after the boys had received teaching from the Y.M.C.A. 

that masturbation was bad. He also mentions that the recurrence of 

occasionally dreaming of sleeping with the girl who turned out to be a boy.' 

Talayesva became a clown for ceremonies. The first night he learned 

that he had been chosen by his kiva to be a clown, he was sleeping with his 

friends who were also chosen to be clowns. He began clowning with them 

that night, grabbing for the penis of one of his friends. When the friend 

protested, Talayesva replies, "we must get used to this play because now we 

are cIowns."i° The clowns are know to be bawdy and ribald with their humor. 

Of course at the time Talayesva grabbed his friend's penis, they were not 

performing in any ceremony. There were no spectators present. And they 

were not yet entertaining spectators. Talayesva's pre-ceremonial zeal 

however, is interesting. I am not implying that Talayesva was a homosexual 

in the present understanding of that word. But the image of Talayesva that 

8 ibid., 108. 
9 ibid., 109. 
lOibid., 186. 
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emerges from his autobiography points to a general opermess to sexual 

pleasure wether it is used to conceive a child or just to clown around or just 

to feel pleasure itself. 

We must be cautious, however. We carmot assiune that Talayesva was 

the prototypic Hopi male of his times, and thereby overgeneralize his ideas to 

all other Hopi men of his day. Talayesva is only one voice. No voice can 

escape their own culture, nor can they escape the overt and covert 

manifestations of that culture in their ideas, actions, and speech. It is possible 

that other Hopi were also open about discussing their experiences with sex 

and open with their participation in sexual activity. It is also possible that 

other Hopi would not be so open with such discussion with an outsider like 

Simmons, the editor. However, the general tone of Talayesva's autobiography 

paints a picture of Hopi people as treating sex and sexuality as a very normal, 

natural topic, especially within the commimity. Let us turn our attention to 

another source. 

Dorothy Eggan offers a psychologically focxised article in American 

Anthropologist, vol. 43, 1943, entitled "The General Problem of Hopi 

Adjustment." Eggan presents the article based on the dreams of twenty Hopi 

informants, life histories, and interviews. She mentions such Freudian ideas 

as the Oedipal complex, fears and taboos, repression of sexual impulses, and 

oral fixation. In 1943, Eggan was working with the reigning popular 

psychoanalytical theories. For Eggan, Hopi children developed early 

knowledge of sex due to the close proximity of the family in the sleeping 

quarters. Also it was customary practice to fondle an infant's gerutals to quiet 

them or please them. She also mentions the cultural redirection of sexual 
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impulse and expression to "safe" objects such as a boj^s paternal aimts. This is 

also noticeable in Sun Chief. 

To the subject of homosexuality, Eggan reports that, 

women ... have admitted to both hetero- and homo-sexual play from 

early childhood through adolescence, and there seems no reason to 

suppose that boys were more backward than girls. These informants 

insist, however, that homosexual behavior after marriage was 'bad' and 

was never attempted; also that in no case did it ever exclude 

heterosexual indulgence or come to be preferred to it. 

She also states that in "general sexual development of Hopi children, we find 

a minimum of repression."!^ 

The characterization of such homosexual activity as "bad" in the 

previous passage may have more to do with ideas of marital fidelity rather 

than censure of homosexual activity; fidelity being considered a good thing 

and a moral ideal. It is good that Eggan notes that boys probably experience the 

same sexual developmental freedom that she perceives that girls enjoyed. 

Comparing with Talayesva's accounts, it is possible to imagine that male 

homosexual play was not something as feared as in homophobic or sex-

negative society, which American culture has been called. The rest of her 

article is devoted to discussing the fears that are instilled in Hopi children 

with regard to the ogre katsinam that can punish and kill the child. 

There are a couple of very small notes of interest in the work of Micha 

Titiev. The first is in Old Oraibi: A Study of the Hopi Indians of Third Mesa. 

'' Eggan, Dorothy. "The General Problem of Hopi Adjustment." American Anthropologist, 45, 
1943. 368. 
'-ibid. 
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Chapter eighteen is titled "A Few Sex Practices." Titiev surrenders this 

information, "[a]lthough sexual indulgence,..., is considered a perfectly 

normal act," and "[i]n former times there seem to have been many cases of 

homosexuality, and other aberrations have also been reported, but these are 

not very frequent at present.However, Titiev can offer no statistics to 

substantiate this claim. On the other hand, it might have been difficult to 

compile such statistics. Titiev would have to rely upon the information given 

him. The infrequency of these actions may have been reported to deflect the 

anthropologist as well. If we take Titiev's statement as true, we may ask the 

question, how did a common practice become so rare? Also, is Titiev's use of 

the word "aberration" a reflection of his biases or his iiiformants? 

Unfortunately, we carmot answer these questions definitively. But to Titiev's 

understanding, something that he would call "homosexuality" existed in 

Hopi culture at that time. Moreover, the Hopi who were interviewed by 

Titiev appear to be at least able to discuss the issue. 

The Hopi Indians of Old Oraibi: Change and Continuity, was published 

in 1972. This work is an edition of Titiev's diaries written many years before. 

The pertinent information is centered around a katsina who is a male katsina 

called Korowista that wears a woman's dress (manta) but men's moccasins. 

Titiev interprets this katsina who is a farmer as a representation of 

bisexualism and fertility. He offers no discussion as to the implications of 

sexual behavior of this particular katsina. He does not attempt to draw any 

conclusions about Hopi sexuality from the appearance of the katsina. But he 

'^Titiev, Micha. Old Oraibi: A Study of the Hopi Indians of Third Mesa. Papers of the 
Peabody Museum of  American Archeology and Ethnology,  Harvard Univers i ty  XXII .  
Cambridge; 1944. p. 205. 
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does say that, "There are many religious figures that indicate bisexualism. In 

addition, all male katcinas [sic.] that wear skirts may be called Kwasaitaka.''^^ 

Kwasaitaka means "skirt-man." However, Titiev never defines what he 

means by bisexualism. It seems that Titiev is referring to bisexualism as 

somehow a manifestation of characteristics of both sexes. He does not appear 

to mean the word bisexualism to refer to committing sex acts with both sexes. 

Titiev uses the term bisexualism to refer to the clothing that the katsina 

wears. This is a bisexualism based only upon appearance. From the 

information given, Titiev is not offering any analysis of sexuality. He seems 

to be concerned only with the blended gender appearance or form of this 

particular katsina. 

This ethnographic tidbit is unsatisfying. Titiev further ponders that 

possibly the Kwasaitaka katsina "may prove to be the Hopi counterpart of the 

Chinese notion of Yang and Yin."i5 vVhat does Titiev mean at this point? The 

common understanding of the phrase "Yin and Yang" is the presence of male 

and female simultaneously. However, this is a very superficial notion of Yin 

and Yang. Yin and Yang in Chinese philosophy is the universal principle of 

interdependent and inseparable opposing forces. The djmamic cycling and 

recycling of this union of opposites operated at all levels of reality. It is a gross 

oversimplification and misimderstanding to simply reduce Yin and Yang to 

"female and male." It seems that Titiev was making such a gross 

oversimplification by calling this "skirt-man" as the "Indian" manifestation 

of Yin and Yang. In Chinese philosophy, everything in the universe is both 

' "^Titiev, Micha. The Hopi Indians of Old Oraibi: Change and Continuity. Ann Arbor: 
University of Michigan Press, 1972.153. 
'^ibid. 
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Yin and Yang, they are inseparable. To call one katsina to be a manifestation 

of Yin and Yang, in distinction to any other katsina, or any other thing in the 

universe is incorrect. I am imcomfortable with the cross cultural comparison 

of religious/philosophical concepts based upon such a superficial similarity. 

Though Titiev may not have been particularly concerned with the topic of 

our present inquiry, this gross cross-cultural error, in my opinion, colors 

badly his ability to make cross-cultural comparisons. 

Now we move on to the next piece of literatiure for discussion. I have 

often wondered if there may be stories that contain characters who participate 

in same sex activities, or stories that express strong same sex emotion or 

connection. At this time I have found one story collected by Ekkehart 

Malotki. The story "Bedbug Woman and Louse Woman," is foimd in The 

Bedbug's Night Dance and Other Hopi Sexiial Tales. Bedbug Woman and 

Louse Woman both become widowed when hiunan beings kill their 

husbands. The women search the village of Oraibi to find their missing 

husbands. Louse Woman finds her husband's corpse and retrieves his penis, 

which she later grinds into a powder. She uses the powder by applying it to 

herself and thereby receives pleasure as if her husband were having sex with 

her. When Bedbug Woman and Louse Woman realize that they are now 

alone, they decide to live together. Louse Woman later teaches Bedbug 

Woman how to use the powder. As the nights go on, the woman use the 

powder and rub their pelvises together. During the time the woman live 

together, they refused all suitors. According to the story, they never 

remarried. 
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The story ends with the idea that they did not remarry because they did 

not need new husbands for sexual pleasure. They economically provided for 

themselves. Moreover, they provided themselves and each other with sexual 

pleasure. It may point out that the women were using the pulverized penis of 

Louse Husband in order to produce sexual pleasure. But, why would the two 

be observed gyrating and moaning in each other's arms? Why would they 

"thrust their pelvises into each other.Also, why would the women 

continue to refuse male suitors? It seems that they were very satisfied with 

their lives together. The story mentions that they are friends, who live well 

together. So, they have companionship. They have a home. Recall that in 

Hopi society, the women own the homes. And they have sexual fulfillment. 

