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INTRODUCTION
I. The Purpose

The purpose of this study is to examine for the first 
time the impact of the horse on Navajo and Apache folklore 
following its introduction to Southwestern soil by the Spaniards 
in the early part of the seventeenth century. Throughout this 
study, I have endeavored to emphasize the adoption of the horse 
into the mythologies, tales and other legendary lore of these 
Indians and to illustrate and interpret their mythical expres
sions concerning it. To show how these tribes have shaped their 
recent acquisition into their traditional forms of folklore, I 
have tried consistently to illustrate and define the symbolic 
significance of the horse in ceremony, song, prayer, custom and 
belief. It has been my intention to penetrate the obscurities 
enveloping the horse in its ritualistic and supernatural mani
festation in all these varied forms of Navajo and Apache folklore.
II. The Plan

In order to present a representative study of the horse's 
impact on Navaj o and Apache folklore, I have gathered recorded 
material from the seven Indian groups which compose the Southern

Of the two accepted spellings of the name Navajo (Nava- 
ho). I will observe the spelling of Navajo throughout this study, 
following the spelling used by the Indian Bureau and the tribe 
itself. The spelling of Navaho will be used only in quoted 
passages or in the rendering of the specific titles of certain works.

x



Athapascan linguistic family. The folklore surrounding the 
horse will be illustrated, related and compared among these seven 
tribes to show the similarities and divergences existing in the 
treatment of the horse from one tribe to another.
III. The Southern Athapascan Tribes

These seven Southern Athapascan tribes, linguistically 
and ethnically related to one another, are scattered across the 
Southwest from Arizona to Oklahoma. They are the Navajo, 
Chiricahua Apache, Jicarilla Apache, Kiowa-Apache, Lipan Apache, 
Mescalero Apache and the five Western Apache groups, which are 
often classified together as one unit of study by modern anthro
pologists. The designation Western Apache is the name by which 
the late Grenville Goodwin, leading authority on these Apache 
groups, identified the various Apache peoples living in eastern
and central Arizona. These Western Apache people are the Cibecue,

3White Mountain, San Carlos, Northern Tonto and Southern Tonto.

2

^The spelling of Athapascan in preference to that of 
Athabascan or Athapaskan will be used throughout this study 
except in quoted passages or in the rendering of the specific titles of certain works.

3See Grenville Goodwin, The Social Organization Of The 
Western Apache. University Of Chicago Publications In Anthro
pology, Ethnological Ser. (Chicago, 1942), p. xv. See also 
Harry Hoijer, "The Southern Athapaskan Languages,American 
Anthropologist, new ser., XL, No. 1 (Jan.--March 1939), p. 86. 
Although Hoijer identifies these Apache as the San Carlos groups rather than as the Western Apache groups, I prefer to use Goodwin's 
designation throughout this thesis to avoid confusion with the 
Individual .Western Apache group called the San Carlos Apache as 
well as with the San Carlos band and the San Carlos Apache Reservation.
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Most readers of this thesis will make distinctions be
tween the term Navajo and the term Apache. Although the term 
Apache has come. to.be used for all the Apache groups other than 
the Navajo, it would be a mistake for the reader of this thesis 
mentally to isolate the Navajo from their Southern Athapascan 
heritage. While it is true that the Navajo differ more from 
other Southern Athapascan tribes than the Apache tribes, with 
the possible exception of the Kiowa-Apache, do from one another 
Navajo folk patterns should always be studied in relation to 
their Southern Athapascan basis. While I make the distinction 
between the name Navajo and Apache throughout this thesis, I 
have also tried consistently to consider Navajo folklore in the 
light of its Southern Athapascan origins.

The purpose of this study necessitates a thorough intro 
duction to each member of the Southern Athapascan linguistic 
family to familiarize the reader with the individual groups 
represented over and over throughout this thesis. Dr. Harry 
Hoijer, foremost linguistic scholar of the Southern Athapascan 
tribes, divides this large language family into two separate 
divisions: the Eastern Apaohean tribes with three groups as
members, and the Western Apaohean tribes with four groups as 
members. By following Dr. Hoijer*s plan of separating the 
Eastern Apaohean peoples from the Western Apaohean peoples, I

If"The Southern Athapaskan Languages,*' p. 86.
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hare prepared an Identification to each group which will aid 
the reader in recognising the present and pre-reservation 
locations of each group and in making distinctions concerning 
the place of each group within this important Southwestern 
Indian family. The identifications of these seven groups will 
be found in the Appendix.
IV. The Importance Of The Horse To The Southern Athapascans

I chose to study the impact of the horse on Navajo and 
Apache folklore because of the horse’s tremendous importance in 
the life-ways of these tribes and its outstanding contributions 
to their cultures. Among all the Southwestern Indian tribes, 
as well as among Indian tribes in other parts of the United 
States and North America, no tribes placed more emphasis on the 
horse in their culture than did the Navajo and Apache during 
the great horse age, which began in the seventeenth century and 
is in its final stages today. In fact, I think it plausible 
to say that no acquisition from the white man wrought more 
changes to the old way of life of the Southern Athapascans than 
did the horse of the Spaniards.

The acquiring of horses by the semi-nomadic Southern 
Athapascan tribes made for greater mobility and freedom of move
ment to a people who had previously known only the tedious foot 
journeys of a few miles a day with all their possessions carried 
on their backs or loaded on slow pack dogs. Neither this system, 
nor the travels carrying the possessions which the pack dogs
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sometimes dragged along, had been a match for the load that the 
wonderful new animal could carry at a pace twice as fast. In 
their pre-equestrian days before the Spanish horses came, the 
people could not possess much property or make very long marches 
when they moved. In Navajo and Apache societies, continual 
movements within defined territories were essential for their 
modes of subsistence, tilth horses, they could make their season
al rounds, carrying all their goods on pack horses while the 
entire family rode their mounts to the new camp in a previously 
unknown comfort.

By widening their range of territory, the horse also 
increased their contact with other tribes and peoples. The 
Navajo and Apache could trade and barter their goods more easily. 
New trade ties meant more trade, for like trade in any other 
society, new possessions and properties increased the need for 
more possessions and properties.

Horses could be butchered and used as food, and the 
Navajo and Apache people, more than other Southwestern Indian 
tribes, depended upon the horse as one of the basic modes of 
subsistence. The horse also enabled those Apache groups with 
the buffalo complex to hunt buffalo more easily as the buffalo, 
sought after by many.other Indian tribes and the white man as 
well, became increasingly difficult to hunt. Likewise, the 
horse facilitated the hunting of all kinds of wild game for all 
Southern Athapascan peoples.
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The very ownership of horses brought the Navajo and 
the Apache added prestige and a place in society as warriors 
and as wealthy men. A man who owned a horse could hold his 
head high. A poor man was a man who possessed no horses; a 
coward was a man afraid to go on raids to get them for himself 
and his relatives.

With such a great need for horses in their societies, 
it is no wonder that.an amazing body of folklore surrounds the 
horse of the Navajo and Apache today.
V. Historical Data Concerning The Acquisition Of Horses By 

The Navaj o And The Apache
A. The First Look At Horses And The Reaction To Them

While historical records do not assure us of the date 
when the Southern Athapascan people first saw horses, we can be 
fairly certain that the Querecho Indians seen by Francisco 
Vazquez de Coronado and his army in 1^+1 on the expedition through 
the Southwest in a hopeless search for Gran Quivira were bands 
of Plains Apache hunting buffalo. Eminent Southwestern histori
ans, among them Herbert E. Bolton, Frederick Webb Hodge, George 
Hammond and Agapito Rey, endorse this opinion. Two separate 
raneherlas of these Querecho Indians were seen on two different
occasions by Coronado’s men between the Canadian River near the

5present New Mexlco-Texas line and were described by Coronado’s

^Herbert E. Bolton, Coronado On The Turquoise Trail;
Knight 0£ Pueblos s M  Plains (Albuquerque. 1 9 4 9j, p. 24-57
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chroniclers, Pedro de Castaneda and Captain Juan Jaramillo. If 
we accept Hodge’s identification of the term Querecho, the 
Apache people whom Coronado and his men saw may have been Jica- 
rllla, Lipan or Kiowa-Apache— possibly an eastern band of the 
Mescalero, who were the buffalo-hunting Apache of eastern New 
Mexico, southwestern Oklahoma and western Texas. Bolton sug
gests they were called Querechos because of their trade with

7the nearby pueblos of the Keres (Queres) Indians of New Mexico.
Hodge believes the word Querecho is derived from the extinct8
Pecos Indians’ terms for the Apache and the Navajo.

We also have.definite information from Pedro de Casta
neda ’s chronicle on what the reactions of these early Apache 
were toward Coronado's horses when first they saw the animal 
cross the buffalo plains of the Southwest. How unlike the re
actions of the Pueblo peoples, who had earlier seen these same 
horses, were those of the Apache! The Hopi, who had heard that 
the Zuni "had been conquered by very fierce men who rode animals 
that ate people" were astonished into a fast submission upon 
first seeing the mounted Spaniards and hearing their "Santiago"

6Frederick Webb Hodge, George P. Hammond and Agaplto Bey, eds. Fray Alonso de Benavides’ Revised Memorial Of 1 6 ^ , 
annotated by F. W. Hodge,. Coronado Cuatro Centennial Publi- 
cations, 15^0-I9lf0, IV (Albuquerque, I9N5 ), p. 303.

 ̂ ^Coronado On The Turquoise Trail* Knight Of Pueblos And 
* 8Fray Alonso de Benavides« Revised Memorial Of 16^ .
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chroniclers, Pedro de Castaneda and Captain Juan Jaramlllo. If 
we accept Hodge's Identification of the term Querecho, the 
Apache people whom Coronado and his men saw may have been Jlea- 
rllla, Llpan or Klowa-Apache— possibly an eastern band of the 
Mescalero, who were the buffalo-hunting Apache of eastern New 
Mexico, southwestern Oklahoma and western Texas. Bolton sug
gests they were called Querechos because of their trade with

7the nearby pueblos of the Keres (Queres) Indians of New Mexico.
Hodge believes the word Querecho Is derived from the extinct

8Pecos Indians1 terms for the Apache and the Navajo.
We also have.definite Information from Pedro de Casta- 

Heda's chronicle on what the reactions of these early Apache 
were toward Coronado1s horses when first they saw the animal 
cross the buffalo plains of the Southwest. How unlike the re
actions of the Pueblo peoples, who had earlier seen these same 
horses, were those of the ApacheI The Hopl, who had heard that 
the Zunl "had been conquered by very fierce men who rode animals 
that ate people" were astonished Into a fast submission upon 
first seeing the mounted Spaniards and hearing their "Santiago"

6Frederick Webb Hodge, George P. Hammond and Agapito 
Key, eds. Fray Alonso de Benavides* Revised Memorial Of l6 M̂-f 
annotated by F. W. Hodge, Coronado Cuatro Centennial Publi- 
catlons, 15^0-191+0 , IV (Albuquerque, 19^5), p. 3 03.

^Coronado On The Turquoise Trail* Slight Of Pueblos And Plainsf p. 246.
8Fray Alonso de Benavides1 Revised Memorial Of 163^,

p. 303.
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qshout of attack. The Idea that horses were anthropophagous 
had frightened Indians all over Mexico^ and the belief spread 
among the Indians of the Southwest as soon as the first horses 
entered that territory. The Acoma Indians had come down to the 
valley from their majestic mesa in a warlike mood, but, accord
ing to Castaneda, had "made their peace ceremonies by approach
ing the horses, taking their sweat,and Anointing themselves with 
it.M Though Castaffeda took this action by the Acoma Indians to 
be merely a symbol.of submission because the Indians made "crosses 
with the fingers of their hands,M there may have been more be
hind their anointing themselves with the horses' sweat than met

10CastaKeda's eyes. I am more inclined to agree with Hartley B.
Alexander, who surmises: "The Pueblo tribes equally amazed with
the unknown animal . . . smeared their own bodies with the fluid,
doubtless with the idea of transferring to themselves something

11of the magic of the Great Dog of the white men."
The buffalo-hunting Apache took the Spanish horses pretty 

calmly that memorable day on the plains near the Canadian River. 
Perhaps their reactions were indicative of the early Apache * 10

9pedro de CastaBTeda, "History Of The Expedition," 
Narratives £1 The Coronado Expedition Of l54o-ll?>»2. ed. by George 
P. Hammond and Agaplto Rey, Coronado Cuatro Centennial Publi
cations, 1540-1940, II (Albuquerque, 1940), p. 214.

10 ' • ■Ibid.T p. 218.
H"The Horse In American Indian Culture," Sg Live The 

Works Of Man, ed. by Donald D. Brand and Fred E. Harvey (Albu
querque, 1939)> P. 6?.
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mastery of the horse, for unlike the Pueblo Indians of New Mexico, 
who were the first Southwestern Indians to acquire horses In 
sizeable numbers, the Apache and their Navajo relatives were the 
first to develop and to remain a real horse people. The Apache 
reactions greatly surprised Castafteda, who recorded the scene 
as follows:

Although they saw our army, they did not move away 
or disturb themselves in the least. On the contrary, 
they came out of their tents to scrutinize us. Then 
they spoke to the advance guard and asked what the 
army was. The generaljfCoronadq?spoke to them, but as 
the Indians had already spoken to the Turk/jGoronado1 s 
treacherous Wichita Indian guldqj. who came with the 
advance guard, they agreed with him in everything he 
said. These people were so skillful in the use of 
signs that it seemed as if they spoke. 2

Perhaps there were other reasons why the Apache took 
Coronado1s caravan so calmly. We can never know for sure, but 
historians would have us believe that other factors were involved. 
For one thing, the Spaniards had wintered at Tiguex, a now ex
tinct pueblo of the Tlwa Indians of New Mexico. These Querecho 
Apache may have been in trade communication with these Tlwa 
Indians and have known the true nature of horses. At any rate, 
the Querecho Apache had been given adequate time to receive news 
about the Spanish visitors and their mounts. But most likely of 
all, the information which the Querecho Apache received from 
Coronado’s traitor Indian guide, called the Turk by the Spaniards, 
was the real reason behind their reactions. It later turned out 
that the Turk was involved in a plot started by the Tiguex Indians

^Castaneda, p. 235. xviii



and their neighbors, the Towa Indian people of the now extinct 
Pecos Pueblo, to rid themselves forever of the Spanish intruders. 
Their plan was for the Turk, whom Coronado believed to be guid
ing him to Gran Quivlra, to lose the conquistador and his army 
on the plains of Texas and New Mexico, where it was hoped that 
these unwanted guests and their horses would die from thirst and 
lack of provisions. Another Indian guide named Sopete, who also 
accompanied the expedition, later declared to Coronado that his 
rival and enemy, the Turk, "had primed the Querechos" before 
they gave Coronado directions on the whereabouts of Quivlra.^

A few days after the Turk had talked with the first 
group of Querecho, who disappeared quietly in the opposite di
rection the following day after the interview, Coronado and his 
men met the second group. It was this group who led them on the 
famous wild goose-chase into the barren Texas Panhandle. Coronado 
described the frustration he experienced on that trip in a letter 
to the King of Spain. He told the King* "For five days I went 
wherever they led me, until we reached some plains as bare of 
landmarks as if we were surrounded by the sea. Here the guides 
lost their bearings . . .," and here, strikingly enough, the 
Querecho Apache also took leave of the Spaniards! According to 
Coronado, their fate was then to wander "aimlessly over these 
plains" until they met the Querechos1 enemies, the "Teyas" (Texas)

^Bolton, pp. 261-262.
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Indians, who told them the bitter truth about Quivlra.
The animals which these Apache saw pass over the plains 

that spring day in 1541 and fade away like a mirage were never 
to be possessed by them, or their children. Perhaps some of 
their grandchildren rode a hundred years later when the first 
Apache had acquired horses. Until then, it was their destiny 
to remain, as Gasta'Xeda described them, going "about like nomads 
with their tents and packs of dogs harnessed with little pads, 
pack-saddles, and girths. When the dogs' loads slip to the side,

15they howl for some one to come and straighten them."
B. The Dates Of Acquisition Of Horses By The Southern Athapascans

Numerous scholars since the time of Clark Wlssler's fa- 16mous article concerning the Plains Indians' acquisition of horses 
have speculated about the dates the Plains tribes first acquired 
horses.1^ All of them in general endorse Francis Haines' theory 14 15 16 17

14

14 /"Letter Of Francisco Vazquez de Coronado To His Majesty, 
Giving An Account Of The Discovery Of The Province Of Tlguex, 
October 20. 1541," Narratives Of The Coronado Expedition Of 1540- 
154jj>, p. 186. See also Bolton, pp. 253, 256, 2o2.