They have these things without the so called opposite sex. They have this 

without the intervention of males. 

Though the story is interesting and maybe a bit heartwarming, Malotki 

has omitted any context for the story. What is the story's function? Does it 

instruct? Does it entertain? Who is the audience? Does the audience include 

children and adults? Is there any sense of "good" or "bad" in the telling of the 

story? In other words, Malotki presents us with a story, but he does not 

present us with its cultural meaning. Also, was Malotki able to find a sexual 

tale that involved a male to male relationship? It may be possible that he 

could have. It is also possible that if he did, he may have been unwilling to 

publish it in his collection. If that was the case then, we would have seen an 

instance of homophobia editing out and silencing a voice that could lend 

itself to true diversity. 

' ̂ Malotki, Ekkehart. "Bedbug Woman and Louse Woman." The Bedbug's Night Dance and 
Other Hopi Sexual Tales. Ragstaff: Northern Arizona University Press, 1995. 63. 
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One of the most interesting sources to date appeared in an article in 

Radical History Review, volume 20 in 1979, entitled "Documents in Hopi 

Indian SexuaUty: Imperialism, Culture and Resistance." Martin Duberman 

presents letters and affidavits made by Christian Hopis and by Euroamerican 

people in the early nineteen hundreds describing what to them were 

disturbingly offensive sexual aspects of Hopi ceremonials. Duberman 

describing himself as a non-expert in Hopi culture, includes remarks by Fred 

Eggan and Richard Clemmer, scholars Duberman credits as authorities on 

Hopi culture. Captivating as the doaxments are, they are still quite 

problematic. 

First of all, the Hopis deposed were Christian Hopi. Their tone of 

disdain for the sexual aspects of Hopi society sounds vaguely akin to the 

discourses of sexual restraint common in missionary Christianity of the time. 

The horror expressed by the Hopi deponents of such things as premarital and 

extramarital sex, is inseparably linked to the horror of the evil ways out of 

which they were converted. There is a sense that the Hopi have given up 

belief in the "old Hopi religion"^^ and then state their belief in Christianity. 

We do get a sense of the opposition between old Hopi religion and the new 

self-perceived moral, sanitary and correct Christianity. 

One of the deponents is a man named Talasnimtiwa. His whole 

deposition describes such ritual actions that he considers offensive such as 

proximity to and use of corpses for religious purposes, indecent exposure of 

the body during the dances, and lewd language. He says. 

' ̂ Duberman, Martin Bauml, Fred Eggan, and Richcird aemmer, eds. "Documents in Hopi 
Indian Sexuality." Radical History Review. 20, Spring/Summer 1970, 110. 
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I am telling these awful things about the old ways of the Hopi Indians 

only because I have become a Christian and I want these evil things 

known to the Goverrmient in order that they may be stopped among 

my people. The talks of the Hopis are filthy, obscene and vile, in the 

kiva and also at home. ... All the Hopi dances are a stimulus to the 

adulterous life, I became a Christian and left that way because it was 

such a bad way. 

It is obvious that this man, who when young, according to his own 

deposition, had been thoroughly involved the Hopi ceremonial cycle of his 

village, now appears virulently opposed to the old ways. He even uses the 

word "evil" to represent those things in Hopi culture and ceremony which he 

feels are contrary to his new life as a Christian. He also presents his opinion 

for wanting the government to actively stop these behaviors perceived by this 

convert to be lewd, obscene, and opposed to Christian values. It is possible 

that through reformation fervor, Talasnimtiwa and the other deponents 

could have been prone to exaggeration. What is evident is the adoption of 

Christian sexual mores and values to some degree by these particular Hopi 

converts reflected their valuing of Christianity as true religion over Hopi 

customs. 

The Hopi customs of note in a few of the depositions are those of 

fornication and of adultery. Kuanwikvaya states that, "[t]hese evil things 

[adultery and fornication] have their root in the dances, because they are the 

occasion of public gatherings, where flirtations among men and women are 

carried on and end in these evil things."^' It is good to note at this point that 

i^ibid., 109-110. 
'^ibid.. 111. 
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Kuanwikvaya blames the dances specifically for his wife's unfoithfulness and 

subsequent divorcing of him. Talasnimtiwa also stated that many a Hopi man 

lost his wife at a dance. 

The depositions do not mention same sex acts. There is mention of a 

clowning katsina having intercourse with a burro at one of the dances for the 

entertainment of the crowd. There is also mention of various clowning 

behaviors such as exposing the genitals, wearing prosthetic phalluses of 

unusual size, and offering gifts to women who would fondle their genitals. In 

the documents, no mention of homosexuality is made. It is not even 

mentioned by the Christian Hopi when they speak of all the so called 

obscenities of the dances. However, Duberman does make two entries under a 

the sub-title "Cross-Dressing". One of the entries is by a white male, the other 

by an unidentified, presumed white, woman. The male describes a katsina 

wearing a woman's dress "playing the role of a prostitute soliciting men and 

boys to accompany her for purposes of sexual intercourse.Remember that 

katsinam are portrayed by men. The deponent probably considered the gender 

of the dancer as central to the deponent's perception of the situation instead 

of the gender of the katsina herself. 

From the description, this particular katsina soimds like Kokopelmana. 

From the dances I have attended, I have observed that she is a she. On 

occasion she will chase a man or boy, throw them to the groimd and simulate 

copulation with them. But her identity to Hopi is not that of a prostitute. 

Moreover, cross-dressing may not be an accurate way to describe 

Kokopelmana. She is a female katsina; therefore, she is expected to wear a 

20ibid., 120-121. 
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dress. The dancer's biological sex does not change the feet that the katsina 

herself is female and not a man dressing in woman's clothes. Her acts of 

copulation with men, do not signify anything homosexual to Hopi people. 

The female deponent speaks of sneaking into a ceremony. She claims 

t o  h a v e  s e e n  " [ t ] w o  c l o w n s  . . .  d r e s s e d  a s  w o m e n  c a m e  i n t o  t h e  c o u r t . T h e n  

the men clowns would try to lift the skirt and try to view the private parts of 

the female clowns. She mentions that the crowd laughed and enjoyed the 

performance very much. Once again, the clowns who are men would be 

wearing women's clothing are not cross-dressing for explicitly sexual 

purposes as much as they are burlesqueing and entertaining the crowd. All 

Hopi know that the performers are male. However, I am cautious about 

claiming that in the minds of Hopi peoples that this would represent 

homosexuality to them. If a person is clowning, then they have licence to do 

anything that woxild be considered humorous, burlesque, caustic, or even 

mocking of particular Hopis who have not been very Hopi (i.e. good, proper, 

right-acting, peaceful). 

To Duberman's credit, he also expresses caution about reading these 

documents in order to make categorical statements about the nature of Hopi 

marriage, sexuality, or even homosexuality. Duberman asks the question, 

"[w]hat interrelationship - if any - existed between cross-dressing and 

bisexuality or homosexuality?Then he mentions comments made by 

Titiev pertaining to cross-dressing and Titiev's undefined bisexualism and 

possible connection to the idea of fertility. Ehaberman is supportive of Titiev's 

2'ibid., 121. 
22ibid., 128. 
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assessment that "'greater study' is needed."^^ Then Duberman says, "[w]e have 

no firm ground, ..., for knowing if cross-dressing in Hopi culture carried with 

it any of the attributions associated elsewhere in aboriginal North America 

with that familiar and relatively well-studied figure - the berdache."^'^ 

Duberman's questions of cross-dressing immediately remind him of the 

"berdache." It seems from the dociunents presented, that the cross-dressing 

the Duberman speaks of is limited to ceremonial performance. In that case 

from the Hopi point of view, and the point of view of any truly sympathetic 

scholar of Native American cultures, it is not cross-dressing at all. If 

Duberman wishes to speak of cross-dressing outside the context of ceremony, 

he does not present any evidence of such a practice. If there was cross-dressing 

outside of the ceremonial contexts, then it is easy to see how a Euroamerican 

anthropologist or observer could easily be reminded of the "berdache." Of 

course as previously noted in chapter n, the "berdache" is a problematic 

category in and of itself. It is obvious that Duberman does not have a very 

good understanding of the "berdache" at any rate. 

Addressing this label and other labels, is at the crux of present study in 

Native American sexualities. There is conflict over what indigenous terms 

mean. Do the terms correspond with terms in other Native American 

cultures? Should the term "berdache" still be used? There is conflict over 

how indigenous people wish to refer to themselves in American discourse. 

Then there are the ever present anthropologists who study such things for a 

living. 

-^ibid. 
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On the whole the literature presented does not contribute greatly to an 

understanding of Hopi sexuality or homosexuality. However, the literature 

presented is most, if not all, of the published anthropological literature 

available for studying the possibility or existence of homosexuality in Hopi 

culture. The scope of this present essay is to analyze the extant literature. 

Indeed more study is needed, including new ethnography, to properly deal 

with the topic. But that would be a much larger and later project. The 

remainder of this essay will further analyze this information in light of the 

changing "berdache" discourse. I will also look at a few ideas in the light of 

recent scholarship regarding Navajo nadleehi and Zuni lhamana. This 

information will also be critiqued using a few ideas about sexuality given to 

me by Hopis with whom I am acquainted. 
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CHAPTER IV: Hopi Cultural Teachers 

Though I did not conduct extensive interviews with Hopi informants 

for this particular project, I did, however, conduct very informal inquiries 

with three Hopi people who willing to discuss the topics of my interest. With 

the generous insights given me by my Hopi cultural teachers, I wish to 

analyze and to take another look at the extant anthropological literature 

presented in Chapter IH of this essay. I will not, however, be referring to my 

teachers by name. The first Hopi person I discussed these issues with is a man 

from a Third Mesa village (EH). The second person is a woman from a 

Second Mesa village (OT). The third is a man from a Third Mesa village (TF). 

These initials are not their own but are arbitrarily chosen for easy reference. 

In many instances, the information presented by my Hopi cultural teachers 

may be used to see how the literature previously presented is either 

inaccurate, biased, of at least open to much critique. I do not intend to present 

a totally encompassing view of Hopi sexuality or homosexuality. The 

information and analysis following will be used more like a guide to future 

research on these issues. 

I asked EH about homosexuality in Hopi culture. As EH is a friend of 

mine, the atmosphere during our conversation was relaxed and open. 

However, EH did not have a large amount of information. 

EH told me of a man who danced as a female in a recent Basket dance 

at his village. According to EH, everybody in the village knows that this 

person is a man. This man at the dance wore the traditional female skirt and 

female clothing. The dancer is unmarried. EH characterized this person as 
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just another person of his village. Otherwise, this man does not go around 

the village wearing women's clothing. EH also expressed his opinion on 

more than one occasion that sometimes outsiders try to look at one particular 

thread of Hopi culture, unaware how all the threads interweave and 

interconnect. EH told me, "if you pull out all the threads then you have 

nothing to look at." EH also believes that homosexuality is "no big deal" to 

Hopis. In the conversation EH's tone led me to believe that the general Hopi 

attitude toward the idea that two men could seek sexual pleasure with each 

other, and that two women could seek sexual pleasure with each other, is an 

attitude of acceptance. That it seems to be a part of human life, that it was "no 

big deal." EH also expressed total bafflement about the general American 

hatred and bias against people who self-identify as homosexual. 

My second Hopi cultural teacher also expressed incredulity at general 

American homophobia. TO told me of a man in her village that was an 

acquaintance of her mother. He was biologically a male, but he did some 

women's duties and dressed as a woman. TO also says that her mother speaks 

fondly of that person. She does not know if that person still lives, however. 

She expressed that homosexuality to her seemed to be a personal choice. On 

the whole personal choices are respected in Hopi culture. 

The most extensive information I received came from my third Hopi 

cultural teacher, TF. With him I was able to discuss in more detail about the 

Hopi word hova (pi. hohovam). 

Hova is glossed in the Hopi Dictionary^ as "homosexual, trar^vestite 

and similar to the berdache." During discussion of this term, it became acutely 

' Sekaquaptewa, Emory, ed. Hopi Dictionary / Hopiikwa Lavayitutuveni.TucsonzUniversity 
of Arizona Press, 1998. 
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apparent that a broader knowledge of Hopi culture is needed in order to 

understand the potential uses and implications of this word. Hova is not 

really a one to one translation to any of the words homosexual, transvestite, 

or "berdache." Moreover, complicating the translation of such a difficult word 

is the fact that these words, homosexual, transvestite, and "berdache," in 

English are not necessarily fixed terms with definite boundaries agreed upon 

by all English speakers. These words, their meanings, and their relation to 

ideas of gender, sexuality, and identity both individual and communal are 

not fixed in English discourses, as discussed in Chapters I and II of this essay. 

How can we assume that these kinds of words would be so solidly fixed in 

another culture or language? How can we assiune that there can even be a 

one to one translation of any of these terms and ideas between two different 

languages and cultures? But now we return to the direct discussion of the 

word hova. 

According to TF, it becomes apparent to the community when a person 

is hova because, because he does not marry, or have children. Such a person 

may not participate in the social dances with a partner of the opposite sex. 

People in the community may think or even say that he is hova if he does 

not marry after usual marriageable age. 

Based on this information, I believe, it is not a matter of course that 

such a person is automatically a homosexual in the modem American sense 

of the word. Not marrying does not constitute a definitive test of 

homosexuality. But the label hova may be applied to such an individual by 

the community. 
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Hopi society is a matrilineal and matrilocal society. If a man is 

unmarried then he would usually still be living in his mother's house or the 

house of one of his mother's sisters. There is no word in Hopi for maternal 

aunt. A maternal aunt is "mother" to a child and mother's sister's children 

are addressed as siblings. So, it may be a clue if a man lives in his mother's 

house past customary manning age. Incidentally, one of the phrases to denote 

Hopi divorce is a husband "returning home" (i.e. his mother's house, not his 

wife's house). So, a hova would more than likely be living in the home of a 

close maternal female relative. Of course not every Hopi man that lives such 

is a hova. 

I am still learning about the ideals of marriage and procreation and 

how they relate to the identity of hova, as hova is a non-procreating member 

of society. However, we should realize that a man who may not have 

biological children may still be very much involved in the rearing of 

children. This is due to the Hopi clan system and Hopi clan consciousness. 

An individual will locate much of their identity as a Hopi as someone related 

in some fashion to most everyone in the village. The idea of Hopi family is 

quite different from the current nuclear family model of the United States. 

Any given person may will have multiple mothers and multiple fathers 

through the clan system. Likewise, they will address multiple persons as sons 

or daughters. These relationships do not have to be based on blood or genetics 

in the American sense of a close nuclear family. 

It is TP's opinion that a male bodied hova is still a man. He can still 

become initiated into kiva societies and participate in typically male ritual 

behavior. He may still do male work and male duties. Though a hova may 
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not marry or procreate, he could still do typically male Hopi activities such as 

tend the fields. It is TP's observation, however, that these men may not be 

very active in kiva activities. Due to much heterosexual boasting that may 

happen in the kiva, a hova will not participate, as they will not be boasting of 

sexual experiences with women. TF mentioned that, in his experience, Hopi 

men when speaking amongst themselves may boast of their sexual exploits. 

However, he also mentioned there is no custom of homosexual boasting of 

which he is aware. 

This particular interpretation by TF seems to exclude the possibility of a 

male bodied person who permanently dresses in women's cloths and does 

women's work as the example in the Beaglehole and Beaglehole article. Yet, I 

would assume that such a man would be accepted by the conmiimity as a 

woman, thereby circulating mainly in the home, the world ruled by women, 

and not the kiva, the world ruled by men. Moreover, TF could not recall to 

his knowledge any person who was a male body, perpetually assioming the 

gender identity of a female Hopi. 

I also asked TF about Hopi ceremonies. In Hopi katsina dances, both 

male and female katsinam are danced by men who are initiated into kiva 

societies. According to both TF and EH, men who dance the part of female 

katsinam are not necessarily hohovam. Men who dance the parts of female 

katsinam are chosen to do so according to skills they may have, and/or 

resources they may have access to for providing the outfit of a female katsina. 

TF further explains that if a man can use his falsetto to sound like a female 

katsina, and he is very good at it, he may be chosen to dance as a female 

katsina. This is entirely unrelated to sexual orientation. 
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There is the example of the Kokopelmana Katsina. This katsina teases 

and tempts men into copulating with her. She may even lift her skirt and 

beckon a man to come to her. In some of the ceremonial dances, she may 

even chase a man, catch him, throw him to the groimd and make motions 

simulating copulation. It is no particular honor to be captiured by 

Kokopelmana. In fact it could be a sign that the man could not run fast 

enough. But the dancer himself, is not necessarily hova just because he is 

"copulating" with a man. During a ceremony, a dancer is not a human being 

at all. They are the katsinam. Therefore the man who dances as Kokopelmana 

Katsina is not a male, because he is a female katsina. 

TF also says, as a caveat, that it is difficult to study the sexual activity of 

particular people because it is a private matter. On the other hand, TF points 

out that marriage, as a public matter, is also a public marker of a person's 

possible sexual preferences. Members of the Hopi community and members 

of a particular family can use the term hova to describe a man who shows no 

interest in marrying a woman, or if he appears not to be inclined to want 

women as sexual partners. Hova is not perceived as a derogatory term 

necessarily, much unlike the general English use of the term "fag" or 

"faggot." (Of course, any word can carry a tone of malice). 

Another point of curiosity that I had stemmed from the notions of 

some authors to equate the "berdache" status with a transformational, 

spiritual experience. The hova condition to TP's knowledge is not the result 

of a transformational experience or religious vision or the effect of spiritual 

power. Hohovam do not carry some aura of spirituality because they are 

hohovam. They do not possess certain medicine because they are hohovam. 
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However, any person can have some medicine power or become a medicine 

man in Hopi culture, if they have such gifts. Being a hova is neither an 

obstacle nor an accelerant to that power. 

TF knows of no particular origin story that explains the beginning or 

the genesis of hohovam or even something that could be called in English as 

homosexuality. TF considers it to be just a naturally occurring aspect of 

human behavior. It does not require an explanation or origin. It simply is. 

There appears to be no institutional form of homosexuality either. 

Though some children zmd adolescents may participate in homosexual play, 

it does not necessarily mean that they will be hova. I asked TF if he knew of 

any stories about homosexuality. He said he did not. But he also made sure to 

mention that it was not considered an impossible or uimatural behavior or 

inclination that required control or censure. He also mention the respect due 

any particular person in the community. If a man is hova, that is simply his 

way. He does not need to change it. 