15"History Of The Expedition," p. 262.
16"The Influence Of The Horse In The Development Of Plains 

Culture." American Anthropologist, new ser., XVI, No. 1 (Jan.—  
March 1914), pp. 1-25. Wissler (p.2) also noted that the Apache 
were among the first Indians to get horses.

17Reference is made to the following scholars and their 
works: Francis Haines, "Where Did The Plains Indians Get TheirHorses?" American Anthropologist, new ser., XL, No. 1 (Jan.—  
March 1938), pp. 112-117; Bernard Miskin, Rank And Warfare Among 
The Plains IndianaT Monograph Of The American Ethnological So
ciety, III (New York, 1940), p. 5, n. 2; D.E. Worcester, "Spanish

A*enjLTh* Iplbes," Iha Easltis Historical Revlaw.XIV, No. >♦ (Dec. 1945), pp. 409-417.
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that the Plains Indians acquired horses some time after 1600, 
with the center of distribution around Santa Fe, New Mexico. 
Pioneering this theory, Haines abolished Wissler’s thesis that 
horses may have been available to the Plains Indians as early 
as 1541 from the strays lost on the Coronado and De Soto expe
ditions. He wrote that the distribution of horses among the 
Plains Indians "proceeded rather slowly; none of the tribes be-

18coming horse Indians before I63O, and probably not until 1650."
The first basic research on the actual spread of horses 

which was focused on the general area within the Southwest was 
done by D. E. Worcester, who agreed basically with Haines’ thesis 
that the sources for the supply of horses to Plains Indians were 
the ranches of New Mexico, which were raided by Southwestern 
Indian tribes. He also cited the ranches of Sonora, Chihuahua, 
Nueva Vizcaya and Coahuila as supplying both horses and horse
manship to the Southwestern Indians. Worcester's general con
clusion about the Apache Indians of New Mexico was that they 
"began using horses otherwise than for food . . . between 1620 
and I6 3 0; possibly earlier, but certainly not later."^Worcester 
did not attempt to designate the specific Apache groups which 
first acquired horses from New Mexican or northern Mexican 
ranches, nor did he attempt to date the Navajo acquisition of * 19

1®Haines, p. 117; Wissler, pp. 9-10.
19"The Spread Of Spanish Horses In The Southwest." New Blmtorlsal amzlgw, XIX, No. 3 (July I9M 0 , pp. 225-2267
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the horse. Both of these tasks are almost impossible ones,
for while historical documents on early New Mexico are full of
material concerning early Apache raids, little if any effort
was made to designate specific Apache groups. That the name
Navajo was not specifically applied to the raiding group meant
little either. The Navajo did not come into specific historical
reference until 1626 when Fray Geronimo de Z^rate-Salmer^n wrote

/ 20of the “Apaches de Nabaju.” They were not specifically re
ferred to again until 1630 and 163*+, by Fray Alonso de Benavides,

/ 21who also called them “the Apaches of Navajo."
More recent and detailed research on the spread of horses 

in the Southwest has been done by Jack D. Forbes. Offering the 
thesis that the Indians of the Southwest had begun to acquire 
horses before the colonization of New Mexico was begun in 1598 21

20pray Geronimo de z/rate-Salmeron, "Relaciones de Todas 
Las Cosas Que En El Nuevo Mexico Se Han Visto y Sabido, Asi For 
Mar Como Tierra JDesde El A5fo 1^38 Hasta El de 1626,“ Obras 
In^ditas De Jose Fernando Ramirez, ed. nor Vargas Rea, Biblioteca 
Aportacidn-Histdrica, Segunda Serie (Mexico, D.F., 1949), P* 36.

21Fray Alonso de Benavides was the author of two Memorials 
on New Mexico. The first, published in Spanish in 1630, appears 
in English in a translation made by Peter P. Forrestal. See 
Fray Alonso de Benavides1 Memorial Of 1630 (Washington, 195^), 
p. 42. The second Memorial, though basically a revision of his 
first, differs in some respects from it. Benavides re-wrote 
parts of it, incorporating some new material, after he had re
turned to Spain. The second, which was written in 1634, was not 
published in English until 1945 when the translation of Hodge, 
Hammond and Rey appeared. See Hodge, Hammond and Rey, Fray Alonso 
de Benavides' Revised Memorial Of 1634, pp. 85-89; 308. This 
edition incorporates many of the valuable notes made by Hodge for 
the first translation in English of the Memorial Of 1630 by Mrs. 
Edward E. Ayer. The Ayer translation appeared in a limited edi
tion of three hundred copies in 1916 and has never been reprinted.

xxii



by Don Juan de (Mate, Forbes writes $
The appearance of the mounted Indian in northern 

Mexico began in the l550fs; by 1600 most of the In
dians of that area (with the exception of Sonora) 
probably had horses. The spread of riding animals 
into the southwestern United States apparently began 
in 1571* at La Junta and in 1590 farther to the east.
After 1600 the northward movement of the horse con
tinued, being greatly facilitated by the actual trans
porting of animals into New Mexico by the Spanish.22

Unlike Worcester, who places the acquisition of horses 
in considerable numbers by the Apache of New Mexico at some time 
between 1620 and I63O, Forbes concludes; "Thus it is clear that 
by 1606-1609 the Athapaskans of New Mexico were acquiring herds 
of horses and that they were cooperating with refugee Pueblo

23Indians who probably had experience with handling livestock."
In this statement, Forbes includes not only, the Apache of New 
Mexico, but the Navajo, as .well, among these Athapascans of New 
Mexico. While it is possible, of course, that the Navajo were 
acquiring horses as early as 1606 to 1609, Forbes does not give 
proof or concrete.evidence that they were. His theory is that 
the Navajo were the principal allies of the Jemez Indians “ from 
1606 until the late 1620*s* and that through this alliance, "the 
Navaho and the Indians of Jemez were the principal opponents of 
the Spanish and therefore the principal raiders for livestock."

22"The Appearance Of The Mounted Indian In Northern Mexico 
And The Southwest To 1680.* Southwestern Journal Of Anthronloev. 
XV, No. 2 (Summer. 1959), p. 208.

23lkidu.,'P. 200.
Ibid.T p. 202.
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Forbes’ ideas about a Jemez-Navajo alliance at this 
time seem feasible to me when viewed in the light of the Navajo’s 
earlier geographical location as neighbors of the.Jemes Indians. 
His ideas that they were the principal raiders of the region, 
however, still need to be developed more:fully before we can 
accept them. In his recent book, Forbes calls our attention to 
John P. Harrington's statements.concerning the fact that the 
leva Indians of New Mexico, neighbors of the Jemez Indians,who 
are the last surviving members of the Towa linguistic family,

25still refer to the Navajo as the "Jemez Apache.” Then, citing 
the Southwestern historian France V. Scholes as his source,
Forbes directs our attention to the fact that in 1606-1607, the 
Spaniards in the territory of the Jemez sent out several expe
ditions against the Apache in this area. Forbes identifies these

26Apache as the "Jemez Apache," or Navajo Apache, However, Scholes 
makes no such identifications of these Apache; he only refers to 
these early Athapascan warriors as "marauding Apaches." The 
evidence that they were.definitely Navajo and not some other 
Apache group living in the same general area seems to me sketchy. * 26 * *

— ■

Jack D. Forbes. Apache. Navaho And Spaniard (Norman, 
Okla., i9 6 0), p. 108. See also John P. Harrington, "The Ethno- 
geography Of The Tewa Indians." Annual Report Of The Bureau Of 
American.Ethnology, XXIX (Washington, 191b), p. 575.

26 " '^ Anache, Navaho And SnanlarftT nn. 108-109.
.. France V. Scholes, "Juan Martinez De Montoya, SettlerAnd Conquistador Of New Mexico." New Mexico Historical Review.
XIX, No. V  (October 19MO, p.34o. ------ ’
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Further, there is nothing in Scholes* statements to show that 
these Apache, even if they were the Navajo, were acquiring 
“herds of horses," at this time, as Forbes states they were in 
his article.28

Concerning the Apache of Texas, Forbes states that horses 
began to spread northward into the western part of Texas from 
the La Junta area, which is located near the modern Texas-Chihua
hua border in the vicinity of the joining of the Rio Conchos and
Rio Grande Rivers, some time after 157^ and from the lower Rio

29Grande region into eastern Texas some time after the I590,s.
He concludes that "the La Junta region served as a gateway for
the transmission of traits from New Spain to Texas and the ve-

30hide for this movement was the Jumano Apache*"As  the histori
an William Edward Dunn noted,when he called our attention to the 
fact that "the term •Jumanes1 was applied by the Spaniards to two 
distinct groups of Indians," the designation Jumanos (Jumanes) 
is conflicting in itself. Dunn stated that the term Jumanes was 
applied "most commonly . . . to Indians living in southwestern 
Texas near the Rio Grande. But after the middle of the eighteenth 
century, at .least, Jumane was a name applied in New Mexico to the 
Indians called in Texas the Taovayases— Wichita Indians always * 30

■' ■ •** 23"The Appearance Of The Mounted Indian In Northern Mexico And The Southwest To 1680," pp. 200, 202.
PP. 204-205.

30Ihld.T p. 204.
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hostile to the Apaches.M However, as Dunn also.points out, the
"Jumanes" were spoken of as an important division of the Texas
Apache after a fight near San Antonio, Texas in 1731 in which
they were said to be allies of the Pelones (Lipan) Apache.^
From what direction and exactly when the Lipan Apache moved to
northern Texas in the vicinity of the Red River are still matters
of speculation. But they are known to have been there in the
early part of the eighteenth century. Dunn's contention was that
before Spanish missions were started in Texas in 1 6 9 9, the Lipan
and other Eastern Apachean groups "pestered the frontiers of Nueva

32Vizcaya and Coahuila." Forbes might well have a point in his
belief that the Jumano Apache was the most important agent in
spreading horses into.Texas. Although Forbes does not attempt
to date the Jumano Apache's acquisition of horses, he believes 1
it to have been some time after their.Mexican allies, the Julimes,
acquired.them and offers proof that the Julimes .had them by the
year 1677.^ We know from an account found in Father Damian
Massenet's Diary of I691 that the Lipan Apache of Texas were ex-

31+perienced horsemen and practiced armored horse warfare by 1 6 8 9.

^^William Edward Dunn, "Apache Relations In Texas, 1718-
^  UMaalaam,

32Ifelfla, P. 203.
33"The Appearance Of.The Mounted Indian In Northern Mexico And The Southwest To 1680," p. 205.
3^
Dunn, p. 203, cites as his source "Diario de los Padres 

Misioneros, 1691" in an unpublished manuscript entitled "Memories de Nueva Espana," XXVII, f. 100.
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Similarly, the dates of a concentrated use of horses 
by such an Eastern Apachean group as the Kiowa-Apache are In
definite. The first definite reference I have found regarding 
the Kiowa-Apache1s use of horses occurs in 1682 when the French 
explorer La Salle reported that they and the Kiowa Indians were 
engaged in trading horses to the Wichita and Pawnee Indians.
La Salle believed.that the Kiowa-Apache and the Kiowa had stolen

35the horses from the Spaniards of New Mexico.
The dates of the Western Apache groups* acquisition of

horses are even more uncertain. Forbes believes the Apache
. . .  -  . ' • .

groups in Arizona ^probably acquired mounts, gradually after 
1630-1649.M I also think it is quite probable that they ac
quired some horses from raids on Spanish ranches of New Mexico 
and northern Chihuahua and Nueva Vizcaya, as well .as from other 
Indians of this area,.before they began to acquire them from 
the mission-ranches, which were established by Father Eusebio 
Kino in southern Arizona and northern Sonora at the turn of the 
seventeenth century.. However, nothing can definitely be stated 
about their acquisition except that neither theyhor other Apache

John C. Ewers, The ijorse In Blackfpot Indian CultureT 
Smithsonian Institution Bureau Of American Ethnology Bulletin, 
No. 159 (Washington, 1955), p. 3* Ewers cites as his source 
Pierre Mar.gry, Decouvertes et, gtabl is semen ts des francais dans 
1*ouest et dans le sud de 1'Amfrloue Seutentrlonale (1614-1754). 
Memoires et documents originaux recuelllis et pitiies par Pierre Margry, Vol. II (Paris, 1876-86), pp. 201-202.
' . ’ ' 36 - - . - ‘ \"The Appearance Of The Mounted Indian In Northern New Mexico And The Southwest,M p. 202.
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groups began their raids on Sonora with any regularity until
some time around 1688. A Spanish record by an unknown Jesuit

37padre entitled Budo Ensayo assures us of this. Basically the 
same holds true for those Chiricahua Apache groups living in 
southern Arizona.

C. Dating The Horse’s Transmission Into Navajo And Apache 
Folklore

In summary, from the limited research I have done on 
the spread of the horse in the Southwest in order to date its 
transmission into the realm of Navajo and Apache folklore, I 
would prefer to date the New Mexican Apache’s acquisition of 
the horse some time between 1600 and 1638, because from I638 on, 
historical documents concerning early New Mexico and northern 
Mexico are full of material concerning early Apache raids for 
horses. With the Navajo, I prefer to ascribe no date before 
this time because of the general lack of information on Navajo 
raids by specific designation in earlier documents. Doubtless 
the Navajo were involved in some of the heavy Apache raids on 
ranches in the late 1630’s, though they were not specifically 
referred to. It is considerably later in history— around the

'Anonymous (1763), 
Eusebio Guitdras (Tucson, 19

Ensavo, trans. 
P. 139.

in 189^ by

Father Juan de Prada, "Petition Of September 2 6, 1 6 3 8,”
B e Iiai!EsrS=9id!W i i ^

Fanny R. Bandelier, ed. and trans. by Charles Wilson Hackett 
(Washington, 1923-1937), Vol.. [II, p. 110.
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time of the Pueblo Revolt of 1680— that the name Navajo appears 
frequently in historical writings. Other scholars agree, however, 
that the Navajo acquired horses some time after 1630 and were an 
established horse people at. the time of the reconquest of. New

39Mexico by De Vargas in 1692.
Concerning the Eastern Apachean groups such as the Lipan 

and Kiowa-Apache, I think it safer to date them in the l680*s 
because of the specific references to Texas Lipan as horsemen in 
I689 by Father Massanet and to the.Kiowa-Apache as horse traders 
in 1682 by La Salle.. With regard to the Western Apache and the 
Chiricahua Apache in Arizona, I prefer to hold the line at 1688 
because of the concentrated raiding that began on Sonora and con
tinued from that time until these Apache were subdued by United 
States forces. Thus, for a period of roughly three hundred years 
— in some instances as long as three hundred and fifty years— the 
horse has been at work on traditional forms of Navajo and Apache 
folklore.
VI. The Organization Of Folklore Material In This Study

This is the story history has to tell us about the ac
quisition of horses by the Navajo and Apache. But the Navajo 
and Apache people have another story about how they acquired 
their horses, which is waiting to be told. In the following six 
chapters, I will try to tell that story while I explore the impact 
of the horse on the traditional forms of Navajo and Apache folklore. 39

39Richard Van Valkenburg and John C. McPhee. A Short H^stgry Q£ Tfeg Navajo People (Window Rock, Arlz., 1938), p. \.
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In the course of this study, I hope that much of the creative 
process concerning how these people shaped their recent acquisi
tion into traditional forms will become apparent.I have made 
an effort to show the story teller, the singer, the medicine 
man— even the painter— shaping the new element in folklore to 
traditional forms. I have tried to catch the process by which 
these people lifted the new element into abstract significance 
or put it into poetry so that the reader will experience some
thing of the oral and visual transmission of these forms of 
folklore.