When directly asked about cultural attitudes about what Americans 

would call homosexuality, TF had several comments which I paraphrase 

here. Homosexuality is not a "moral" issue at Hopi. Homosexuality is just 

accepted as a part of a person's life if they are that way. Nor is it a "religious" 

issue. It is not criminal behavior. There are no "sodomy" laws in Hopi. 

Here we find great differences from general American attitudes about 

homosexuality. Whereas an ongoing debate in the United States about the 

validity of homosexuality can even polarize politicians, educators, jurists, and 

ministers, such paranoia and concern seems to be lacking in Hopi society 

according to my Hopi cultural teachers. 
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TF made another point to me regarding Hopi stereotypes of 

Euroamericans. TF mentions the that many Hopi believe pahanam 

(Euroamericans) to be unable to handle frank discussion of sex and sexuality. 

For that reason, a Hopi may not discuss the topic with them. There is no 

cultural prohibition against discussing sex. It is not "indecent." However, the 

general historical Hopi experience with pahana has taught many Hopi to be 

cautious about discusing thing of a sexual nature with pahanam. 

Reflections in Light of Information from Hopi Cultural Teachers 

We do not receive a clear picture of Hopi sexuality from the 

anthropological readings. The knowledge presented by TF, OT, and EH 

certainly add greatly to our understanding the topic. But what can we say 

about homosexuality in Hopi culture at this point? We do see through the 

literature and my Hopi cxiltural teachers, that the simple possibility of same-

sex activity is not foreign to Hopi culture. We can also safely say that the Hopi 

social constructions of the body, of the person, and sexuality is not congruent 

with the social constructions of these things in Euroamerican societies. 

For example, we find in Sun Chief that traditional notions of the 

human body can have twins turned into one child in the womb. This is 

totally different to the reigning medical construction of the human foetus. In 

Hopi culture, the clan system is very different than the kinship systems of 

Euroamerican societies. A Hopi person's identity is intimately dependent 

upon the clan which they inherit from their mother. Moreover, through the 

clan system, an individual has duties and responsibilities that depend upon 
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the specific clan and family relationship that he or she has with any other 

specific individual. To one person he or she may be operate in a parental 

relatioriship. To another, he or she must relate as a sibling. To still another, 

he or she may need to act as a maternal uncle or mother (maternal aimt). A 

village will be made of interweaving relationships of clan responsibilities, 

family responsibilities, and personal responsibilities. This is quite different 

from the average American town today. Many Americans today may not 

even live in the same town as their grandparents. As to social attitudes about 

sexuality, there is a great gap in the general Hopi system and the general 

American system. Taking TP's words at face value, the Hopi are not mired in 

a debate about the validity of same-sex acts. On the other hand in America, 

there are still people brutally murdered just because they are "gay" or appear 

to be "gay" or are suspected of being "gay." In America juries can still acquit a 

murderer based on the "gay panic" defence, acquitting the miurderer because 

the murderer freaked out because a gay person found them to be attractive or 

sexually desirable. Other reflections of differing sexual attitudes between 

America and Hopi can be seen in the sexual behavior of clowns or katsinam 

that are not looked upon with disdain, discomfort, or impropriety by Hopi 

spectators at a ceremony. 

Talayesva's autobiography paints an image of Hopi society during his 

time that is not afraid to speak of sexual matters, not averse to sexual play, not 

confining children to sexual ignorance. Eggan also speaks of sexual freedom 

for Hopi children and adolescents. However, it seems that sexuality is 

restrained once a person marries. Both Talayesva and Eggan speak of same-

sex play as rather normal for young people. At the very least it is not 
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forbidden. The Beagleholes do mention a word meaning "partners" which 

points to close same-sex relationships. The Beagleholes seem to interpret the 

relationship as a strong friendship. However, it may be an American bias to 

assiime that such a friendship would automatically exclude any possibility of 

erotic play, enjoyment, or fulfillment. Indeed there are many ideas and 

concepts that consciously or unconsciously become filtered through the 

cultural biases of the ethnographers and anthropologists, thereby obscuring 

the image that the studied culture may have wished to present. 

Recall the statements made by Alexander Stephen in his Hopi Journal. 

He mentions hova, and equates them with the words hermaphrodite and the 

notion of transvesting and with the word abominable. If we are to assume 

that Hopi attitudes about sex and sexuality were similar in Stephen's time to 

the attitudes expressed to me by my Hopi cultural teachers, then Stephen's 

judgement of We'wha as "abominable" was not shared by Hopi peoples. 

Stephen imposed his own cultural biases upon the Zuni lhamana, the 

Navajo nadle, and the Hopi hova. 

The Beagleholes could have been victims of such a bias themselves. If 

their Hopi iriformants stereotyped them as prudish and incapable of sejcual 

discussion then it could be quite possible that when asked about transvestites 

and homosexuals in Hopi society, the Hopi may have evaded answering the 

Beagleholes' questions. We should recall that informants for anthropologists 

are under no compulsion whatsoever to answer every anthropologist's 

question to any extent. That the Beagleholes locate their discussion of 

homosexuality with what is abnormal, reveals more of their attitude rather 

than the attitude of their Hopi informants. It also confirms the Hopi 



1 0 3  

stereotype of pahanam as incapable of clearly discussing sex. TF also 

mentioned that Hopis can and do speak of sexual matters freely within their 

own communities. I therefore surmise that the Hopi informants of the 

Beagleholes may have been protecting their pahana guests from information 

that might shock them. 

If the Hopi do see sexuality as a natural part of a person's life, and if a 

person who wished to seek sexual pleasure with someone of the same sex 

could do so, and it would be considered natural, then the statements that 

Talayesva makes about his own sexual behavior become far less shocking. 

Moreover, Talayesva's homoerotic experiences do not carry with them the 

potential to radically change his identity. In current Euroamerican society, the 

categories of "heterosexual" and "homosexual" reflect a person's identity. If a 

person who was considered to be heterosexual commits homosexual acts, 

then their perceived identity may change very quickly. Hence, there is a self-

perpetuating homosexual paranoia in Euroamerican society. The average 

Euroamerican man would think twice about seeking or receiving sexual 

pleasure from another man. The general assumption in America is that 

sexual behavior is an extremely important factor in individual identity. 

Let us also not forget to analyze the brief comments of Micha Titiev. 

Titiev's musings are slight. Recall that he mentions a male katsina that wears 

female clothing. Recall also that Titiev feels that maybe this display could 

signify fertility and bisexualism. Though Duberman is intrigued by Titiev's 

possible linking of bisexualism with fertility, he notes that Titiev reveals no 

real analysis. Duberman is not far behind Titiev in lacking analysis in his 
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contribution. Duberman reiterates the need for further study. Dubennan's 

archival research shows examples of sexuality within a ritual context. Titiev's 

data are also drawn from the ritual context, a skirt wearing male katsina. But 

as people in America debate weather a man in women's clothing is 

necessarily "gay," the same can be said of male katsina in women's clothes. 

The katsina is not "gay." That is simply the way the katsina dresses. Also the 

sexual play of clowns and the katsinam who help them entertain the crowd, 

does not necessarily illustrate the sexual orientation or practices of the 

performers. It must also be remembered that because men preform the 

katsina that they must at times be female katsinam. This has no direct 

correlation with their own sexuality or preferences. If they dance a female 

katsina, then for that time, they are not male. It could even be said that for 

that time they are not even human. They are katsinam. Titiev further falters 

by musing the possibility that these "skirt-man" katsinam may correspond to 

the Chinese concept of Yin and Yang. This only succeeds in showing very 

superficial imderstanding of both of these concepts. 

Let us return to the literature in regard to the idea of "berdache." In 

relation to the idea of "berdache," Talayesva was not a "berdache" by 

participating in ritual clowning nor by participating in homoerotic play. Nor 

was he a hova. He married when he was of marriageable age. Also he fulfilled 

the ritual roles of a man. But he did participate in some homoerotic activities. 

His identity as a "man" was not placed in jeopardy. To continue with the 

"berdache" idea, it seems that the hova, is not a manifestation of the 

"berdache," especially if one takes the stereotypical "berdache" as some 

mystically, spiritual shaman that wears women's clothing. The hova is not 
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stereotyped as a hyperspiritual shaman. As far as this image is concerned, I 

have found no evidence to support the existence of a "Hopi berdache." 

In all foimess to the authors, observers, and anthropologists that we 

have looked at in Chapter HI, I should say that none of these authors were 

directly interested in inquiring about the issues that I hope this project begins 

to address. Even if they were interested in academic study of gender and 

sexuality, they did not concentrate their efforts as such in the literature 

presented. We receive only tidbits and hints, but no major insights- It is up to 

future researchers to ask these questions. 
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CHAPTER V: Discussion 

Let us review briefly our exploration up to this point. First, we wanted 

to discover if there was homosexuality in Hopi culture. In order to answer 

that question, we began by selecting the topic of homosexuality in 

anthropological representations of Hopi culture. In order to do this we foimd 

the Hopi word hova, and began to explore its meaning. We discussed 

concepts of meaning in the word homosexual in history and in contemporary 

American society. We also looked at the word transvestite and how that 

relates to the idea of homosexuality as well. Then we reviewed the major 

anthropological literature regarding the "berdache." We saw that the scientific 

quest for the "berdache" was basically an academic snipe himt that turned 

into a turf battle over which scholar had the right to decide what "berdache" 

was. Then we viewed the anthropological literature directly regarding what 

might be called Hopi homosexuality. Using information from contemporary 

Hopi people, we analyzed the Hopi literature and found that literature to be 

just as problematic as the "berdache" literature. 

Now I wish to look more closely at scholarship on the Zuni lhamana 

and the Navajo nadleehi. The theoretical questions brought up by these 

inquiries may shed light upon the future paths to take in research on the 

hova. Moreover, we remember the comparison that Stephen made between 

the lhamana, the nadleehi, and the hova. The Zuni, Navajo, and Hopi 

peoples have lived in close contact with each other for many centuries. By 

looking at these other cultural ideas, we may gain insight on the ideas 

surrounding hova. 
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Nadleehi and Lhamana 

The discourses about the nadleehi and the lhamana have been 

overshadowed by the discourse of the "berdache" which we reviewed in 

Chapter n. In attempts to define the "berdache," scholars have had to turn to 

specific examples, specific persons, within specific cultural commimities. Li 

trying to define the broader category of "berdache," evidence or rather data 

were collected from specific cultures. These cultures had their own words and 

names for people who displayed traits that would identify them to outsiders 

as "berdache." So as anthropologists studied the culturally specific concepts of 

nadleehi and lhamana, they placed their research into contribution of 

understanding the broad anthropological category of the "berdache." These 

researcher drew larger generalizations over a broad field of cultures using 

very culturally specific data. 

The Zuni word lhamana means literally man-woman. Fortvmately 

there are records and observations about a few individuals who were 

lhamana. The most famous of these was the person We'wha. We'wha 

possessed male genitalia. But We'wha wore women's clothing. We'wha 

performed duties that are considered to be women's duties in Zuni culture. 

We'wha also performed duties that were considered to be men's work. 

We'wha threw pottery, wove, tilled the soil, and kept house. We'wha was 

skilled in both the waist loom and the large loom. According to the 

ethnographies of Zuni, pottery, housekeeping, and the use of the waist loom 

were women's duties. Being a former and using the large loom were jobs for 

men. We'wha also participated in the ceremonial dances. Ceremonial dances 
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in most Pueblo cultxires are performed by kiva societies. These societies are 

male societies. 

We'wha of Zuni was a lhamana, what some anthropologists might call 

"berdache." We'wha was biologically a male but lived most of life in 

woman's clothing, doing a great amount of woman's work. We'wha spent 

time is Washington D. C. She met President Cleveland. She was also one of 

the most prominent Zunis, of her day, respected and honored by her people. 

Several scholars have written about Zuni and We'wha in particular. Perhaps 

the first was Matilda Coxe Stevenson. She was the wife of the leader of the 

first Bureau of American Ethnology expedition to Zuni. Stevenson became a 

long time friend of We'wha. She was even present at We'wha's deathbed in 

December 1896. One of her greatest contributions to the field was her 

friendship with We'wha. She recorded parts of We'wha's life. Though being 

told that We'wha was in fact a "male," she could not think of We'wha as 

anything but her friend and as a "she." Stevenson continued to use the 

feminine pronoun in reference to We'wha. 

We'wha is presented by Will Roscoe in his book The Zuni Man-

Woman, of 1991. Prior to this book, his much shorter article by the same 

name appeared in Out/Look, Summer of 1988. Roscoe presents We'wha and 

the Zuni lhamana as a "traditional gay role." Roscoe is an advocate of gay 

liberation. Wishing to change the way anthropology is done and to change 

how American society can leam from Native American cultures, Roscoe 

studies Zvmi notions of gender and how the lhamana "combines the work 

and social roles of men and women."' 

' Roscoe, Will. "The Zuni Man-Woman." Out/Look spring/summer 1988.56. 
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The book Zuni Man-Woman is a much more in depth study of Zuni 

culture and their construction of ideas of gender and social roles. Roscoe feels 

that the lhamana is in effect a third gender because the lhamana does not 

behave strictly according to the female/feminine defirutions and norms of 

Zuni culture- The lhamana, as represented by the historical personage 

We'wha, participated in both women's and men's roles in the society. 

We'wha was not strictly boxmd to behavior of one sex or the other. 

Roscoe is also critical of many of the terms that Euroamerican 

academia and society have used over the years to describe the phenomenon 

known as "berdache." For example, "homosexual" defines a person by sexual 

object choice. Hermaphrodite strictly speaking biologically, is a human being 

with both male and female genitalia, hence a physiological definition. 

Moreover, transvestite, implies that a man may have sex with women, but 

dresses as a woman for sexual purposes. All these words are insufficient to 

reflect the lhamana of the Zimi, or the kwido of the Tewa, or the nadleehi of 

the Navajo. The native words can reflect the totality of the concept. English 

has no correlative term for these native concepts. Of course the decades that 

separate the recordings of Stevenson and the reconstructive analysis of 

Roscoe are vast in intellectual history. 

Though I believe Roscoe to be in error in using the word "berdache" he 

nonetheless does work very hard to present his interpretation of the Zuni 

model of gender cor\struction. Roscoe analyzes the structure of the ritual 

initiation ceremonies in relation to the growth and development of a Zuni 

person into Zuni society. He uses the Zimi metaphor of "raw" people and 

"cooked" people. Children are "raw." As they age and mature, they are 
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initiated into levels of Zuni society, thereby "cooking" them. They become 

more complete, more finished. At the same time they become harder, less 

malleable. Roscoe asserts that We'wha imderwent the first initiation that all 

children undertake. But that We'wha and other lhamana do not take the 

initiation that will fully cook them into men. Moreover, the lhamana cannot 

bear children, the characteristic totally reserved for the female gender. This 

leads Roscoe to view the Zuni lhamana as able to have traits of both men and 

women. They are not fully cooked, therefore they still have some of the 

"raw" qualities of changeableness. 

Returning to the early twentieth century we find the work of Elsie 

Clews Parsons and her article "The Zuni La'mana" in American 

Anthropologist, 18 (4), 1916. Parsons writes about three "men-women" as she 

calls them, that lived at Zuni. This article is significant in pointing out that 

there are some religious functions among the Zuni that can only be filled by 

the lhamana. She also mentions that the Zuni have myths "in regard to 

'men-women."'2 These myths are recorded by both Stevenson and Gushing. 

In regard to the relationship between the mythic complex, the individual and 

their initiation she writes "[t]hese myths are,.... explanations of the lhamana. 

They may give sanction to the transformation custom; they do not originate 

it. "3 Parsons also mentions the potential for "marriage" for the lhamana who 

could marry men. She speculates that sexual activity would be "naturalistic."'^ 

She does not speculate further. 

-Parsons, Elsie Clews. "The Zuni La'mana." American Anthropologist. 18, 4 (1916): 524. 
3 ibid., 525. 
•^ibid. 
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Will Roscoe however does. Roscoe goes as far as to say that the 

lhamana is an example of a traditional gay role in a Native American 

society.^ Roscoe also wishes to advocate the reality of a third gender among 

some Native American cultures. Roscoe uses We'wha and the Zuni lhamana 

to point to other possible third gender humans aroimd the world. He sees the 

lhamana as not a woman and not a man so therefore, the lhamana belongs to 

a third distinct gender. We will critique the idea of a third gender later in this 

essay. 

What does this have to so with the Hopi hova? Unfortunately there is 

no famous Hopi hova tribal hero as We'wha was at Zuni or Hastun Klah for 

the Navajo. What may be interesting to note in Hopi culture, however, is the 

relationship between personal maturity and ceremonial initiation in Hopi 

society. Also participation in such public institutions as marriage and child-

bearing relate to gender and identity. The Hopi like the Zuni have a 

matrilineal clan system. The Hopi also have various initiations that bring the 

participant into further and further maturity and knowledge in their culture. 

Wether or not these ceremonies confer gender upon their participants is not 

known. Also, Hopi and Zimi cultures are not the same. So, it is possible that 

there may be little or no relationship between initiations and the 

development of gender or sexuality in a himian being in Hopi society. Let us 

now turn our attentions to the Navajo and the concept of nadle and people 

who are nadleehi. 

An anthropologist contemporaneous with Parsons was W. W. Hill. 

We reviewed his article in Chapter H. His article "The Status of the 

^Roscoe, 1988. 
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Hermaphrodite and Transvestite in Navaho Culture" appears in American 

Anthropologist, volume 37, 1935. Hill defines Navajo as a "primitive 

society" that "indude[s] in their cultural pattern a place for those individuals 

whose psychic or physiological peculiarities set them apart from the 

normal."^ He mentions the Navajo term nadle as meaning "being 

transformed" and as referring to hermaphrodites. Transvestites are those 

"who pretend to be nadle." He also quotes an informant "'A boy may act like 

a girl until he is eighteen or twenty-five; then he may turn into a man or he 

may not. Girls do the same thing.' Male and Female transvestites were about 

equal in number."^ Hill tells us many positive things about nadle. "The 

outlook of Navaho society toward nadle is very favorable."® "'You must 

respect nadle. They are somehow sacred and holy.'"^ "In the realm of 

religion and ceremony, the nadle also actively participate and are on a parity 

with anyone.""No stigma is placed on the irregular sex activities of the 

nadle. [T]heir promiscuity is respected rather than censured."'' He also 

mentions that their is a hermaphrodite deity in the Navajo pantheon. Hill's 

article is striking in its rather developed attempt to present the nadle not as a 

sexual deviant or degenerate, as would be the case in European and 

Euroamerican culture, but as an accepted, respected, and integrated part of 

Navajo culture. He even mentions the normalcy of marriage for a nadle. 