Beginning with the first chapter, the Navajo and Apache’s 
concept of the supernatural horse, which they believed their 
deities possessed, will be discussed and the mythical horse’s 
symbolism will be interpreted according to its appearances in 
myth, tale, song and painting. Following this chapter, an 
examination of the mythical gift of horses to mankind by the 
culture heroes of each of the Southern Athapascan tribes and 
groups will be made from accounts taken from Navajo and Apache 
myths, folk tales and.legends. In the third chapter, the rituals 
and magical powers which were employed by the Navajo and Apache 
on raids for horses will be treated. The fourth chapter will 
illustrate and explain the ceremonies, songs, folk remedies, 
taboos and other folk customs practiced by the Navajo and Apache 
in their care of horses,. for their animal husbandry has always 
been characterized by its potent magic.This chapter will be
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followed, on the other hand, by a chapter concerning the super
natural powers, which the Navajo and Apache believe the horse 
or its agents possess in ceremonies to heal sick or injured 
people as well as the horse’s power to bring illness or injury 
to people when its supernatural spirit is offended,in some way. 
The final chapter will discuss the horse’s role in other cere
monies beneficial to the Navajo and Apache as well as its role 
in folk customs surrounding the life of a Navajo and an Apache 
from birth to death. This chapter will be followed by a brief 
conclusion, which will show how the role of the horse is begin
ning to fade from the present customs of these people and has 
dwindling importance in their cultural patterns.

This, then, is the way I have organized this study of 
the impact of the horse on Navajo and Apache folklore: the
story told in myth, symbol and ceremony of how they sang for 
horses.
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CHAPTER I
THE HORSE OF THE GODS

The horse of Navajo and Apache Mythology is a glorious 
horse. When telling of its splendid creation, the Navajo 
and Apache, with great fertility of imagination, turn them
selves into superhuman horse breeders. They tell of how they 
used the most precious gifts given to them— sacred jewels, 
potent feathers and fetishes as well as nature*s super
charged elements— to bring together the parts belonging to 
the mightiest steed of all. And as their powerful horse 
evolves, they stand beside their war gods and sing of him.

A. The Navajo And Apache Concept Of The Supernatural ’ Horse In Song, Myth, Tale And Medicine Rites
Since the seventeenth century, when the Navajo first 

saw the horses of the Spaniards and Pueblo Indians of New 
Mexico, the Navajo have sung of the holy horses. Though 
they have many songs and myths of the first creation, these 
words of Tall Kia atî ni, a Navajo medicine man, are a good 
example%

I am the Turquoise Woman's son.On top of Belted Mountain
Beautiful horses— slim like a weasel!
My horse has a hoof like striped agate;
His fetlock is like a fine eagle-plume;
His legs are like quick lightning.
My horse*s body is like an. eagle-plumed arrow;
My horse has a tail like a trailing black cloud.

1



2
I put flexible goods on my horse's back;
The Little Holy Wind blows through his hair.
His mane Is made of short rainbows.
My horse's ears are made of round corn.
My horse's eyes are made of big stars.
My horse's head Is made of mixed waters
(From the holy springs— he never knows thirst).
My horse's teeth are made of white shell.
The long rainbow is In his mouth for a bridle,
And with it I guide him.
When ay horse neighs, different-colored horses follow.
When ay horse neighs, different-colored sheep follow.
I am wealthy, because of him. 1

The Apache tribes, cousins of the Navajo In the 
Southern Athapascan linguistic family, echo the Navajo*s 
sentiments. For, although the Southern Athapascans are 
broken up Into seven separate linguistic families— Navajo, 
Chlricahua Apache, Jlcarilla Apache, Kiowa-Apache, Llpan 
Apache, Mescalero Apache and the Western Apache groups 
(Cibecue, Northern Tonto, Southern Tonto, San Carlos and 
White Mountain)— they have all believed at one time or an
other in a related kind of supernatural creation for the 
horse. While it is true that none of the Eastern or West
ern Apache tribes saw horses before l$hl or acquired them 
in any numbers until around 1 6 3 8, the horse is as deeply 
ensconced in their mythologies as if it had always been there. 
The almost extinct Llpan Apache believe that when the first

1Dane Coolidge and Mary Roberts Coolidge, The Havaio Indians (Boston, 1930), p. 2.
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horse was formed by their culture hero, Klller-of-Bae*les, 
in nthe upper world, above the clouds,n he put it together 
following this pattern:

The substance that forms after a heavy rain and 
looks like soapsuds an the ground, he used for a 
lung. For the .kidneys he put hailstones together, 
and for the liver he also used hall. The fan-like 
partition which separates the lower body cavity from 
the upper, he made of a bat; he put a bat in there 
with wings outspread.

Then he made the teeth; these were of hail too.
On the inside of the nostrils, where it is pink, 
lightning was placed. The eye was made of the 
evening star so that the horse could see during the 
day and the night. The ear was formed of the cres
cent moon. The mane was made of rain; the tail 
stands for rain too.

On some horses there is gray and white. This is 
because Kiiler-of-Enemles used the gray and white 
clouds. Some horses are blue and white. That repre
sents the blue sky, flecked with white clouds, which 
Klller-of-Enemles used. The fetlocks were made of 
dew. The hoofs were made of the rain and the rain
bow. That is why some are tinted still. You can 
see this on white and gray horses. Under the hoof, 
Klller-of-Enemles put an arrow. That is why it is 
so dangerous to be kicked by the horse. The arrow 
was invisible. The spine of the horse was made of 
corn stalk and so was its leg. Therefore they are 
jointed like the stalk of the c o m . 2

The Lipan observe further that four little whirl
winds from each of the cardinal directions entered the horse

^Morris Edward Opler, Myths and Legends Of The LInan 
Apache Indians. Memoirs Of The American Folk-Lore Society, 
XXXVI (Hew York, 19^0), p. 32— hereafter cited as Myths And 
Legends Of The Lipan. Opler has recorded the same motif of 
the horse creation in the sky for the Mescalero‘Apache.



at four different placest "One entered at the flank, one
under the shoulder and one at the hip on either side. The
horse began to breathe and move when the winds came through

3it, though before it could not."
As late as 1928.when the ethnologist Aileen O'Bryan 

was collecting material in Mesa Verde National Park, a Navajo 
chief called Sandoval by his English-speaking friends, and 
Hastin H o  tsi hee (Old Man Buffalo Grass) by the Navajo, 
discussed with her in a similar way the myth relating to the 
creation of horses. Explaining the names of certain parts 
of the horse in the Navajo language, Sandoval recited those 
that White Bead Woman gave to the Twin War Gods to call these 
parts in.the medicine rites for producing a horse. The 
names which the goddess gave are the ones which the Navajo 
have used ever sincei

*
. . . the horses' hoofs are hada huniye&kgatq], 

the banded male stone. The hair of the mane and tail 
is called nltsa/najin. little streaks of rain. The 
mane is called ezalinth chene. Horses' ears are the 
heat lightning, that which flashes in the night. The 
big stars that sparkle are their eyes. The different 
growing plants are their faces. The big bead, yo tso, 
is their lips. The white bead is the teeth. Tliene 
delnezdil hllth* a black fluid, was put inside horses to make the whinny.^ 3

3IM&. > PP. 30, 32.
^Aileen O'Bryan, The Dine: Origin Myths Of The

Nayaho Indians. Smithsonian Institution Bureau Of American 
Ethnology Bulletin, No. 163 (Washington, 1956), p. 178.



5
Dr. Pliny Earle Goddard, lifetime student of the 

Southern Athapascan languages and collector of Navajo and 
Western Apache folklore, .recorded a horse creation myth from 
Sandoval, some five years earlier, which basically agrees 
with the later account of Hiss O’Bryan. A part of the myth, 
which Sandoval learned from his maternal grandfather, 
ba’ilinkoiC is similar to "The War God’s Horse Song" of

l,TrT',jt  r -  """""""       ’ . -  • * 1 • .........................................

Tall Kia aH^ni. This would follow since the inspiration for 
Navajo songs draws heavily from mythology and ceremonial songs. 
Goddard's recording from Sandoval reads:

Its.feet were made of mirage. They say that because 
a horse's feet have stripes. Its gait was a rainbow, 
its bridle of sun strings. Its heart was made of red 
stone. Its intestines,were made of water of all kinds, 
its tail of black rain. Its mane was a cloud with a 
little rain. Distant lightning composed its ears. A 
big spreading twinkling star formed its eye and striped 
its face. Its lower legs were white. At night it 
gives light in front because its face was made of vege
tation. Large beads formed its lips: white shell, its 
teeth, so they would not wear out quickly. A black 
flute was put into its mouth for a trumpet. Its belly 
was made of dawn, one side white, one side black.
That is why it is called "half white.''?

These notions about the creation of the horse's body 
are found to be common when one further explores Southern 
Athapascan mythologies. A Chiricahua Apache shaman* 1 extended 
the association a step further in one of the ceremonial songs

Pliny Earle Goddard. Navajo Texts, Anthropological 
Papers Of The American Museum Of Natural History, XXXIV, Part
I (New York, 193*0, P. 164. V



he sang. He used the names of the elements composing the 
horse to Identify various ceremonial horse trappings. He 
called the back of the saddle the evening star, the sides of 
the saddle the clouds, the saddle blanket a cirrus cloud, and 
the saddle Itself "strap lightning." The saddle horn was 
referred to as the sun while the cinch was called the rain
bow and the buckle the moon. On the other hand, he called6
the forehead of the horse abalone, and the ears whirlwind.

Apache folk tales show us that certain organs of 
horses were thought to have magical powers, which could aid 
culture heroes In their perilous exploits with the monsters 
that troubled the Apache peoples before the culture heroes 
destroyed them. For Instance, there is the Lipan Apache 
hero tale In which Killer-of-Enemles goes to slay the 
monster eagle, who lives in an Inaccessible home atop a 
treacherous mountain. Heeding some supernormal node of 
transportation to carry him to the eaglet nest, he stops 
a worthless•looking old horse whom he chances to meet 
along the roadside., Antonio Apache, the Lipan who recorded 
this tale for Dr. Morris E. Opler in 1935» relates that:

He went up to the horse and asked, "Are you 
good for anything?"

6Morris Edward Opler, ^n Apache Life-Way* The 
EconomicT Social, And Religious Institutions Of The Chirl- 5Ahua Indians .TChleagO^ lCtl^ p. 906— h«r#after mi as 
Aq  Apache Life-Way.

6



7
"Yes, I am good for many things. I can help 

in any way you want."
Then Killer-of-Enemles asked the horse to help 

him and the horse asked, "What Is it you want?"
"I want your entrails."
Horse fslcl took out his entrails and gave them 

to Killer-of-Enemies. Killer-of-Bnemies took them 
and wrapped them all around his body. Then he went 
out to the open place.7

Antonio Apache's version of this widely distributed 
type of Southwestern Indian tale concerning the culture hero's 
slaying of the eagle is interesting because it employs the 
motif of the horse's entrails to protect the culture hero in 
his encounter with the giant eagle rather than the war coats
or "life feathers".other Southern Athapascan heroes employ

. : /  8-

under similar.conditions. Antonio tells us of Jiow Eagle 
swooped down on Killer-of-Ehemies, stuffed him under one of

^Opler, Myths And Legends Of The Lloan. p. 19.
Q
For other.examples.of this familiar type of tale among 

the Southern Athapascans, see Washington Matthews, Nayaho 
Legends, Memoirs Of The American Folk-Lore Society, V (Hew York, 
1897), p. 119; Pliny Earle Goddard, Myths And Tales From The 
San garlos.Apache. Anthropological Papers Of The American 
Museum Of Natural History, XXIV, Part I (New York, 1918), pp.17, >0-4-1— hereafter cited as Myths And Tales From The San 
Carlos; and Pliny Earle Goddard! Mrtns And Tales From The 
\Lhlte Mountain Apache. Anthropological Papers Of The American 
Museum Of Natural History, XXIV, Part II (New York, 1919),
PP. 132-135— hereafter cited as Myths And Tales From The White Mountain.



8
his huge wings and carried him up to his house where two 
eaglets anxiously awaited their father's return with the 
evening meal. Before leaving his children with their dinner, 
however, the big eagle decided to make certain he had killed 
the Lipan culture hero. According to Antonio Apache, "the 
eagle put his talons in and squeezed where he thought the 
heart was. But he did not penetrate more than the entrails. 
He thought he had killed Klller-of-Snemies and said to his 
children, ’Now eat. I’m going out to huntif* 9 Thus,
Eagle was tricked and met his death later at the hands of the 
mighty war god, who never missed a chance to kill a monster 
and who on this occasion was made invulnerable by the 
protective entrails of an old horse, who had certainly proved 
he was "good for many things.N

The motif of the scrawny, worthless-looking,old horse 
appears again in a hero tale told by the San Carlos Apache.10
This particular horse, "through which one could see grass,” 
offers.his hidden powers, in the form of his potent blood, to 
a folk hero in peril.of being boiled alive in lead. Though 
thin and ungainly appearing, the old sawbuek just happened to 
have the power to resuscitate himself; therefore, he could * 10

^Opler. Mvths And Legends Of The Lipan. p. 2 0.
10Qoddard. Myths And Tales From The San Carlos, p. 8 0.
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graciously offer.his neck to the hero In the moment of crisis.
He told the hero to cut off his head, fill four buckets with
his blood, bury his remains to the east, and then to do the
following things* "Wash himself with m e  of these palls of
blood, drink one, and pour the remaining two Into the pot of

< 11 ■lead before he jumped In.M
The San Carlos Apache say that the hero did as the

old horse told him to do, and the next morning when the
people pulled the cover off the pot In which the hero had
been boiled, they found his still very much alive. Furthermore,
they add: *He got up and came out. He returned to his home12
and continued to live happily there." Thus, we are assured 
by these tales that the worthless-looking horse,as well as 
the glorious steed of Southern Athapascan myths and tales, 
possessed a body composed of supernatural elements and had 
the power to perform supernatural feats.

B. The Deities1 Creation Of Horses For Themselves 
With this concept of the supernatural horse, it Is 

no wonder that the mythologies of all the Southern Athapascan 
peoples endorse the fact that.their deities possessed horses

U Ibia.. p. 78.
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before they allowed mankind to have them. Their traditions 
say that the deities had had them since the beginning of time. 
While the Navajo and all the Apache groups have a horse 
creation myth relating the various ways in which the horse 
was created for mankind by a culture hero or given by some 
benevolent deity in a ceremony, the mythological records are 
not very clear on how the deities themselves got their steeds.

When the myths refer to such technicalities, most 
often the story is that the sun deity created horses for use 
in the heavenly world and that it was a very long time before
earth people possessed them._ A Navajo creation myth recorded
by Washington Matthews at the turn of this century from a
Navajo medicine man named Hatifli. Natloi (Smiling Chanter) does

/ /try to settle tMuconfusion. In Ha tali Natloi's version, a 
god with many unusual and conflicting characteristics called
Bekots^di seats, himself at the northern end of a room across 
from his father, Tsfnihanoal (Sun Bearer), at the southern 
end.: In this position,.he begins the arduous job of molding 
the very first horses, singing these.words.as he shapes them* 
"Horses of all kinds now increase. For them I make [sic]." 
Hatali Natloi explained to Matthews that the reason the 
antelope is so much like the horse, is that .the father 
Tsinihanoai was involved in shaping it while the son BekotsYdl
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labored with the horse.

Trying to solve the extent of BekotsXdVs creative 
laborBf Matthews on another occasion wrote: "Some say that
BikotsYdi made all the animals whose creation is not other
wise accounted for in the myths. Others say that he and the 
Sun made the animals together. Others, again, limit his 
creation work to the larger game animals and the modern

3>domestic animals."
The late Gladys Reichard, long-time friend and in

terpreter of the Nava.1o. described be1 votcidf (the spelling 
she preferred) as the youngest son of Sun, who was "spoiled 
by his father, who put him in control of many things, such 
as game and domesticated animals." But the young god's job

13

. ^Nevertheless, later in the same recitation, Hatall 
Natloi switched the roles played by the deities in creating 
horses and said: "While Day Bearer was making the horse and
domestic animals. Bekotsldi was making antelope and bighorn." 
Since neither Matthews or Goddard, who edited his manuscript 
for publication after his death, explained this peculiar re
versal of creation roles, X am at a loss to account for it 
here. See Washington Matthews, "Mavaho Myths, Prayers And 
Songs," ed. P. E. Goddard, in The University Of California

that he thought Bekotsidi dwelt either in the sky or in Chang
ing Woman's house in the western oceanCp. 59)• In another 
myth collected by. Matthews, Bekotsidi is identified as "the 
god who carries the moon." Matthews observes that in. other 
instances KLehanoal is said to be the moon-bearer, explaining 
that "perhaps the two names are for tme character." See Matthews. Navaho LegendsT o. 2 2 6, n. 7 8.

Matthews. Navaho Legends. p. 2 26.
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was to create antelope, mountain sheep, elk, cows, donkeys, 
jack-rabbits, cottontails, prairie dogs and woodrats. ^Horses, 
mules, goats, sheep and deer were left to Father Sun.

The most common belief among the Apache Is that Sun, 
sometimes called Yusn, and at other times Glver-of-Llfe, 
created the horse as well as many other things. Later, Sun 
let the Twin War Gods, Klller-of-Enemles and Chlld-of-the- 
Water, choose which of the animals and plants would be given 
to the white man, which to the Indian.

C. The Deities* Use Of Horses
The belief that the sun or moon could be described 

as riding a horse does not appear Incongruous to the Navajo 
or Apache. Perhaps, they equate the motion and rapid changes 
of these forces of nature with the rapid, changing motion of 
a horse. A Navajo, who had apparently been unable to decide 
for himself whether the noon rode or not, expressed something 
of that idea when he commented to a fellow moon-watcher*
"The moon Is a funny thing. It is always changing its size *

also pp. 38 6 -3 8 7 where Relchard throws^ore light on the many 
shadows surrounding the role of BAotsldl in Navajo mythology. 
She notes that the translation of his name from Navajo means 
"One-who-grabs breasts.11 He was conceived after Sun who had 
intercourse with everything In the world" was '"put away off 

so that monsters could not be conceived again." She explains 
that_when Sun rose to go Into exile, he "touched a flower. which became pregnant and gave birth to.be' vote Id «
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and moving around. I wonder if It rides a horse.

San probably possessed more horses than any of the
other deities; that is, if we can calculate these statistics
from his horseback rides through mythology as compared to
the number of those by other deities. All over the heavens,
Sun rides about on horses, appearing to mankind from time
to time and then just as magically disappearing. In one
scene from a Navajo myth, "the sky dip^J down and toucfê sj
the earth to let the jT Sun* sj horse ascend." The opposite
happens in a White Mountain Apache myth— the earth goes down18
and the sky goes up when Sun rides his Black Wind Horse.
On yet another occasion, Sun appears to the Navajo's Chang
ing Woman at noon with his horse standing two feet above

19the ground, no hoof touching.
According to White Mountain Apache mythology, the 6 * 8

l6wtllard]w. Hill, I M  Agricultural And Hunting 
Methods Of The Navaho Indians. Yale University Publications 
In Anthropology, No. 18 (New Haven; 1938), p. 71.

^Matthews, Navaho Legends, o. 233. n. 118.
l80renvllle Goodwin, Myths And Tales Of White Mountain Apache. Memoirs Of The American Folk-Lore Society, 

XXXiII (New York, 1939), p. 3 7— hereafter cited as Myths And 
_..£ales Of The White Mountain.

^Goddard, Navajo Texts. p. 153.



horse trappings which Sun owned had the power to fasten
themselves onto his horses without assistance from the deity.
When the twin culture heroes first saw these handsome trap-20
pings, their guardian companion, the all-wise fly, explained
the powers of the trappings In this way: "Everything Is
alive: the rope on the horse moves about of itself. The21
saddle will jump on of itself." It was said that when the 
saddles, the blankets and the bridles fastened themselves 
onto the horses under their own power, they made a "sound22
'gij* of moving leather and * tali' as they came to rest."

In another scene from the myth, describing the power
of these trappings, we see how well-dlseiplined Sun's horses
are. Sun is shown driving two of his mounts up to a post
standing In front of his houses. We are Informed that "he
led the horses to the post where they stood without being 

23 ....-tied."

lb

20The all-wise fly often acts as a friendly counselor 
to the twin culture heroes. At other times they depend on , 
the services of Air Spirit or the Little Breeze.

100 ^^Goddard, Myths And Tales From The White Mountain. 

22IbU.
23Ikl£U.
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D. The Symbolism Of The Sun’s Cardinal Horses

The sun possessed a herd of horses In each of the 
colors of the cardinal directions, the Navajo and Apache 
believe. In Navajo mythology these horses were lovingly eared 
for In the other world by a guardian deity formed of mirages 
and called Mirage Man.

A pejrtc Inside the heavenly corral was not an every
day occasion, but once, according to the Navajo, Mirage Man 
opened the gates for Turquoise Boy, who took a look Inside 
and was appalled by what he saw. Small wonder that the young 
culture hero In search of horses for mankind was awed. Most 
of us are when we share the fabulous scenery of the sun’s 
corral. As the account from this myth opens, we find Mirage 
Man talking in a very Navajo fashion to his inquisitive 
earth visitor. ,

"Here they are, those with which In time to come 
(people) will live," he said to him, they say. He 
opened a door toward the east, they say. The place 
was so large that It extended as far as one could see, 
they say. At the entrance, white shell was prancing 
about, they say, white shell In the likeness of a horse. 
Gracefully doing like this, lifting its foot continually, 
it was prancing about, they say. All of different kinds, white, shell horses extended off In great numbers, they 
say. A great amount of mist-like rain falling on them 

. continuously, they, extended off In great numbers, they 
say. Bluebirds fluttered over their heads, they say.
He also opened a door toward the south, they say.

A great many turquoise horses extended off In great 
numbers, they say. The place was just like (the other 

: one) they say. Here a turquoise horse was prancing
about, they say, at the entrance. This one was tied
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with a rope of turquoise-blue, they say. He also 
stood for (the other horses), they say. Rainbows, 
among (the horses) were arched over (the sky) down 
to the ground, they say. The misty rain again was 
falling, they say. Blue swallows were also flutter
ing over them, they say.

So he had opened the door in the two directions, 
they say. He also opened a door toward the west, 
they say. Abalone shell in the likeness of a horse 
also stood for them, they say. A great many abalone 
shell horses also extended off in great numbers, they say. .Again,it was the same as before. A mistlike 
rain again fell among^hem. Speckled yellow birds 
fluttered-above them. ^

He opened a door toward the north, they say. A 
spotted horse was tied there with a (rope of) sun
beams. . Only spotted horses extended off In great 
numbers, their eyelashes being white. He valued them 
the most, they say. The old man valued those with 
white eyelashes the most, they say. Birds of all 
kinds fluttered over them. Sunbeams, among them, 
being arched over (the sky) down to the grounds, the 
place extended as far as one could see, they say."*?

The horses of the cardinal directions, which Mirage 
Man showed to Turquoise Boy, are sacred to the Navajo. The 
various Apache peoples also station them, according to their 
colors, at cardinal stations relevant to their particular 
color patterns.

^The White Mountain Apache consider the yellow warbler to be the chief of all birds. The yellow warbler, as well as 
the Oriole, is also mentioned as the sun's bird. All yellow 
warblers in the White. Mountain Apache region are called by 
the same term and no distinction between species is made. See 
Goodwin, Myths And Tales Of T&e White Mountain, p. 1 9, n.l.

25Edward. Sapir and Harry Hoijer, Navaho Texts. 
Harry Hoijer, William Dwight Whitney Linguistic Series (Iowa City, Iowa, 19*2), pp. 119, 121.

ed.
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1. The Cardinal Color Circuits Of The Havajo And Apache 

In.the above myth, it will be noted that the Navajo 
color circuit employed is white— east, turquoise (blue)— south, 
yellow— west, and spotted— north. It must be stated at this 
point that the Navajo, as well as the Apache, have no fixed 
color pattern for the cardinal directions; they employ a 
number of different color patterns to suit particular cere
monial occasions. However, each color pattern employed runs 
either clockwise— east, south, west and north, or in paired 
groups (l.e. north— south; east— west). Likewise, within 
each color pattern there is a definite sequence of colors at 
definite cardinal points.

The most popular color pattern employed by the Navajo
in their myths is the one Gladys Relchard calls the Day-Sky
sequence pattern* . white— dawn, blue— day sky, yellow— evening
light, black— darkness. It is what she also believes may be
called the "'normal* order," appearing, she says, fwheh there
seems to be no question about the place of the colors in the 26
quadrants." Relchard*s Day-Sky sequence pattern runs east 
— white, south— blue, west— yellow, and north— black. In the 
preceding #yth,_ the color sequence is exactly the same except 
that.spotted is substituted for black at the north. At another 
place in this same myth, the Navajo Informant mentions a black

Relchard, Navaho Religion. Vol. I, pp. 217, 2 20.



jewel horse at the north Instead of a spotted horse.^ The 
substitution of spotted.(also sparkling, glittering or varie
gated) colors often associated with star symbolism for a
single color at the northern station ia a common occurrence

28in Navajo mythology-and11s found also in Apache mythology.
In a very early first attempt to study the significance of 
Navajo color sequence symbolism, Washington Matthews came to 
the conclusion that this popular white, blue, yellow and 
black sequence represented, in general, events in "lucky and 
happy places," meaning “places over g r o u n d . S i n c e  he could 
not offer very concrete evidence for his decision (he even 
admits his observation is not entirely satisfactory), we can

18

■ Sapir and Hoijer, p. 127.
2®The Jiearilla Apache have a tradition of placing 

variegated, sparkling or glittering colors at the northern 
station. It should be noted, however, that the Jiearilla 
often substitute spotted and white for glittering colors, 
rather than for black at the northern station as the Navajo 
do. Other Apache groups (Chiricahua, White Mountain and Lipan) 
popularly place white at the north. The Lipan Apache also 
vary their most common spot for white at the north with a 
spotted substitute. See Morris E. Ooler. Myths And Tales Of 
The Jiearilla Apache IndIans f Memoirs Of The American Folk- 
Lore Society, XXXI (New York, 1938), p. 10, n.1— -hereafter 
cited as Myths And Tales Of The Jiearilla. See also Opler,
m h l  And M 6S M S  oflEI M sH T  p T W E Y  3 .

flavaho Legends, p. 216.
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not accept it as a rule to follow. However, it would be 
nice if we were able to accept it as conclusive, since the 
showing of the cardinal horses to.the culture hero in search 
of steeds for his earth people was decidedly a happy and 
lucky Navajo event.

At another time, Matthews* Navajo informant, Hatali 
Natloi, gave him some information which very much relates to 
the cardinal horses in the preceding myth. Hatali Natloi 
said that the first white horse was made of white shell, the 
first iron-gray horse of turquoise, the first black horse of 
cannel coal (jet), the first piebald horse of hallotls shell, 
and the first red (sorrel) horse of red stone (earnellan) .^ 0  

Thus, horses, according to their colors, are called after 
the different substances of which the Navajo believe the 
first horses were made. For that reason, the Navajo speak 
of turquoise or gray horses as dollzi lln. red stone or sorrel 30

30
Five stones and colors are included here instead 

of four because one of the colors represents the zenith. 
Often, a sixth is represented for the nadir. My arrangement 
of the colors of these stones is an arbitrary one, not meant 
to follow a definite color sequence. The Navajo sometimes 
place red at the zenith or nadir, but.it can appear at other 
stations too as a substitute color. Matthews notes that red 
frequently appears at the north in the latter capacity. See 
his Navaho Legends, p. 216. Its inclusion above, however, 
may account for the omission of yellow, since a sorrel shade 
is really a brown color, red-yellow in hue.



20
horses as bastslll lln. c&nnel coal or black horses as
basy.lnl IIq , and ballot Is or spotted horses as yolkal lln.^^

The White Mountain Apache also associate the same
precious stones— turquoise, jet, red stone and white shell—
with directional color associations, though their directional

32stations differ from the Navajo Day-Sky sequence.
As I have already noted, the various Apache groups 

have no fixed color pattern for the cardinal directions.
An even greater latitude is allowed Apache religious prac
tices than Navajo because among the Apache, the shaman 
manipulating a given ritual is allowed a freer range of 
interpretation. Therefore, variant color-directional 
symbolisms are frequent. No study has been made on Apache 
color symbolism, so far as I know, and it is not my purpose 
to attempt one.in this manuscript. Nevertheless, I have 
gleaned some information concerning it In my research on 
Southern Athapascan cardinal, horses, which I feel is useful 
In shedding more light on the color symbolism employed in 
Navajo and Apache horse myths.

The most popular Apache color circuit X have found 
used is black— east, blue— south, yellow— west, and * 32

^Matthews, "Navajo Myths, Prayers And Songs," p. 59. 
Matthews does not include the Navajo name for white shell horses

32
. Goodwin, fifths Tales Of Th& White Mountainf p. 19,
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white— north. This color sequence Is popular with the
Chirleahua, Llpan, Hescalero and White Mountain Apache.
Basically, it is also the most popular color pattern for the
Jlcarllla Apache, except, as I noted earlier, for their
tradition of placing glittering, sparkling or spotted colors
at the northern station instead of the white that the other 

33groups use.
The color circuit employed by the San Carlos and 

Kiowa-Apache differs from the above pattern, but is basically 
the same one in sequence except for the eastern color station. 
In three of the stations,, the San Carlos and Kiowa-Apache 
agree on white— south, yellow— west, and blue— north. In 
the first (the eastern) station, however, the San Carlos use 
the popular black— east of the above Apache groups. The 
Kiowa-Apache prefer red— east rather than black— east, which 
may point to a Plains influence introduced by the Kiowa Indians 
under whose protection they have traveled and functioned as 
a band for as long as they can remember. A Kiowa-Apache

33%bjd.. pp. 2-3, 8 6: Harry Holder, Chirleahua And
Mescalero Apache Texts, with ethnological notes by Morris E. 
Opler. University of Chicago Publications In Anthropology, 
Linguistic Ser. (Chicago, 1 9 3 8), p. 188; Morris E. Opler 
and Harry HoiJer, "The Raid And Warpath Language Of The Chirleahua Apache." American Anthropologist, new ser., XLII, Mo. 4. (Oct.— Dec. 1940)7 ^  r - * " ‘ ’

lla. p. 6 2 2, n. 9; Opler, Myths And 
p. 10, n.l; Opler, Myths And Legends



22Indian explained to J. Gilbert McAllister that the red
■ahto the east symbolized "red ochre and morning sky.