Though occasionally a word or statement can be discerned as racist or 

W. W. "The Status of the Hermaphrodite and Transvestite in Navaho Culture." 
American Anthropologist. 37 (1935): 273. 
^ibid. 
Sibid., 274. 
^ibid. 
'Oibid., 275. 
1 'ibid., 276. 
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homophobic, I do not believe that it was his intent. His language is 

constrained by the vocabulary of the time. On the whole. Hill's article 

advanced the notion that within a culture something so odd to so called 

American culture could be so normal. 

Later Walter Williams would use this positive oudook of nadleehi to 

bolster his argument that 'lierdaches" were honored, respected, and revered 

members of their societies. Williams and Roscoe would take this road of 

analysis one step further. In recovering the fact that Hastim Klah, the famous 

Navajo artist, weaver, and singer (hatatlf), was a nadleehi, they proceeded to 

take Klah's extraordinary talents and generalize them as the potential to all 

other nadleehi. As both Williams and Roscoe are gay liberationists, and as 

they both wish to improve the image of gay men in American society, I feel 

that they were quite biased in their portrayal of all nadleehi as artists, 

weavers, and medicine men, or as Roscoe has labeled it, priest. They further 

place this extraordinary talent and extend it to their understanding of the 

"berdache" as a wide reaching, real and valid, cultural category among 

American Indian tribes. 

On the whole, even though Williams and Roscoe have contributed to 

the knowledge about Navajo nadleehi, their analysis is not very 

sophisticated. Also, their slightly biased conclusions favor advocacy of radical 

gay liberation. Not that the gay liberation/gay rights movement in the United 

States is a bad thing. What is annoying is that these scholars let their agenda 

(and not too subtly) color their analysis of gender and sexuality in Native 

' -Roscoe, Will. "We'wha and Klah: The American Indian Berdache as Artist and Priest." 
American Indian Quarterly. Spring Summer 1988. 
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American ailtures. In many ways, that is just another form of academic 

imperialism and colonialism. 

The New Era: The Late 1990's. 

Native Americans refused to remain silent in the development of the 

"berdache" discourse. In the late eighties as Williams and Roscoe were 

publishing their gay positive views of American Indian gender and sexuality, 

their work was sparking Native Americans to comment and to voice their 

own opinions and ideas and feelings about being Native American and being 

so-called gay or lesbian in the United States and on the reservation. 

Acculturation in America had taken its toll on many Native American 

communities. One of the casualties of acculturation observed over time 

regards indigenous sexual values. Cultures recorded by early ethnographers as 

reverent to the so-called "berdache" were now quite abusive to members in 

their community that were perceived to be different because of their 

"abnormal" sexuality. 

Roscoe edited Living the Spirit: A Gay American Indian Anthology in 

1988. This book contained stories and accounts of gay American Indians. This 

landmark achievement added to the diversity of the gay rights movement in 

the United States. At the same time Native Americans began to voice 

concerns about discrimination both within and without their home 

communities based on being "queer" on being sexually or gendered different. 

At the same time queer American Indians did not want to fully identify with 

"Gay" culture because such culture in America was dominated by 
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Euroamericans, many of whom are ignorant of Native American issues, 

cultures, and identities. 

Eventually some Native Americans introduced the phrase two-spirit 

(two-spirited) to the gender and sexuality discourse in America. Pan-Indian 

culture in America attempted to define itself in terms of queemess using this 

idea of two-spirit. American Indians who did not want to identify with white, 

gay culture chose to use this term, two-spirit, to reflect the presence of male 

and female spirits in one body. They also wanted to reflect a level of 

spirituality that they perceived to be missing in American gay culture. The 

most positive result of this new movement in Indian country was to have 

Native American scholars and cultural teachers involved in the academic 

debate about the "berdache," and about gender and sexuality. 

An excellent contribution to this endeavor is Two-Spirit People: 

Native American Gender Identity, Sexuality, and Spirituality. This anthology 

contains work by twenty authors both Native and non-Native. The authors 

collectively express the diversity of gender, gender identity, and sexuality 

among Native American peoples both historically and contemporarily. They 

are sensitive to the use of words which some Native American groups may 

accept while other groups may reject. The authors also recognize that the 

issues of traditional gender and sexuality constructions may sometimes clash 

with the American constructions of gay, lesbian, transgendered, and 

transsexual identities. The authors also want to allow Native peoples to 

define themselves as well as influence the academic discussion about Native 

Americans. The authors concern themselves with homophobia within 

Native communities both urban and rural, as well as on and off a 
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reservation, and within larger American society. Though all of this seems 

like an ambitious project, the variety of contributors reflects some of the 

possible diversity of opinions and of ideas. 

Of particular interest is Wesley Thomas's essay "Navajo Cultural 

Constructions of Gender and Sexuality." Thomas, a Navajo poet, weaver, and 

lecturer can contribute two main points from his essay that would be 

beneficial in further study of Hopi sexuality. First, for Thomas, Navajo 

culture recognizes the potential of more than two genders. Thomas, is not 

alone in his assertion that more than two genders can exist in Navajo culture. 

Thomas also points out that just as there can be more than two genders, there 

can be more than just two sexualities. With Thomas's views on Navajo 

gender, nadleetu could comprise a third gender, if male bodied, and a fourth 

gender if female bodied. Therefore, regarding sexual practice, if a third 

gendered person were to have sex with a man, let's call man the second 

gender, then the action would not be considered homosexual. Homosexual 

activity would occur between two people of the same gender. A man and a 

man together would be homosexual. But a male bodied nadleehi could have 

sex with a man and the action would not be homosexual. However, if two 

male bodied nadleehi were to have sex, then that would be homosexual. 

Thomas's second idea has to deal with location. "Depending upon the 

environment of someone's location, identity is negotiated and renegotiated 

according to a need to relate to the immediate locale."^^ A Navajo raised on 

the reservation, in a very traditional family, may be a nadleehi. However, 

' ̂ Thomas, Wesley. "Navajo Cultural Constructions of Gender and Sexuality." in Two-Spirit 
People: Native American Gender Identity, Sexuality, and Spirituality. Urbana: University of 
Illinois Press, 1997,168. 
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that same person may not express that same identity off of the reservation 

where the idea of nadleehi does not exist. Also, a Navajo raised in Los 

Angeles may consider themselves gay or lesbian and not nadleehi because 

they may not have been raised aroimd the cultural ideas, responsibilities, and 

relationships that a traditional nadleehi would, in a predominantly Navajo 

community. 

Reflecting upon the Hopi literature, we may ask the question does 

hova constitute a third or fourth gender? Is the word a gender marker and/or 

a sexuality marker? How would a hova understand their identity within and 

without their Hopi commimity? How does a hova negotiate and renegotiate 

their identity within and outside of their Hopi commimity? 

Another article in Two-Spirit People is "A Navajo Worldview and 

Nadleehi : Implications for Western Categories" by Carolyn Epple. Epple does 

not support the idea of using western imposed categories such as "berdache" 

or "alternate gender" to describe nadleehi. She is also critical of the idea that 

nadleehi are an example of supernumerary (third or fourth) gender. Epple's 

ideas about nadleehi, influenced by her field work and her relationships with 

Navajo teachers and friends, confound western categories. For Epple nadleehi 

"posses traits of both men, women, and those specific to nadleehi; and meet 

other criteria characteristic of alternate genders, [but] they are not perceived as 

such by many Navajos."^'* She then quotes one of her cultural teachers as 

saying. "'[t]here are two - male and female - no others.'"^^ 

Epple, Carol)^!. "A Navajo Worldview and Nadleehi : Implications for Western 
Categories."Two-Spirit People. Urbana: University of Illinois Press, 1997. 184. 
'^ibid. 
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In Navajo world view, everything is both male and female, even 

human beings. So, if every human is male and female, it seems illogical for 

an outside scholar to state that a nadleetu is different from a non-nadleehi 

because they are a blend of male and female traits. Epple does not do this as so 

many anthropologist before her in quest for the "berdache" have. Moreover, 

the term nadleehi may point not to a category of person, as third gender 

suggests, but may point to a person who is simultaneously male or female, 

and male and female. 

Epple also makes a compelling argument to study nadleehi within the 

context of Navajo worldview with an emphasis on the Navajo discourses of 

sa'ah naagh^ bik'eh hozho (SNBH), the unending cycle of interrelation, 

Lnterconnectedness, and interbecoming of all things as male and female. 

SNBH and nadleehi are dynamic unstoppable processes. Human identity is 

dynamic also. Epple says, "we are attempting to hold d5mamic processes in 

rigid, bounded categories, which does little more than froistrate our 

classification schemes, She quotes one of her cultural teachers as saying 

that we should see nadleehi '"as humans responding to situations.'"^'' This 

emphasis on interrelationship of human beings and the emphasis on 

viewing identity as dynamic process within the Navajo worldview of SNBH 

challenges scholars to not only relinquish the focus upon categories, but also 

requires the attempt to integrate sexuality study into the larger framework of 

worldview. Epple explains that Navajo worldview is not so heavily reliant 

upon categories. Identity, including what we might call sexual or gender 

identity, is dynamic interaction within situation. Though this may make 

'^ibid. 
'^ibid. 
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identity difficult to define and pin down, it may be much more true to the 

worldview. This is what confounds western categories. 