No representative collection of myths and tales has 
ever been published, from the three remaining Western Apache 
groups — the Cibecue, Southern Tonto and Northern Tontb,
so I am not able to include information concerning their

...
color patterns here. While collecting material from the 
various Western Apache groups, Grenville Goodwin noted that 
of the few Cibecue and Southern Tonto Apache tales he was 
able to record at random, "those few taken down . . . shot̂ edj 
nothing radically different from the corresponding tales

- -if ■1"of the White Mountain or...San Carlos Apache." As I have 
shown above, however, the color.circuits commonly employed 
by the White Mountain and San Carlos differ. It would be 
an almost impossible task to get a representative collection 
of either tales or color patterns from the Northern Tonto 
since they are a practically extinct group now.

J. Gilbert McAllister, "Kiowa-Apaohe Tales," The Sky 
Is M.v Tipi, ed. Mody C. Boatright, Publication Of The Texas 
Folklore Society, No. 22 (Dallas, 1949), p. 3^. Cf. p. 35 for 
use of red in the sequence pattern. The red at the east is 
certainly uncommon among Apache traditions, which almost always 
show black to the east. When red is employed in other Apache 
color circuits, it is always a substitute color at some station 
other than the east. For further, information concerning the San Carlos color circuit, see Goddard. Myths And Tales From 
The SangarlP?, p.7, n. 4.

And Tales Of The White Mountain, p. v.



The most common Apache color circuit--that of black
at the east, blue at the south, yellow at the west, and white
at the tiorth— Is also popular among the Navajo. Gladys
Relchard, who has made an extensive study of all the Navajo
color patterns, does not know how to Interpret this color
sequence symbolically. The difference between It and the
more popular Navajo Day-Sky sequence: east— white, south-
blue, west— yellow, and north— black, is that the colors of
the north and east change places. Earlier, Matthews had
suggested that the black— east, blue— south, yellow— west,
and white— north sequence occurs In Navajo mythology when
reference is made to "places underground— usually places of
danger," meaning places In another world. Again, Matthews
admitted his rule was not entirely satisfactory.^ On the
other hand, Sam Day, one of Reichard's Navajo interpreters,
reasoned the opposite way years later. Day suggested that
"In paintings £sandpalntlngsjpresumably of this world black
is at the east." But in paintings "beyond this world . . .

37white is at the east." If we accept Day's reasoning, It 
may account for the fact that white shell horses are shown 
to the east In the preceding myth concerning the sun’s horse 
corral in the other world! 36

36Navaho Legends, p. 216, n. 18.
^Relchard, Navaho Religion, Vol. I, p. 221.
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Still, nothing of what Reichard or Matthews 
record throws any real light on the Navajo association of the 
colors with the directions in this circuit, so common to the 
Apache groups. Perhaps some light is thrown on another sym
bolic aspect of the horse creation myths of the Navajo and 
Apache. While Reichard notes that the black, blue, yellow, 
white Navajo sequence is not fully accounted for in a di
rectional interpretation, she does mention that the Navajo 
use this sequence in each case to refer to the four different
kinds of winds, whirlwinds, cactus, clouds and hail, res-38peotively. Over and over again in the mythologies of various 
Apache groups, I have found that the Apache also use this 
sequence when mentioning the colors associated with such 
forces of nature as clouds, winds, whirlwinds, thunder and 
lightning. The following excerpts from two versions of a 
White Mountain Apache myth concerning the creation of the 
earthare typical of the Apache usage of these colors with 
these forces. One version goes:

Now God thought how he would make earth and sky.
Then black water, blue water, yellow water, white water, 
they created to make the earth of. There were four 
whirlwinds, little ones, going around it. This way 
he (God) put it up. Then Black Wind, Blue Wind,
Yellow Wind and White Wind ran against it from four directions and blew against it.3?

2b

38H»ia.. p. 223.
^Goodwin, MjrtiiS And T a la , flf Tha Whlte Mountain, p. 2.



A variant of the above says:
Then case Black Thunder to that place, and he 

gave the earth veins. He whipped the earth with 
lightning and made water start to come out. For 
this reason all the water runs to the west. This 
way the earth's head ll#s to the east, and its water goes to the west.™

The Navajo commonly invoke these same storm forces in 
their creation stories. They describe the Dark Cloud, Blue 
Cloud, Yellow Cloud and White Cloud in which Changing 
Woman was wrapped when she was an infant. They refer to 
four different kinds of winds as Dark Wind, Blue Wind, Yellow 
Wind, and White Wind. They call whirlwinds: Big Dark, Big
Blue, Big Yellow, and Big White. Likewise, thunder is 
separated into four varieties.

Perhaps, then, this color sequence which is associ
ated by both the Navajo and the Apache with storm forces 
supplies one of the missing links in the puzzle of why the 
Navajo and Apache describe the creation of the horse's body 
in terms of rain, wind, water, cloud, lightning and hail 
symbolism. To me it is logical enough that these forces 
which are often used in the creation of the earth's anatomy 
could mirror the creation of other things which.followed on 
down to the creation of a horse's body. If this is true,

, P. 1.
Cf. supra, pp. 1-6 , where the parts of the horse 

and its trappings are discussed in terms of this symbolism.
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it could explain the directional color sequence used in many
4-2of the horse creation myths.

2. The Types Of Cardinal Horses
More light can be thrown on the symbolism of these 

cardinal horses in the following closer examination of each 
one as I have found it represented in the mythologies and 
ways of life of the Navajo and Apache,

a. The White Shell Horse
In the preceding myth concerning Turquoise Boy’s 

tour of the sun's corral with Mirage Man as his guide, the 
first door of the heavenly corral was shown opening to the 
east There in the east, "white shell was prancing about" 
in the likeness of a horse with a white shell rope around 
his neck.^3 I have noted earlier that the Navajo east is 
usually symbolized by white, the color of dawn or daylight. 
The white shell horse is an important cardinal horse to the

26

^Further evidence of rain and storm symbolism will 
be given later in this manuscript. The Llpan Apache believe 
that these forces of nature are also.the.essence of life to the human body. As Opler notesi "According to Llpan Apache 
doctrine, a small whirlwind enters the human body through the 
throat at birth and provides the vitalizing 'wind inside that 
keeps you alive.’ Lightning also enters the body at this 
time too and is considered to be the force that 'keeps you 
warm, keeps you alive.' . To use Llpan phraseology, 'when the 
lightning burns out, the wind comes out and you are gone.*
See Morris E. Opler, “The Llpan Apache Death Complex And Its 
Extensions^'Southwestern Journal Of Anthropology. I, No. 1

^3 . ' PeSupra, p. 15; Sapir and Hoijer, p. 1 1 9,
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Apache too, but in the horse myths I have collected from 
Apache groups, this horse usually stands at another direction
al station. The Chiricahua, Llpan and White Mountain Apache 
place him at the north; the San Carlos and Kiova-Apache fix 
him in the south. While I have read no explanation for the 
association of white with the north by any Apache scholar,
I have found theories among Navajo scholars about the mean
ing of white— north as it occurs in Navajo mythology.
Matthews and Reichard agree that it symbolizes danger. Their 
theories are that the Navajo associate white placed in the 
north with White Thunder, the devastating thunder of winter, 
which is associated with hail and other winter forces that 
wreak destruction. Such a ravaging force is naturally 
dreaded by these people. Whether the Apache groups have a 
similar interpretation I am not sure. White placed in the 
southern quadrant by the San Carlos and Klowa-Apache is
explained perhaps by a Klowa-Apache tale identifying the

. ' ' N-5white to the south as the sky of day.

i,&,
Matthews. Navaho Legends, pp. 21$-2 1 6; Reichard, 

Mavaho Religion, vol. 2. p. $01. Of. Matthews. Navaho 
Legends, o. 64^ where Wnlte Mountain Thunder is described as 
the chief and ruler of the northern quadrant of the first 
of four Navajo, worlds. 

i+$McAllister, "Klowa-Apache Tales," p. 3*+. Cf. p. 3$, 
where the tale.says:. .VHe took the white arrow and shot it straight up from the south side of the tipi."
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White shell is a substance greatly treasured by all 
Southern Athapascans. Formerly, white beads were made of a 
seashell imported through trade from the West Coast and the 
Gulf of California. Today, the substance called white shell 
is the small, flat, white bead often called wampum by the 
white man.

The white shell or white bead horse is represented 
on the earth by an albino or any white-maned horse. The 
Navajo who owns an albino_feels himself lucky because he 
associates his horse’s color with the early morning light 
from the east, which banishes the shadows and mysteries of 
night. The Navajo reason "that the most good and the least
evil come from the east. Destructive winds, hard storms,
" ■ .v. ..............................1 : ----------  - ■ ' ' ■ r f: ■' 1+6 "  •

or hail seldom come from that direction," they say. Thus,
they more frequently associate white horses with the eastern 
position where Turquoise Boy saw them in the sun’s corral, 
rather than with the white of the north, where I have yet 
to encounter one. Franc Newcomb endorses this interpretation 
in her Navajo Omens And Taboos, writing that because the 
Navajo believe all white animals are symbolic of the good 
power of early morning light, a Navajo feels he "will have

1+7no bad luck . . . when riding a white pony."

‘■f'OFranc Johnson Newcomb, Navajo Omens And Taboos(Santa Fe, 194-0), p. 18. ---------------H-7
P. 50.
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In the language of any horse lover, the perfect 

albino.has always been a mount fit for a king. The Navajo 
expresses the same regard for the white horse and often
describes the sun and moon deities riding about on their 
elegant, milky-white steeds, the long silky manes and white 

tails flowing gracefully along with the winds.
When the Navajo's Sun first appeared to woo Changing 

Woman (sometimes referred to as White Shell Woman), who was 
then but a girl out gathering seeds, he was dressed in white,

ho
seated on a white horse, which sported a white bridle.
The fact that Sun insisted on white dress for both himself 
and his white steed when he instructed the girl as to how 
she might accomplish conception leads us to still another 
definition of what white means to the Navajo eye. Reichard
interprets that the white symbolism "apparently differenti-
... ........ ::........ ................ 49ates the naturally sacred from the profane."

The Navajo moon deity is seen riding his white shell 
horse by the elder of the Twin War Gods, Enemy Slayer, one
afternoon when he encounters twelve heavenly deities out for
' * * • ' / ■ ’ ' • . • ■. . . . . . .  . • . •

an afternoon ride. In the Navajo Flint Way ceremony there

i.

Goddard, Navajo Texts, p. 153.
49 "

Navaho Religion. Vol. I, p. 187.
$o ...Sapir and Hoijer, p. 117.
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is a prayer provided for a person who has been injured 
from a mishap with a white horse or any horse with a white 
mane. The injured Navajo prays for aid from the “Horse of 
the moon, who puffs along the surface of the earth.“ He 
assures the white-bead horse: "I have made a sacrifice to
you,“ meaning that he has made the proper ceremonial offer-
' '  ̂ 51ings to the holy white one.

The white-maned horse mentioned above with the white 
shell horse of the Flint Way prayer is valued almost as 
much as the solid white one. In fact, any white shown on a 
horse is a treasured detail to the Navajo and the Apache. 
Chiricahua and Jicarilla Apache tales endorse the notion 
that a white spot on the forehead of a black horse is the
• ... ............... 52sign of a very fast horse.

Sandoval noted the importance the Navajo attribute 
to the white spot on the forehead, as well as the white-

^ Father Berard Haile. Origin Legend Of The Navaho 
Fllhtway. University Of Chicago Publications In Anthropology, 
Linguistic Ser. (Chicago, 19^3), p. 287— hereafter cited as 
Navaho Flintway. Scholars vary in their spellings of the 
name of this Navajo ceremony. Although Fr. Haile spells the 
name as one word, I shall observe the spelling of Flint Way 
used by other Navajo scholars.

^Morris Edward Opler, Myths And Tales Of The Chiricahua 
Apache Indians, with ah appendix of Apache and Navajo compara
tive references by David French, Memoirs Of The American Folk- 
Lore Society, XXXVII (New York, 19^2), p. 57, n. 2— hereafter 
cited as Myths And Tales Of The Chiricahua. See also Morris 
Edward Opler, Dirty Boy; A.Jicarilla Tale Of Raid And War. 
Memoirs Of The American Anthropological Association, No. ^2 
(Menasha, Wis., 1938), p. 30— hereafter cited as Dirty Boy.



stockinged legs, when he told Aileen O ’Bryan: "Should a
horse have a white spot on its forehead or a bald face, it 
has been made by the big stars. If a horse has white stock- 
ings, he also sees by them.” In our earlier glimpse at the 
horses of the cardinal points, the Navajo myth emphasized the
fact that out of all the heavenly herd, Mirage Man most
« " . - ' ----- —

valued the spotted horses with the "white eyelashes."
White horses in the mythology of the Apache do not 

seem to be esteemed as much as with the Navajo. When Apache 
mythology mentions a white horse, the horse is usually just 
another one of the cardinal steeds, or in tales, he is often 
one of the slower horses. Always, the Apache preferred the 
black steed. Interesting glimpses of their belief that the 
white horse was the slower mount are shown throughout the 
long Jicarilla Apache tale, telling of the exploits of the 
folk hero Dirty Boy in horse raids and on the warpath. In 
one scene of the tale, a young chief brings out a white horse 
Dirty Boy has captured for him in a battle with the Sioux.
He gives the white horse, which had belonged to the slain 
Sioux chief, to an old Jicarilla chief. At the same time, 
Dirty Boy's maternal uncle gives a black horse to the old

^ O ’Bryan, p. 178.
5 V ... - ' . :

Supra, p. 16; Sapir and Hoijer, p. 121.
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warrior. The tale recounts how the old chief used the two 
horses for separate purposes. On the white horse, he rode 
in a stately fashion slowly around camp giving orders to his 
warriors. But when the old chief got ready to go to war,
the tale relates that he donned his war-bonnet and "mounted

............. .... 55 ■....his black horse and rode among the people.M There are also
the humorous episodes in White Mountain, Lipan and Chiricahua 
Apache tales when Coyote paints white horses,,mules or burros

pDblack and trades them for better ones to gullible buyers.
After reading through Apache lore, one gets the feeling that
the white horse was considered more of a dress horse than a
swift horse. Nonetheless, some of their chiefs rode them.
The famous and infamous Chiricahua war chief Geronimo is
pictured by Lt. Britton Davis riding slowly back to the San
Carlos Reservation on a white pony in 1884 after one of his

57many captures in Mexico.
b. The Turquoise Horse
But when the Navajo think of Sun’s favorite horse, 

they take him off the white shell horse on which he appeared

52. For similar treatment of^Opler. Dirty Boy, p. 52. For 
the white horse, cf. Ibid.. pp. 18, 4-5.

^Britton. Davis, The Truth About Geronimo fNew Haven. 
1929), pp. 83, 143. ---------
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to Changing Woman and mount him on his mighty turquoise 
stallion. In fact, one Navajo account of the mating of Sun 
with Changing Woman describes Sun as riding his turquoise 
horse up to her hogan. This incident appears in the first 
version of the Tohe (or Water Chant), collected by the late 
Mary C. Wheelwright from Big Moustache (Taga-nezi) at Crystal,

58Arizona in October, 1933.
Sun rode this horse all day, the Navajo believe.

Undoubtedly, that is why Mirage Man kept the turquoise horses
behind the second door of the other-world corral, which
opened to the south. In the popular Navajo Day-Sky color
sequence, blue signifies the bright blue sky of day, and
blue’s position there in the south "is more consistent than

59that of white in the east," Re1chard states. It has 
already been shown that the Apache also commonly place the 
blue horse to the south. Bane Tithla, an Eastern White 
Mountain Apache, explained to Goodwin that Sun always went 
to the south to get his "Lightning Horse.” But blue

Mary C. Wheelwright, Hail Chant And Water Chant. 
Navajo Religion Series, II (Santa Fe, 1945JT p7 56. Big 
Moustache had learned the version from Hasteen B ’Gohdi, who 
lived at Bitah-Hochee on the Navajo Reservation near Winslow, 
Arizona.

- - . ..... - '
Navaho Religion. Vol. I, p. 190.60 - " •.  . • 

Goodwin, Myths And Tales Of The White Mountain, p. 37.



adds that the people attribute good luck to this stone.^3
Naturally, no one— not even a Navajo.or an Apache—

ever saw a horse which was literally the shade of turquoise.
However, now and then a yarn will drift in about a strikingly
colored horse, and Walker D. Wyman records one of them in
his fine book on the wild horse of the western United States.
Wyman relates with caution that "a living ex-mustanger tells
of a friend living.in Fredonia, Arizona (’whose word I would
take on the subject’) who.caught a respectable horse that

54. ,
’was absolutely green.’n Few of us have this man’s experience, 
but many Southwestern horse lovers know well the horse that 
the Navajo call dol^zl lin. and the Apache call ’’Sun’s blue 
horse.” This horse is the grullo, an animal whose colors 
can range from a greyish mouse-colored tone to salt and pepper 
shades, some of which have a definite blue or mauve shade.
In Southwestern saddle slang, a horse with blue shades is 
often spoken of as a "steelduster.” Another of our fine 
Southwestern horse authorities, Robert Denhardt, defines the 
perfect grullo as having a straight color without spots.
’’The main part of the body,” he says, ”is almost slate 
colored, while the points are always black. Zebra markings

— 5 —̂Reichard. Navaho Religion. Vol. I, p. 209.
64 v '' ' ' • -

The W i M  Horse Of The West.(Caldwell, Idaho, 19^5),
P. 308.

35



on the legs and stripes down the back are the rule.11
According to Denhardt, the grullo has “the reputation of‘65
being an extremely tough and hardy" horse. These are the 
qualities that the busy Navajo sun deity would find essential 
for his long daily journey across the sky.

Many intimate glimpses of the sun on his faithful 
turquoise horse are given In Navajo mythology. First of; 
all, Sun’s powerful stallion was larger than an ordinary 
horse.^ Sun was ever mindful of his horse’s needs. One of 
the deity’s first remarks after First Man had created him 
and put him in the sky concerned the care of his majestic 
blue horse. As the new deity went on his initial trip 
across the sky, he looked for a nice place to pasture his 
mount at the noon hour. Approaching the center of the sky, 
he discovered such a spot and said: “The blue horse that
I ride will eat there.“ Perhaps his preoccupation with the 
pasturage of his horse accounts for the fact that he, in 
a myth which reminds us of Phaeton driving the chariot of 
the sun, scorched the earth on his first four trips across

^ T h e  Horse Of The Americas (Norman, Oklahoma, 19^8),
p. 200.

^Matthews. Navaho Legends, p. 233, n. 118.
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the sky.67

From two Navajo sources we are told that Enemy Slayer 
(Turquoise Boy), in his weary treks around the world for the 
good of mankind, met his father Sun one afternoon while Sun 
was riding his turquoise horse. According to the first 
version of the Water Chant recorded by Wheelwright, the son 
of Changing Woman and Sun, "felt a touch on his shoulder, 
and looking up saw Johonah-ehfgunjon his turquoise horse 
close behind him." In Sapir's account of this mythical 
incident, Sun was riding his turquoise steed in front of 
Moon on his white shell horse when they and twelve other * 11

, Goddard, Navajo Texts, pp. 136-137. The Phaeton 
myth is well known. Phaeton, son of Phoebus, was carried 
away by the horses of the chariot of the sun when he lost 
control of the reins. The sky, scorched by the runaway 
chariot, still shows traces of the damage in the Milky Way. 
Cf. Dante’s reference to this incident in Inferno, xvil,
11. 107-108 (Laurence Binyon1s translation):

When Phaethon his reins.relaxing lost, ....
Whereby heaven sorched, as ev’n now doth appear,
Dante states its source, and the use made of it by some philosophers, in II Convlvlo. II. Chap. XV, 11. 48-55 

(William Walrond Jackson’s translation):
For the Pythagoreans affirmed that the sun at 

one time wandered in its course, and in passing through 
other regions not suited to sustain its heat, set on 
fire the place through which it passed; and so these 
traces of the configuration remain there. And I believe 
that they were influenced by the fable of Phaeton, which 

“ Ovid tells at the beginning of the second book of.The Metamorphoses."
iail Chant And Water Chant, p. 58.



deities appeared magically before the boy and asked him 
where he was going. In a third source, we are introduced 
to Sun’s mother and his jealous first wife, who, along with 
the visiting Twins, await his return at twilight. Suddenly, 
all of them hear ”& loud galloping noise,” and we are in
formed that what they hear is "Sun returning home on his

70big turquoise horse.”
The words of "Hlin Blyirjl’,1 a Navajo song for good 

luck with horses;describe the Navajo idea of this turquoise 
horse. He is pictured neighing joyously as he stands on 
precious hides of all kinds which are spread out across the 
sky. These hides symbolize the clouds. The sun deity feeds 
his turquoise steed on the tips of lovely new flowers and 
lets him drink of four mingled waters: spring-water, snow
water, hail-water and rain-water, from four regions of the 
world. As the turquoise horse moves along, he does not raise 
dust. Only glittering grains of mineral of the sort the 
Navajo uses in religious ceremonies fly behind his speedy 
hoofs. When he gallops, sacred pollen surrounds him as dust 
would an ordinary horse. Through the pollen, he looks like a 
mist, and the Navajo speak poetically of mists. They say 
that "mist on the horizon is the pollen that has been offered

^Sapir and Hoijer, p. 117.
^ O ’Bryan, p. 79.
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to the gods,

Navajo mythology also mentions a time when Monster 
Slayer (Turquoise Boy) borrowed the Sun's blue horse to win 
a race around the world. Sandoval once said the Navajo sang 
of this occasion to thank the Powers for horses. The follow
ing words of the song that the young war god sang as he sat 
on his father's horse bring us in for another close-up of 
the mighty blue stallion:

I am the Sun's son.
I sat on the turquoise horse.
He went to the opening in the sky.
He went with me to the opening.
The turquoise horse prances with me.
From where we start the turquoise horse is seen.
The lightning flashes from the turquoise horse.
The turquoise horse is terrifying.
He stands on the upper circle of the rainbow.
The sunbeam is in his mouth for his bridle.
He circles around all the peoples of the earth
With their goods.
Today he Is On my side '
And I shall win with him./z
Then, there is the episode where Monster Slayer

restores his father's blue horse to him after it has been 
taken as booty by some Navajo medicine men practicing the 
art of raiding for the first time. Monster Slayer used the * 72

" ^Natalie Curtis, The Indians' Book (New York, 1907),
pp. 360-361. See infra, p. 230 for this song.

72 .... .........
O'Bryan, pp. 179-180. Sandoval observed that this 

"chant was correct as a prophecy, for the horse, or team, is 
used to earn 'goods'— money with which to buy blankets, 
clothing, food."



the stolen blue sun-horse as an example In teaching a Navajo
medicine man the unraveling rites of the ceremony of the
__ ■ "73Enemy Way.

The Navajo esteem for blue horses Is often displayed 
In the paintings of four modern Navajo painters:. Andy 
Tsihnahjinnie, Adee Dodge, Quincy Tahoma and Ye1-Ha-Yah (Charlie 
Lee). Of these four, Andy Tsihnahjinnie paints the only 
real turquoise colored horses, and he does so with a sweep
ing vivacity. In his painting "Going To The Sing", Tsihnah
jinnie depicts a Navajo atop an ethereal turquoise steed, 
which moves along at an almost curving gait. The effect is 
one of violent motion and power defined in the winds, which 
seem to move the turquoise horse along. The faces of both 
the horse and rider are turned to the east; the streaming 
white mane of the horse and the dark hair of the rider fly 
forward in almost unreal threads. A series:'.of/mounds y * 17

40

^Father Berard Haile, Origin Legend Of The Navaho 
Enemy Way. Yale University Publications In Anthropology, No.
17 (New Haven, 1938), pp. 205-206-— hereafter cited as Navaho 
Enemy Way; For the episode concerning the stolen blue horse, 
see infra, p. 135 . For an explanation of the horse’s con- 
nection with the Navajo unraveling rites, see Infra, no. 195-6. 
Unraveling is explained by Kluckhohn arid Wyman as follows:
“The theory of the practice is that pain and evil influences 
are tied within or upon the patient's body and this ceremony 
unties or releases them, transferring them to the herbs that 
are later disposed." See Clyde Kluckhohn and Leland C. Wyman, 
Aa Introduction To Navaho Chant Practice. Memoirs Of The 
American Anthropological Association, No; 53 (Menasha, Wis., 
1940), pp. 79-80.



U'l
resembling clouds, floats along the ground beneath the horse’s
.... 74 - ' ■ ■■' " ‘hoofs. Another Tslhnahjlnnle painting, "Young Navajo Riders,"
introduces a second turquoise horse with .dilated nostrils and
a spirited head bent down sideways. Tsihnahjinnle perches a
Navajo lad on top in true Navajo fashion; the boy seems hardly
to be seated at all while the horse gallops down a steep de-

75cline with only.one of his hoofs touching bottom.
. A better-proportioned powder blue has been executed 

by Adee Dodge. His lone horse shows a flying white mane and 
tail, white ears erect, as he prances along a trail of pre
cious stone on four white-stocking legs. The white spot on 
the forehead and the bald nuzzle along with the emphasized 
whites of the alert eyes tell us that Dodge probably meant 
to tell the world that his blue stallion was made "by the 
big stars and sees by means of them," as I have earlier ex
plained such horses are. Nor does Dodge forget to put a 
hawk feather on the left foreleg to charge his blue horse with 
swiftness. A bluebird flies overhead protecting him.^ * 1

Ok
1 Andy Tsihnahjinnle, "Going to the Sing," Arizona 

Highways. XXXIV (December. 1958), 4.
75'Andy Tsihnahjinnle, "Young Navajo Riders," illus. 

f. p. 144 in Clara Lee Tanner. Southwest Indian Painting 
(Tucson, 1957). "" . . . - . .........

Adee Dodge, "So Proud The Blue Stallion," Arizona 
Highways, XXXV (July 1959), cover illustration.



The other two Navajo painters, the late Quincy Tahoma
and Ye1-Ha-Yah, favor dappled blue-grey horses in their works.77
Tahoma, who died in 1956, left fine close-ups of blue and 
grey horses in "The Winner Takes All" and "Going To The Navajo 
Chant." In the former painting, Tahoma gives his herd of 
wild dappled blue and grey stallions bald faces and white- 
stockinged legs as they are caught preparing to fight over the 
drinking rights to a water hole. In "Going To The Navajo 
Chant," a very dignified Navajo husband handles, with much 
poise and assurance, the reins of a spirited blue horse78
with handsome trappings and a dancing gait. Equally as fine, 
but more serene, is the part mauve, part grey dappled colt, 
which is about to nuzzle a young fawn in Ye 1-Ha-Yah*s "Friend
ship." Very much a part of this world, Yel-Ha-Yah’s colt
is a splendid example of the degree to which the blue tones

79of a horse can be carried.
Rarely is the sun’s favorite horse pictured as blue 

in Apache mythology. However, a San Carlos Apache myth does 
record such an instance. In his quest of horses for mankind,

^Tanner, p. 117.
78Quincy Tahoma, "The Winner Takes All," illus. f. p. 

112, and "Going To The Navajo Chant," illus. f. p. 144 in 
Tanner.

79 ............
Yel-Ha-Yah (Charlie Lee), "Friendship," illus. f. p.

112 in Tanner.
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the San Carlos Apache culture hero, Naiyenezganl, goes to his 
father, Sun, for a blue horse to take to his people. The sun 
leads the fourth horse, his best blue, down a trail of blue 
metal from the north. Then, he gives his son a ride as far 
as the center of the sky on the blue horse, but the boy has 
to finish the trip back home on a black cloud, which the sun 
shoots to earth by a bolt of lightning. This gives the hero 
his fourth Apache name: "Shot down with lightning."ov

c. The Black Horse
As I have noted earlier in the discussion of the white 

shell horse, the more common Apache motif for the sun’s fa
vorite horse is the black. Another San Carlos Apache myth 
verifies that "the horse the Sun used to go across the sky 
was a black horse with a small white spot on his forehead."
It emphasizes: "That was the horse the Sun went everywhere

81
with."

And as I have also mentioned, the Apache believe, 
along with the Navajo, that a white spot on the forehead, or 
the bald face of a horse, signifies that it has special * 8

®0Goddard. Myths And Tales From The San Carlos, p. 37. 
For a similar motif among the Navajo concerning the return to
earth by the person on a bolt of lightning, cf. Matthews, Navaho LegendsT p. 114. 1

8i
Goddard. Myths And Tales From The San Carlos, pp. 2k
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characteristics of intelligence, speed and power. A Lipan
Apache myth describes the cardinal horses being guarded by

82an intelligent "black stallion with a bald face." The San 
Carlos Apache, like the Navajo, have the story of the mythical 
horse race around the world for their culture hero. The myth 
differs in many ways from the Navajo one, but the basic ele
ments are the same. Like the Navajo’s Monster Slayer, the 
hero Nalyenezgani needed to borrow a swift horse from Father 
Sun to beat his opponent on the track around the edge of the 
world. Unlike the Navajo hero, who wanted Sun's blue horse, 
the San Carlos Apache's best jockey desired only the sun's 
black horse. When he broached his problem to Sun, his father 
was reluctant and said that "none of his horses looked good." 
Finally, after a little persuasion, he had a change of heart 
and offered to lend Nalyenezgani first a white horse, next a 
red horse, then a yellow horse, and lastly a blue horse. The 
prompter friend, Air Spirit, who sat behind the young war god's 
ear, encouraged him to refuse all four of these horses and 
to hold out for "the horse his father used when he traveled." 
It was good advice. The sun finally gave way and led out 
from the east "the black one that had a small white spot on 
its forehead." Wise old Air Spirit told Nalyenezgani "that

8?  . . . .

Opler. Myths And Legends Of The Lipan. p. 75.



was the horse the Sun used himself," and the war god chose it.
And with the sun’s fiery black steed with the white spot on 
its forehead, Naiyenezgani defeated the seductive flute 0 3
Goiilisi that day in the race at the border of the earth.

The same choice is made by Dirty Boy’s.chief in a 
Jicarilia war scene. The chief chooses a black horse with a
white spot on its forehead because he knows it will not tire' - ' ' ' ' ... 84 ' 'in battle and will make him a swift mount. A Lipan Apache
told Opler that the Lipan will not relate the myth concerning 
the acquisition of the first horses unless the teller is first

■ ' ■ ’ ■ ......... Q g f

given a black horse and trappings for it.
Black is the most sacred color to all the Apache groups 

with the exception of the Kiowa-Apache. The representative 
precious stone is jet. As I have noted earlier in the general 
discussion of Apache color sequences, it is almost always 
placed at the east, occurring first in the sunwise circuit.
The Apache associate the sun with the east, and he is often 
called Black Sun. His horse is called Black Wind Horse by

^Goddard, Myths And Tales From The San Carlos, pp. 25-26. 
It will be noted that another color sequence is used here from 
the more ordinary San Carlos black— east, white— south, 
yellow— west and blue— north. White appears here in the east 
as it often does in Navajo mythology.