The last contribution I wish to mention is from Terry Tafoya. His 

Tafoya Principle of Uncertainty, based upon the Heisenberg Principle of 

Uncertainty states, 

"in cross-cultural research one can have context or definition but not 

both at the same time. The more one attempts to establish a context for 

a situation or process, the more one will blur a clean, simple defirution 

for a situation or process... Attempting to define two-spirit will cause a 

loss of context. Attempting to provide a context for the two-spirit will 

blur any simple and specific definition of the experience."'^ 

Epple uses this approach in her research. She is thereby able to advocate for 

more attention to be given to context in order to look at nadleehi which she 

perceives of as more d5mamic than a static definition based upon a list of 

traits. 

Words like "berdache," homosexual, transvestite, alternate gender, are 

based upon categories that have a list of traits that one can use to determine if 

somebody fits into that category. This is exactly what Epple seems to argue 

against. Tafoya would probably warn that any further inquiry into any form of 

identity in Native American cultures should bear his principle in mind. 

What can we take away with us from these scholars in reference to the 

Hopi literature presented in the previous chapter? Similar to Thomas, we 

may see the idea of hova as a third gender. On the other hand, it seems from 

'®Tafoya, Terry. "M. Dragonfly: Two-Spirit and the Tafoya Uncertainty Principle." Two-
Spirit People. Urbana: University of Illinois Press, 1997. 198-199. 
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the information I received from EH and TF, that men who are considered to 

be hova, are men. They can participate in kiva societies as other men do. They 

may work in the fields as Hopi men have and do traditionally. They may also 

do other traditional male things such as weave. 

As to the idea of third gender in any culture, I am quite skeptical. If 

there were a third gender, then I think it would manifest itself in the 

language of a people. There would be words to respond to men, to women, 

and to the third gender. There would be words for that third gender to use to 

refer to themselves that would differ from men and women. Also, they 

would not need to be defined or categorized in reference to the other two 

genders. For example, the third gender is like the male gender and the female 

gender combined. I would, at this point in time, tend to see the hova, as 

people who function mainly in Hopi society as the gender they were 

socialized to become. But they sometimes perform actions as the other 

gender, as a part of their own personal choice or rather their following of 

their own way. The word hova, can and does point to a person who may not 

fulfil all the expectatioiis of a "man," but they may also fulfil other things that 

a "man" may not usually be able to fill; unless hova is a word that does have 

more to do with sexuality than gender. If hova is more similar to the 

American idea of homosexual, then their masculine identity remains intact 

in society, but their sexuality may not necessarily lend itself to marriage and 

procreation. 

Now we move to Thomas's ideas about negotiated identity based upon 

location. Perhaps a hova woidd react a certain way on the reservation. But 

they might act quite differently when away from their home community. 
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This cannot be determined with the literature that we have at this time. Yet, 

this is something to keep in mind in hiture academic field work. 

Turning now to Carolyn Epple's ideas, we have all the neat categories 

that anthropologists have tried to use over the years put into radical critique. 

Perhaps hova, like nadleehi does not point to a fixed category that 

corresponds to categories that exist in the English language. I agree with 

Epple, that further inquiry about hova should arise out of a better knowledge 

of Hopi world view and hopivotskwani (the Hopi path of life). In future 

ethnography of people who are hohovam, close attention must be paid to 

relationships with other Hopis according to family, clan, and village. A 

person's immediate identity changes almost instantaneously depending upon 

the person the first person is relating with. One moment a woman could be a 

mother to her child, or her sister's child. The next moment she could be a 

paternal aunt to her brother's son, who belongs to a different clan, and joke 

sexually with him. Identity is so much more than just a category. Persons are 

not categories. They are persons reacting and interacting to their situation. 

Furthermore, it seems that identity in tribal societies carries with it 

dimensions that have no correspondence in general American societies. 

Identity in tribal societies is a group or collective identity. Identity in general 

American society is an individual emd individualistic endeavor. My Hopi 

cultural teachers and my Native American cultural teachers from other 

indigenous nations echo this sentiment in the context of discussing many 

topics, not just sexuality. This priority of group or tribal identity over 

individualistic identity further confounds western academic categories. 

Western academic construction are created by the debating of many 
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individual minds with individual identities. No matter how well meaning 

previous scholars may have been, they may have not had the cultural skills 

to fundamentally treat identity at the tribal level. Individuals conducting 

research in tribal communities produced images of individuals acting as 

collectives. The next major change in research in American Indian studies 

will be to look at tribal communities and societies as collective identities 

accommodating many people together, as opposed as many individuals. 

The literature on the "berdache" and the literature on lhamana, 

nadleehi, and hova, so far, has expressed these people more as individuals 

based upon the Euroamerican philosophical constructions of human beings 

as individuals with inalienable rights. These particular tribal people probably 

saw themselves more as human beings in terms of their relationships with 

their families, claris, and tribe. These human beings had relationships with 

the people around them. They did not simply fill a role, or an anthropological 

status like the "berdache" "status." As far as anthropological treatments of 

these cultural constructs, the hova, the nadleehi, and the lhamana, there 

must be a shift from imposing and analyzing the imposition of a "role" or 

"status." Instead, we should study the relationships that hiunan beings in 

tribal societies maintain and develop with each other. As these communities 

share language, a sacred place, sacred ritual time, sacred history, they share a 

group identity. We should proceed with our studies from this point of view, 

not from the point of view of individualistic identity or from a point of view 

of people as functions. 
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CONCLUSION: Preliminary Conclusions and Potential Directions. 

I acknowledge that more work must be done in order to have a 

complete understanding of how gender is constructed in Hopi society. In 

order to explain concepts of gender or sexuality, in academic discourse, gender 

and sexuality must remain interrelated with each other. They are inseparable 

with identity. Although there is some information that can be gleaned from 

older ethnographies, most of that information, much like most of the 

"berdache" and hova literature is sorely out of date. To study how a culture 

constructs their genders, one needs a good knowledge of the worldview of the 

culture in question. In order to do that, one needs to know the indigenous 

language, because language carries the meaning and the metaphors that shape 

the reality of the worldview. 

We lack an ethnography of Hopi sexuality. We also lack an 

ethnography that could be called a homosexual ethnography. The lack of one 

or both of these things may be due to at least three things. First, there has been 

a general lack of disciplined (non-sensational, non-exotic) interest in the topic 

of sexuality by outside scholars inquiring of Hopi culture. A second reason 

may be scholarly insensitivity to such a topic. And third, Hopi may be 

reticence about such issues to potential researchers. It is necessary to point out 

that such reticence does not presume disapproval of same-sex activity, or 

persons who engage in such behavior occasionally or consistently. Silence 

could be more of a phenomenon of suspicion rather than social cer«ure. 

The picture we get from the available literature is beyond 

unsatisfactory. But how should we go about future research? We could use 
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the approaches that have been presented by new scholars like Epple, Tafoya, 

and Thomas, however, modified to look at Hopi culture. We can attempt to 

focus upon the cultural context of the bodies of people who may be called 

hova. We would need a thorough knowledge not only of the ideas and 

opinions of the people we are studying, but also a thorough knowledge of 

their relationships with their family, their clan, their village, and other 

people of their commimity. We would also need to develop a broader and 

more expanded knowledge of Hopi culture- One of my Hopi friends holds the 

opinion that many of these anthropologists have erred in trying to look at the 

issue of sexuality much too narrowly. And that Hopi worldview is quite an 

integrated whole. If one tries to look at too small of a part, they will have 

something of little sigruficance and great inaccxu-acy. With Epple's work as a 

model, we may attempt to leam as much as we can about Hopi worldview as 

a whole instead of small removed parts. 

This may be the point where researchers may get into trouble. Much 

Hopi knowledge about life and philosophy, what some people may label 

"religion" is secret knowledge to the Hopi. Hopi knowledge is not like a 

library filled with books waiting to be read and consumed. Instead access to 

knowledge is more of a privilege to which non-initiated people are not 

allowed access. Various meanings and ideas are not given to particular Hopi 

people until they are ready for the particular information to be given them. 

Some of these initiations occur vary late in life. As Hopi sacred knowledge is 

also power, it directly relates, influences, interrelates, and is influenced by the 

rest of the world. For this reason, knowledge is not a commodity that can be 

easily attained by just anybody, especially outsiders. 
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This has great implications for the responsible and oiltxirally sensitive 

scholar. Such a scholar must understand where the boundaries lie around 

common knowledge, ritual knowledge, and sacred knowledge. If the scholar 

happens to obtain ritual knowledge that directly pertains to his or her topic of 

inquiry, they need to be very careful that such knowledge caimot or should 

not enter their work for publication. With better communication between the 

researcher and Hopi people, this would be more easily determined and 

negotiated. 

Previous eras in anthropology have been characterized by the quest for 

knowledge regardless of boundaries. Knowledge, because of Euroamerican 

anthropological biases about the nature of knowledge, has been perceived as 

something that everybody has a right to posses. That all knowledge is 

possessable by all people willing to put forth the effort to gain that knowledge. 

This in my opinion reflects a Protestant work ethic and the spirit of conquest 

over this idea "knowledge." 

Other ctiltures may have not only different information about life, 

their sex, and their environment, they may actually have different 

perceptions of what a "category" is. They may have different ideas of the very 

nature not only of the of the universe but also the nature of knowledge of 

that same universe. Sacred knowledge creates the universe, the order around 

us. You just carmot place that knowledge into the ears of any half-sim-baked 

pahana anthropologist that wanders into Oraibi or Songopavi or Walpi. 