8k
Opler, Dirty Boy, p. 30.85 : ......... .......
Opler, Myths And Legends Of The Lipan, p. 30.
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qO 'the White Mountain Apache. Grenville Goodwin noted that
"black, the color of the east, is often used in association 
with another word in ritual and myth. Because it is first
mentioned in the color circuit, it implies extreme holiness

. 87 :or power.M
A Jicarilla Apache tradition would have it that the

88Apache are the children of Black Sky and Earth. The Hactcin, 
the Jicarilla supernatural personifications of the powers of 
natural forces and objects, created "Earth in the form of a 
living woman and called her Mother. They made Sky in the

■ ' ' . : 89 ..........:•
form of a man and called him Father." Perhaps, then, the 
popular Apache black, blue, yellow, white color sequence can 
be labeled the Apache Sky-Earth sequence. In such a sequence, 
black could represent the powerful, rising sun in the east at 
dawn, and yellow the fading evening light of day. The earth's 
colors could be blue and white— the bluish-green hues of a 
fertile summer earth and the harsh cold white of winter snow 
and ice.

^Goodwin, Myths And Tales Of The White Mountain.
PP. 19, 37.

^7Ibld.. p. 4, n. 3.
88; Morris Edward Opler, "A Summary Of Jicarilla Apache 

Culture," American Anthropologist, new ser., XXXVIII, No. 2 
(April— June 1936), p. 203.

Opler, Myths And Tales Of The Jicarilla. p. 1.89
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Outside mythology’s realm, there are also favorite 

Apache stories which illustrate the extremes to which an 
Apache would go for a good, black horse. One of these stories 
concerns the famous Eastern White Mountain Apache Chief Diablo, 
who favored black horses. Diablo1s daughter Anna Price told 
Goodwin of the severe punishment of an Apache who made the 
mistake of stealing a favorite black horse, killing it and 
eating the meat. tier story of the punishment dealt him by 
her cousin, "Angry-He-Offers-Something-Slender" follows:

Now hfrckf*na*\nl^* fAngry-Ha-0ffars-Somethlng-Slender7 
talked with the other subchiefs in our local group 
who were under my father. They agreed to carry out a 
punishment which he suggested for the man. He could 
not have done it without their approval, for it would 
have been taking too great a responsibility upon him
self. He and some other men brought this man down 
near Chiricahua Butte (about twenty miles south of White 
River). When they got him there, they burned a hole 
through each wrist between the two arm bones, stood 
him up facing a pine tree, drew his arms about it, 
and pegged them together. Then they tied him up and 
left whim to ĉ ie. "That’s what he had coming to him,” 
hackl'n&f inla* said. "My cousin always used to keep 
a bell on that black horse when he rode him. Now the 

bell is without a horse. It is not much good that way.
We will leave him tied up here to die slowly. It will 
be harder that way." So they did. Other people had 
told the man, "You should have asked your uncle-in- 90 
law (Diablo) for meat before you killed beef that way."

d. The Yellow Horse
Without exception, the Navajo and all the Apache groups 

place the yellow horse in the.west. "The abalone shell in the

90Goodwin, 
Hipache. p. 386. The Social Organization Of The Western



likeness of a horse,M which Mirage Man kept behind the third
door of the heavenly Navajo corral, is the sacred stone
associated with yellow by all the Southern Athapascan peoples.
The Navajo expression for abalone is "the-particular-one-that-

'.... ' 91is-iridescent, the one-whose-various-colors-scintillate.11 
Abalone is a flattened shell which is lined with mother-of- 
pearl and has a row of apertures along its outer edge. Some
times it is called ear shell.

A yellowish-brown sorrel horse or a dun with a lemon!sh 
tinge is the earthly model for this mythological cardinal 
horse. Probably the most common horse of yellowish colora
tion in the Southwest is the faithful old "coyote dun." With
out any doubt, the Apache and the Navajo owned more horses 
of this shade than any other. They can still be seen today 
in abundance 'on the reservations. With Indian peoples as 
well as Southwestenners who know horse stamina, this common 
horse has a distinguished reputation for endurance. Whether 
on the chase for buffalo or rounding up cows or sheep, this 
horse has always been praised for his strength, stamina and 
intelligence. Duns can range in color from a dirty yellow 
or tan to the color of sulphur or golden bronze. Some of 
them have buff shades too, and often they have black stripes

^Reichard, Navaho Religion. Vol. I, p. 210.
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down their backs and lateral black stripes rather high on 
their legs. With the Palomino horse in its heyday, many 
Southwestern writers of the present, writing fancifully of 
pre-reservation days, describe the active, wiry coyote duns 
as Palominos. Perhaps Palominos are becoming more popular 
on the reservation scene today as the cattle breeding in
dustries of the San Carlos, Fort Apache, Mescalero Apache 
and Navajo Reservations grow. Nevertheless, the accounts 
of nineteenth century travelers and note-takers in the early 
part of this century leave no doubt that the yellow dun was 
a cayuse more familiar to these peoples. These strong little 
duns were considered to be the very finest cow horses by 
the early ranchers of Texas, New Mexico and Arizona, and 
they always kept a large supply on hand. It was from raids 
on these ranches, rather than from wild horse herds, that 
the Southern Athapascan peoples got most of their animals.

However, as Robert Denhardt aptly observes, it is
becoming ncommon practice to call any yellow horse which
does not have a black mane and tail a Palomino, and in the.... ..... ~ * 92
long run, common usage seems to carry weight.M Like
sorrels or yellowish dun horses, Palominos can also have
variations, which can run from a burnished orange or gold

^2Ihe Horse Of The Americas, p. 186.
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to a light creamy color. Sometimes they are dappled, but
just as often they are not. Their.manes and tails can run
from a snow white through an ivory to a silver color. They
often wear white stockings from knee to hocks: their hocks

93are usually black.
In White Mountain Apache mythology there is a tradition

that the lead mare in Sun’s herd of cardinal horses was ”a
» ■ ■ . . .  •• •--- •

sorrel with a small white spot on its forehead.” This 
yellow-hued sorrel mare is paired with Sun’s black stallion 
and is said to have belonged to the.wife of Sun. In a scene 
from a White Mountain Apache myth, Sun, himself, attests to. .. gg*
his wife’s ownership of this mare.

It is logical enough that the sorrel horse of yellowish 
shade be associated with the sun’s wife, for, as I have noted 
earlier, the yellow-hued sorrel horse of Navajo and Apache 
mythology is the mythical horse of the western cardinal sta
tion. According to Navajo and Apache mythology, the goddess 
married to the sun deity lived in the west, and Sun retired 
to her home each evening to spend the night after disappear-

Ibid.

P. 99.
■Goddard. Myths And Tales From The White Mountain. .

95• •• ’Ibid., p. 100.
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ing from the skies with a final burst of yellow colors in the 
west.

A fine picture of this mare is given in a creation 
myth collected by Goddard in 1910 from a White Mountain 
Apache named Noze. We are shown the mare along with her 
companion, the black stallion, as they run around in Sun's 
corral when the sun deity takes the twin culture heroes in 
to test their abilities in selecting and roping the two best 
horses-in the herd.

The Twins are aided in their test by their all-wise 
fly companion, who counsels them concerning their selection 
of the horses. As the following excerpt from Noze's narra
tion opens, Sun has just given each Twin a spotted rope to 
use in lassoing the correct horses: .

The animals were milling around in the enclosure.
In the center was one which was not moving, a sorrel 
with a small white spot on its forehead. Its mane 
reached the ground. When it raised its head one of the boys started toward it, the horses separating.
He threw the rope and caught the horse which he led 
back. The Sun then told the other boy to catch a 
horse, wanting to know who had told him £the first 
boyjf which horse to catch. There was a stallion 
running around the outside of the herd. Its mane 
reached the ground; he was acting wild but the fly told them that although he acted as if he were mean 
he was really gentle. He £,the all-wise fly companion 
directed them to take both these horses from the Sun. 
When the other boy started with his rope toward the 
stallion he was running around outside of the herd 
and coming toward the boy. When he came close and 
saw the boy he stopped and then wheeled back. The 
boy lassoed it and immediately the horse trotted up 
to him, nosing his arm. He led the stallion up be-
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side the sorrel horse which was a mare. The Sun 
said: "There they are, ride them . . . .,,°b
In numerous passages of Dirty Boy* A Jicarilla Tale 

Of Raid And War, the merits of the yellow horse are praised. 
First of all, there is the scene where Dirty Boy mounts a 
yellow horse he has taken from the enemy in preference to 
a white one. The tale offers the explanation that its hero 
"knew it was a good runner . . . .  he galloped off, leaving 
the enemies behind." Later on, when the raiders are resting, 
Dirty Boy's rival uncle lays claim to a yellow horse "with a 
necklace of antelope horns." In this way, he was making sure 
he had a good war horse for the next attack; the necklace 
of antelope horns, or some hawk feathers for that matter,

. . .  - g y

indicated a horse was empowered with swiftness.
At still another time, a Jicarilla Apache war chief 

who owned " a good sorrel pony, one with a long mane," de
cided to prove his prowess over a Jicarilla rival by showing 
his abilities at warfare in front of his men. He mounted his 
yellow horse, and the tale relates:

. . .  went out in front of the enemy; There was a 
leader on the other side wearing a war bonnet and 
mounted on a white horse. The Jicarilla chief shot 
him with his arrow and the enemy pitched forward over

?6Ifeid.. p. 99.
Opler, Dirty Boy, pp. 18, 30.97
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the neck of his horse.
Now it was the turn of the Jicarilia who had 

boasted of his greatness. . . . He rode out towards 
the enemy. He rode on a grey horse. He rode 
towards the enemy and killed two of them, shoot
ing rapidly with his bow. Then he rode back to 
his own side. Then two of the enemy rode out 
after him. They caught up to him just before he 
got to safety and killed him, so this brave 
Apache was killed.9o

The sorrel horse and the Palomino have been the fa
vorite subjects of a number of Navajo artists. Yel-Ha-Yah
■ ■ , • '' " 99

and Adee Dodge have painted the best Navajo sorrelsV and
Ed Lee Natay and Quincy Tahoma the finest Palominos.

Yel-Ha-Yah1s "Startled Horse" displays a light orange-
yellow stallion with a black mane, black tail and grey legs,
done in soft tones. Quincy Tahoma painted buckskins as
well as stately Palominos in his "Navajo Sing," a large
panoramic production of tall horsemen on horses of every
color with an abundance of "coyote duns" and Palominos. And
in the painting "Going To The Navajo Chant," which I discussed
earlier in connection with the husband on the blue horse,
Tahoma has painted a handsome Palomino mare, which prances100
like a circus horse as it carries the wife and baby. "The * 99 100

" ibid. T p. 4-5.
99Adee Dodge's "The Emergence" is discussed at the 

end of this chapter. See infra, p*. 69-61.
100Quincy Tahoma, "Navajo Sing," illus. f. p. 112, and 

"Going To The Navajo Chant," illus. f. p. 144 in Tanner.



Desert Rider” by Ed Lee Natay exhibits the sun god beaming 
his rays on a high-stepping Palomino with white-stockinged.... ■:, .....  ‘ 101
feet and a silver bridle ridden by a stately Navajo woman,

e. The Spotted Horse And The Red Horse 
Two other colors of horses are often found among the 

flock of cardinal horses as substitute colors, or at the 
nadir, or zenith position. These are the spotted and red 
horses. Earlier in this paper, I wrote that the Jlcarllla 
Apache place spotted at the north, and the Lipan Apache and 
the Navajo sometimes substitute it in place of more tradi
tional colors. Besides the star symbolism I have noted,
an important function of "spotting,” according to Gladys102
Reichard, in the northern quadrant is to summarize. It 
may well be that these Apache groups also mentioned the 
spotted horse fourth in the series in order to emphasize the 
climactic nature of the fourth time. Mythologically and ri- 
tualistically, it is the fourth time a thing occurs that an 
act is considered fully culminated.

Much has been said about the popularity of the white, 
blue, yellow and black horses among the Southern Athapascan 
deities, but little has been said about the favorite horse of 101 102

101Bd Lee Natay, ."The Desert Rider," illus. f. p. 112 in Tanner.
102Navaho Religion. Vol. I., p. 204.



the people themselves. Beyond any doubt, the pinto or piebald
horse was the one most preferred by Navajo and Apache horsemen
as well as by many other Indian horsemen. He blended with

103the landscape and took the paint better. Over and over
again, the pinto appears in tales and legends. Earlier, I
have observed that.when Mirage Man, who was.himself a combina- 

104tlon of colors, opened the fourth door of Sun’s corral, which
led to the spotted horses with the white eyelashes, he showed
Turquoise Boy the horses he valued most. The Apache feeling
for the pinto.horse is best summarized by the Jicarilla
Apache’s best horse raider, Dirty Boy, who requested his
Grandmother (whose dreams and prayers always came true) to
pray for a ”spotted horse” last in her prayers while he was
out on a horse raid. In this way he indicated to her his
preference for a piebald mount on a raid where he might have

10'5obtained any color of mount he desired. .
Perhaps the preference for the paint horse is simply 

that its color combines for the Indian mind the best charac
teristics of all the horses. Piebalds come in two basic 
types— the tobiano, common to this Southwestern region, and 
the overo, more frequently found in South America. ; .The * * *

■Denhardt, p. 101.
lO^Reichard, Navaho Religion,•Vol. I, ,p. 231 states that 

a mirage-encircling guardian was described aW""black with white, blue, yellow and red” colors.
105̂  ,Opler, Dirty Boy, p. 10; infra, p. 231.
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tobiano, which is the horse most of us picture when we think
of a pinto, is usually a large horse with fairly large, clear-
cut spots. With white as a basic color, the spots "originate
on the back and rump and work down in large smooth blocks,"
Denhardt. writes. He states further that when a "tobiano has
two colors in his mane or tail, they are always distinct and
separate, and the color line clearly broken." In contrast,
Denhardt observes, the overo type of paint has mixed colors,
"a bald or mottled face," and "may have a mane and tail of106
two colors, but they are always mixed."

Assuming the pinto is the Indian's "best horse," it 
could logically be considered the summary of them all when 
shown as the fourth horse by Mirage Man.

The Chiricahua Apache considered a pinto horse danger
ous during a thunderstorm. If a man found himself riding 
one during a storm, he promptly got off because it was be
lieved that the colors of a spotted horse would draw 

10?lightning.
The haliotis shell of many-colored flecks, which 

resembles the abalone in texture, is often the precious stone 
used by the Southern Athapascans to represent the "spotted" 106

106 ' .The Horse Of The Americas, p. 198.
Opler, An Apache Life-Way, p. 24-1.107
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thing or element. Agate is also used. Sometimes the word 
"spotted" is substituted by the words "sparkling" or "varl- 
gated" in Navajo and Apache myths and tales. When this color 
impression is Intended, mixed jewels of all the sacred stones, 
commonly called mirage stones by these Indians, are used. 
Mirage stones are white, grey, yellowish-stripped stones, 
which are shiny when polished, causing a magnified reflection 
of a number of colors.

Spotted horses have been spectacularly painted by two
Navajo painters— Harrison Begay and the late Gerald Nailor.

. . . . . .  - , - . . .  - - •

An artist known to almost everyone interested in Indian art, 
Harrison Begay has painted horses of all colors and has prob
ably Influenced more Navajo horse painters, with his extremely 
delicate horses, than any other painter. Some of his most 
ethereal and unreal horses are his Palomino paints and spotted 
greys. The clean swift rhythm one feels in watching a smooth 
horse race is the emotion evoked by "Navajo Horse Race." It 
catches the motion of two horses— a spotted silver-grey and 
a Palomino paint— as they float across the canvass. With bald 
faces and happy countenances, they fly along with the two 
young women whom they carry. Another Begay painting, "Wild 
Horse Family," makes unbelievable coloration believable, a 

dappled pinto stallion, whose large yellow splotches stand 
out against his reddish hide, stands serenely beside his



unpastured mare and colt. His liquid brown eyes look softly 
out from his almost sparkling face; his tail is alerted for 
possible sudden flight. Standing under the sun god's symbol, 
he and his dappled silver-grey mare and their spry mouse-

108colored colt, seem as believable as any brdinary horses do.
109Before his death in 1952, the Navajo Gerald Nailor

painted many horses, but none so well, I think, as his piebalds.
Called Toh-Yah (Walking by the River) in the Navajo language,
he painted one of his best works when he composed "Navajo
Woman On A Horse." This painting depicts a stately woman
handling a rich brown and white-bodied horse with a bald and
mottled face, which steps to a spirited gait. The woman
is mounted on a Navajo blanket rather than a saddle, and
for a bridle, she uses only a rope tied inside the horse's
mouth and looped under its jaw. Another beautiful pinto of
shimmery red and white pulls a wagon alongside a dun horse110
in Nailor's "Navajo Family."