How much of the knowledge about the construction of the human 

body, gender, sexuality, and about the nature of all of these things to the rest 

of the universe, is sacred and secret knowledge in Hopi culture? If most all of 
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that philosophical knowledge is, then research projects may have to focus 

upon more common and daily aspects of Hopi culture that can be discussed 

with uninitiated. 

Certainly, the voices of Hopi people need to enter into the discourses 

about Hopi society. Future projects need to have solid ethnographic bases. 

Interviews with Hopi that consider themselves to be "men/' "women/' 

"hova/' "queer/' "gay/' "lesbian/' "bisexual/' or "transgendered" would be 

invaluable to this inquiry. Hopi culture has been interacting with American 

society for several generations now. Some Hopi may use these words to 

describe themselves. Some "hova" may not identify themselves as "gay." 

Others might do so. This caimot be known without field work, though field 

work was beyond the limits of this particular study. 

But what can we say so far? It can be said that Hopi constructions of 

gender and sexuality differ from those presiuned by much of Euroamerican 

constructions of gender and sexuality. Present day Hopi may be quite familiar 

with Euroamerican constructions and vocabulary. When speaking English, 

they may even prefer to use the vocabulary of Euroamerican constructions of 

gender and/or sexuality. Researchers must be cautious to avoid looking for 

that romanticized "pure" Hopi with all the answers. Then it is up to the 

researcher to fully understand what Hopi mean when they make cross-

cultural comparisons between their cultural perceptions and their perceptions 

of American culture. The researcher must do the same for himself or herself. 

It is apparent from the literature and from the information received 

from my Hopi cultiural teachers that same-sex acts are not foreign to Hopi 

society. It is also apparent that Hopi attitudes about such acts greatly differ 
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from American attitudes in general. Of course there may be Hopi people 

whose attitude may mirror what modem Euroamericans might call 

conservative regarding sexuality. This may be a function of personal opinion 

or even a function of religious conversion or of a function of acculturation. 

Again, more work needs to be done. 

The use of the term "berdache" is quite useless. The Hopi have an 

indigenous vocabulary to describe the universe. They do not need a 

bowdlerized Persian word imposed upon their own reality. Nor do they need 

to be told what they mean when they look at academic constructions of the 

Hopi universe. We can discuss hova, nadleehi, lhamana, gay, queer, lesbian, 

fag, drag queen, and chocolate without using an out of date, out of context, 

and out of sense word like ''berdache." I for one would be happy if I never saw 

the word again. 

The use of the term "two-spirit" may also be inadequate in Hopi 

culture. Though the use of two-spirit is becoming more and more acceptable 

in pan-Indian culture, it was never meant to replace specific indigenous 

words. Two-spirit like the pow-wow is an intertribal creation. It reflects 

American Indian pride and resistance to outsider imposition of labels. But the 

idea itself, of having a male spirit and a female spirit in one body is a 

construction of the human body that does not reflect Hopi constructions of 

the human body as I know them at this time. Two-spirit unfortimately 

reflects a Plains Indian bias that seems to exist not or\ly in romanticized 

images of the American Indian in general American culture, but also the 

dominance of Plains images over images of other Native American groups. 

The nadleehi is certainly not two spirits in one body. The nadleehi is one 



1 2 8  

person. So is the Ihamana. So is the hova. Moreover, to translate two-spirit 

into the Hopi language, it may seem to be too dose to the idea of "two-heart" 

which is the English translation of the Hopi word powaka, the Hopi witch or 

sorcerer that must murder innocent Hopi in order to live. That is not a good 

thing in hopivotskwani, in Hopi way. 

Future projects could also compare hova and nadleehi, or hova and 

Ihamana, or hova and whatever. This can also be done without the "b" word-

It can also be done without the use of the word two-spirit. Why complicate a 

discourse that is already complicated enough. As American Indian studies 

expands and as sexuality studies expands, it may also be interesting to explore 

issues of domestic violence, alcohol and substance abuse, acculturation, loss 

of language, and how all of these other very real factors of life influence 

understanding of words like hova and gay in Hopi culture. Maybe there is 

little relation between the words gay and hova themselves. I have imposed 

this approximation. I take responsibility for this comparison. I do not mean 

that hova=gay. As discussed in the first chapter, gay is a word with variable 

meanings. Yet from what we know so far, so is hova. 

After recalling the dictionary definition of hova — homosexual, 

transvestite, similar to the "berdache," at this point, we must also recall how 

deficient these labels are. The word "gay" has its problems too. But from my 

view at this time it seems the closest English equivalent. "Queer" can also be 

a good approximation. Queer means different. It has also meant sexually 

different to much of American society for a several decades now. Some 

people who study American constructions of sexuality would critique "gay" as 

being a word that excludes "lesbian" and "transgendered" and "bisexual." In 
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short, it means "gay male." The good thing about the word "gay" is that it can 

refer to an identity of a person beyond sexual object choice such as the word 

homosexual which is only about sexual object choice. Queer also has the same 

ability to point to identity beyond sexual object choice. Moreover, queer has 

the ability to encompass within it "different" men, "different" women, and 

"different" others. Queer can also imply multiple sexual object choice. Queer 

is the most encompassing term in the English sexual and gender discourse. A 

queer identified person may have an identity that includes family, career, 

spirituality, and everything else that makes human beings who they are. 

"Homosexual" is a small vidgar word in English. "Transvestite" is even 

smaller. It speaks about the most insignificant part of a person, their clothes. 

However, these smaller words may have their place in the word hova. 

The present literature caimot answer this question. New literature must be 

written. New projects must be attempted. New relationships need to be 

established and reinforced. Perhaps hova is the most encompassing word in 

the Hopi language when speaking about such things. In that case it may be 

similar to the English word queer. 

However, there are even other possibilities. At some level, Hopi 

society and other tribal societies in indigenous America are deeply different 

from the academic perceptions of American society. As mentioned in the 

previous chapter, tribal societies are not based upon the prototypic human 

being as an individual. Tribal societies have a group identity as primary 

identity. In Hopi language there is no body who is simply "a mother." The 

words for mother are translated into English as "my mother" or "his mother" 

or "her mother." All mothers belong to somebody. As do all people in a tribal 
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society. Everybody belongs to somebody. That is a major part of identity, this 

idea of belonging to somebody. There is no general role or category of 

"mother/' an abstraction. But there are many women who are "my mother" 

or "his mother" or "her mother." 

American society and its focus upon the individual and individual 

rights has colored the anthropological view of Native American cultures, not 

just in the area of gender or even of sexuality, but in all facets of life. What 

would a new ethnography look like if it was focused upon group identity? 

What would a new ethnography look like if it was not based upon describing 

and analyzing an person by what their "role" is? Or what their "status" is? 

How deeply skewed is the academic view of Native American cultures as 

collections of competing individuals? And further, will it be even possible to 

overcome this "primary individual identity" obstacles in understanding 

other cultures? 

When we further apply this form of critique to the much narrower 

question of the hova, we do not negate these questions but bring them more 

sharply into focus. Previously, an anthropologist may have asked the 

question "what is the role of the 'berdache' status in Hopi culture?" I have 

exerted in this essay that this question is the wrong kind of question in many 

ways from the moment it is asked. Instead, what are the relationships that a 

particular Hopi, who may be described as a hova, has? Or rather, how does a 

particular hova relate to all the people that surround him? How do they 

relate to him? How are all of these people related to each other? In Hopi 

society relations are defined not merely by blood and genetics. BCinship exists 

on many levels including blood kinship, religious societal kinship, clan 



1 3  1  

kinship, and village kinship. A hova who can be described as a man who is 

not married, may not engage in same-sex practice at all. If that is the case, 

hova has nothing to do with "gay" at all. This hova, however, does not relate 

to his surroimding community as married man who is the father of children. 

Beyond the Hopi commuruty, does a hova have relationship with 

outside communities? Is so, how do these relationships take place? Most 

likely they do not follow the rules of Hopi society. Therefore, particular Hopi 

people would use the different set of rules that they know to relate to the 

outside world, or rather, the rest of America. This is another set of research 

questions to ask entirely, that would resemble the notion of negotiated and 

renegotiated identity that Thomas refers to in his work on Navajo nadleehi. 

People in America who do not belong to mainstream American cultxire 

(racial, ethnic, religious, sexual minorities &c.) are quite familiar with 

multiple sets of rules and customs that govern behavior in and out of home 

community. They know how to "pass" in mainstream culture. They know 

how to make their motion through and around in the mainstream easier not 

only upon themselves but also upon the people who make up the so called 

mainstream. 

With this in mind how will we brake down the habit of perceiving 

reality as individual identity based? Here now lies the challenge of future 

scholarly inquiry of Hopi society and other Native American societies. Once 

this challenge is addressed, new views and insights can be made into the 

study of cxdture. Religious metaphors, philosophical metaphors will become 

more understandable and more expressive. They will also become more 

effective into reorienting the reality of the inquirer too. 
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In any case, I am thrilled at the possibilities of future research. Work 

like this has yet to be done in many other Native American cultures and 

societies as well. To allow Hopi voices to speak about their own concepts 

about what western social science calls sexuality, what western social science 

calls gender, can only contribute to the diversity of academic discourse. Such 

contributions will expand the knowledge about Native American cultures, 

histories, and lives. These cultures, histories, and lives should no longer be 

ignored- These voices are a part of the world around us. Let us continue to 

listen. 
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