The last common substitute horse for horses of the 
cardinal directions, the red horse, can also appear at the * 110

^^Harrison Begay, "Navajo Horse Race," Arizona High
ways, XXXIV (December 1958), 6; Begay, "Wild Horse Family," 
Ibid.T p. 8.

109mTanner, p. 120.110
Gerald Nailor (Toh-Yah), "Navajo Woman On A Horse," illus. f. p. 1M4, and "Navajo Family," illus. f. p. 112 in Tanner.
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zenith and nadir stations. As I have mentioned earlier, the 
red horse is also the traditional horse of the east for the 
Kiowa-Apache. In Navajo color sequences, red is often paired 
with black because of its many dangerous associations. Gladys
Reichard calls red ’’the color of danger, war and sorcery as

• - . i n
well as their safeguards." Natalie Curtis notes that the
Navajo say Sun mounts either his red horse or his black horse

112"when the heavens are dark with storm."
Native redstone, whose colors can range from dark red 

to dark pink, often has white streaks. It is the sacred stone 
used by the Apache and Navajo to represent this color in 
ceremonies. Often this stone is represented by carnelian, a 
reddish variety of translucent quartz. Since Spanish times, 
red coral is also a frequent substitute for the native red- 
stone.

The bay, the red roan or the reddish-brown dun horse 
is as common to the Navajo and Apache reservations as the 
yellow-colored "coyote dun." Among Father Berard Haile’s 
Flint Way prayers, there is a prayer addressed to the "bay or 112
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Navaho Religion. Vol. I, p. 197.112
The Indians’ Book, p. 360.

^^Belchard. Navaho Religion. Vol. I, p. 211.
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red-maned horse," whose help is enlisted by the Navajo at a
114time of crisis. Gerald Nailor was a great disciple of red

115horses among the Navajo painters.
Emerging out of a four-covered layer of fire, water, 

winds and waves of zigzagged precious stones swirled across 
the floor of the other world, Adee Dodge’s majestic dusty 
lemon mare leads the cardinal horses to mankind from "The 
Emergence" canvas. One of the finest horse paintings done 
by any Indian, Dodge’s work reflects the elements of which 
the first Navajo horses were composed. Symmetry is carried
out in the line of motion and the anticipation of the horses

. . -

as they gallop toward earth from the elements of their com
position. Their white-stockinged feet, by means of which the 
Navajo say they see, never quite touch the earth below. The 
hawk feathers tied on the foreleg of each horse assures them 
continued swiftness. The lightning streaks of which their 
bodies are composed flash across the earth, moving layers of 
abalone, carnelian and haliotis stone of earth while a sheet 
of heavy rain drops, which nourished them, beats upon the blue 
and black waters of the background. The wind buoys their 
tossing white manes and whips life into them. Fire flames at

lllfHaile, Navaho Flintway, p. 2 8 7.
115Tanner, p. 122.
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■^^Haile, Navaho Flintway, p. 2 87.
115Tanner, p. 122.



the very back at the pit of emergence and heat lightning sparks
their wild eyes. Trailing at the back, the last horse, a new
black stallion, races through a mirage, following the lead of116
a blackbird flying overhead.
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^^Adee Dodge, "The Emergence," Arizona Highways. XXXIV 
(December 1958), 5»



CHAPTER II
THE GIFT OF THE GODS

The gods possessed the horse, but the Navajo and the 
Apache traveled over the earth with their possessions on 
their backs or on teams of pack dogs.

At first it did not matter, for all the Indian people 
had to get along with what animals nature had provided them. 
Then, the white man appeared on Southwestern soil riding this 
animal which belonged to the gods. The Indians were puzzled: 
why had the white man been given something "by means of which 
to live?"

A. The Wrong Choice Of Gifts By The Twin Culture Heroes
The old men of the Navajo and the Apache, who knew 

the stories of their people, knew the reasons. They told 
their people of how their culture heroes had made the wrong 
choice in selecting things for the Indian people in the begin
ning.

Back in the days when time was new and the Twin War 
Gods were still with the people, the Southern Athapascans say 
the Twins went to Father Sun and asked for gifts for their 
people.

The Navajo legend concerning this visit of the Twins 
to their father relates that the sun deity offered horses to
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his sons, but they refused them. The Navajo say that Sun
made this offer the first time the Twins came to visit him to
get the necessary things to kill the monsters devouring the
earth. They recite this story when telling of the origin of
their Enemy Way ceremony. They say that after Sun offered the
Twins much white bead and many imitations of plants, he offered
them great numbers of horse figures of white bead and turquoise
to take back to earth. These little horse fetishes are the
necessary equipment for any Navajo medicine man wishing to
produce horses. But the world was still young, according to
the Navajo, and the particular mission of the Twins on this
visit was for lightning, sunray and rainbow arrows to use in
killing the awful monsters called "Lonely Traveling Big Ye-i"

1rather than for horses.
O’Bryan has recorded a similar Navajo version of the

above from Sandoval, who related that on their first visit to
Sun, the Twins were shown "all the different kinds of horses
that he owned" and kept in the east. Sandoval said, "He asked
his sons if they wanted the horses, but they said it was not
their wish." Sandoval agreed that the culture heroes had come
for lightning "that strikes crooked" and lightning "that flashes 

" 2
straight." O’Bryan mentions another version told her by some * 2

■'"Haile, Navaho Enemy Way, p. 10?.
2O’Bryan, pp. 81, 82.
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Navajo medicine .men, in which the Twins were given the follow
ing choices of gifts to select from while they were in their
father's home: "East, fields of finest corn; South, game;

3West, domestic animals; North, precious stones."
The White Mountain Apache tradition concerning the 

visit of the Twins to their father is that Naiyenezgani 
(Killer-of-Enemies) chose for the Indian from the gifts that 
Sun offered, and T'uba'tc'istcine (Child-of-the-Water) chose 
for the white man. A Western White Mountain Apache named Palmer 
Valor told Goodwin that Sun offered a mountain: with horses 
and domesticated animals on it first to the elder brother, 
Naiyenezgani, but the youth, after climbing a beautiful moun
tain in the west covered with "lots of ripe fruits and good 
things to eat," made the mistake of choosing it over the seem
ingly barren one he had climbed in the east. This left the 
eastern mountain to his younger brother, T'uba'tc'lstcine, who 
took it for the white people.

Immediately, Sun warned Naiyenezgani that he had made 
the wrong choice for his people. The story goes that Sun 
turned to Naiyenezgani, saying: "All right, there is nothing
fit to eat there, but you will have to eat it anyway. Those

^Ibld.. p. 81, n. 66.



grasses are no good to eat, but you will have to eat them
just the same." With those words, Palmer Valor said that Sun
moved the mountains to the east and west to one side, and
"From the hill to the east came lots of horses, mules, burros,
cattle, sheep, goats, all such animals. They were on that

>hill."
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The White Mountain Apache reason that In this way
Naiyenezgani three times missed the chance to get the best

■ ' / . things for his people. "The first," they explain, "was when
5he failed to choose the rifle In the Sun’s house, the second

when he threw the book away, and the third when he chose the
..........  6wrong mountain."

1+ - Goodwin, Myths And Tales Of The White Mountain, p. 9* * 
Please note that Naiyenezgani Is spelled na* ye’nezy&ne by 
Goodwin, but for the sake of consistency, the spelling earlier 
used in this manuscript, which follows Goddard, will be employed 
throughout my text, except In quoted passages.

^The Jicarilla Apache have a tradition about the Twins 
receiving some guns from their grandfather, Thunder, whom they 
stopped by to see on their way back to earth after their visit 
with Sun. The Jicarilla Apache relate that Grandfather Thunder 
gave the boys guns, "but they were just children and didn’t know 
how to handle them. They began to shoot at everything in sight 
and soon were destroying many valuable possessions, such as 
horses." So Thunder made his grandsons give back the guns and 
gave them arrows instead! See Opler, Myths And Tales Of The 
Jicarilla. p. 55.

*Goodwin, Myths And Tales Of The White Mountain, p. 38, 
n. 1. The book in this passage refers to the book of knowledge 
which the White Mountain Apache believe Sun gave Naiyenezgani on 
another occasion instead of a horse. It is said that Naiyenezgani 
threw the book away, but his younger brother picked it up, read 
it, produced white people, and "went off with them." See Ibid.
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While other Apache groups— the San Carlos, Jicarilla

and Lipan— make Killer-of-Enemies their chief protagonist,.
the Chiricahua and Hescalero Apache associate Child-of-the-
Water with the Indian and Killer-of-Enemies with the white
man. Therefore, when the choice of possessions (gun or bow,
domesticated animals or wild animals) is made, Child-of-the-
Water chooses for the Chiricahua and Hescalero Apache and
makes the same mistakes the protagonists of the other groups

7make. The Chiricahua say that Klller-of-Baemies stands for 
the white man because of the word enemy in his name. Enemy

g
is the word they always called the white man in the old days. 
On the other hand, the Kiowa-Apache tell of the exploits of 
twin brothers named Fire Boy and Water Boy whose names were 
given in remembrance of the time that their mother hid the 
elder one in ashes and the younger one in a pool of water.
The elder brother, Fire Boy, has characteristics much like 
those of the Lipan, Jicarilla, San Carlos and White Mountain

* 7'Holjer, Chiricahua And Hescalero Apache Texts, po.
13-14.

8 • '
Opler, Myths And Tales Of The Chiricahua. pp. 15-16, 

n. 6 . A Chiricahua Apache elaborated on this point to Opler, 
saying: MKiller-of-Ehemies represents"the white people. They
live on corn. All their possessions come from the corn. They 
became wealthy. When the Creator saw ChiId-of-the-Water again 
he said: 'You have nothing and just run around. Your drinking 
water is the green water among the rocks. 1 And the Indians.are 
that way. The Creator gave Killer-of-Enemies everything, so Child-of-the-Water had to steal . . . ." See Ibid.. on. 14- 
15, n. 1.
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protagonist, Killer-of-Enemles.
The Navajo have another tradition for their versatile

god Bekots^di, who as I earlier noted is at time identified as
the son of Sun and at other times as the moon deity. This
tradition endorses that he is identical with the God of white
men. In a Navajo myth collected by Matthews, it is recorded
that he is "the god who carries the moon," and that "he is

10very old, and dwells in a long row of stone houses." The
fact that he is often identified with the moon may further 

/ Videntify Bekotsidi with the younger of the Navajo Twins, 
Chlld-of-the-Water. Though the boys were born as twins, 
Naiye'nezyani (He-Killed-All-The-Monsters) who was born first

' ' * . . . . . . . .

and Tobadj1ictcini (Born-of-Water) who came second, were
conceived in different ways by their mother. White Shell Woman.
The eldest son is the protagonist of the Navajo and was
fathered by Sun with sun rays. The younger subordinate Navajo
Twin was conceived by White Shell Woman of drops of water from

..........12a waterfall following the instructions Sun had given her. * 10

^McAllister, "Kiowa-Apache Tales," p. 35 ff.
10Navaho Legends, p. 86. Cf. supra, p. 11.
^Goddard uses these spellings for the Navajo names of 

the Twins. They are practically the same as the Western Apache 
(White Mountain and San Carlos) names recorded for the Twins by 
him and by Goodwin.

L2Goddard, Navaio Texts, pp. 153-156.



The fact that the Navajo consider the moon the controller of 
waters, as well as the fact that Sun appeared in white— the 
color associated with the moon— when he instructed White Shell 
concerning the conception of her younger son, leads to the 
association of Child-of-the-Water with the moon. Through such 
an association, it seems plausible to me that the white man 
might come to be associated with the whiteness of the moon 
and, therefore, with the subordinate god, while the Indian 
would associate himself with the darker rays of the sun and the 
elder protagonist son.

B. The Creation Of Horses And The Mexican People For The Navajo Gambler
In Navajo mythology, there is a story which tells of 

a time when BekotsYdi befriended a man named Nohoilpi. This 
young man, whose name means "The Gambler" in the Navajo lan
guage, had lost all his possessions at a game of chance and 
was shot into the sky on a "bow of darkness" by his rival, who 
was Intent on keeping his recently won possessions. The Navajo
say that he was shot so high in the sky that he came to the

/ „ 13home of Bekotsidi, "the God of the Americans." The Gambler
. . . . .

told all his troubles to the white man's god, who took com
passion on him, saying: "You need be poor no longer . . . .
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^In a ̂ version of a Navajo creation myth recorded by 
Wheelwright, Bekotsidi (Begochiddy) is further identified with 
the Christian God. See Hasteen Klah, Navaio Creation Myth, 
recorded by Mary C. Wheelwright (Santa Fe, 194-2), pp. 39, 0 9.
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I will provide for you." And according to the Navajo:

. . . he made for The Gambler pets or domestic 
animals of new kinds, different to those which he 
had in the Chaco Valley; he made for him sheep, 
asses, horses, swine, goats, and fowls. He also 
gave him bayeta, and other cloths of bright colors, 
more beautiful than those woven by his slaves at 
Kintyel. He made, too, a n e w  people, the Mexicans, 
for The Gambler to rule over, and then he sent him 
back to this world again, but he descended far to 
the south of his former abode, and reached the 
earth in Old Mexico.

Nohofipi's people increased greatly in Mexico, 
and after a while they began to move towards the 
north, and build towns along the Rio Grande.
Nohoilpi came with them until they arrived at a 
plade north of Santa Fe. There they ceased build
ing, and he returned to Old Mexico, where Jbe still 
lives, and where he is now the Nakai Dlgni, or 
God of the Mexicans.

Nevertheless, a time came when the deities of the 
Southern Athapascan peoples decided to let their children 
have horses too. Though in reality the gift of the horse 
could not have been made to the Apache or the Navajo before 
the early part of the seventeenth century, the Indian mytho 
logical records tell other tales. For the mythological ac
counts which tell of the gift of horses to the Navajo and 
Apache are so Indelibly inscribed in their traditions that

]LMatthews. Navaho Legends, pp. 86-87. The Jlcarllla 
Apache have a tale about a hoop and pole game played between 
Killer-of-Enemies and a gambler called One-Who-Wlns. The 
gambler had previously won everything on earth by which the 
people subsisted. Klller-of-Eneales defeated him twenty-four 
times and restored to the people all the animals and good things 
of the earth and sky. See Opler, Myths And Tales Of the 
Jlcarllla. pp. 131-133.
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the freshness of entry over three hundred lyear# ago has ! 
worn off. On hearing or reading myths of the acquisition of 
horses, one could almost accept them to be as old as emergence 
or migration myths.

C. The Dominant Themes In Myths And Folk Tales Concerning 
The Gift Or Release Of Horses To The Navajo And Apache

1. Themes In Navajo Myths And Tales
All the Southern Athapascan tribes have stories of how 

the gods made the gift to their people. The most beautiful 
myth, I think, is a Navajo version recorded by the great lin
guist Edward Sapir and edited after his death by his able dis
ciple Harry Holjer. It is most illustrative of the Navajo 
charm of telling a story and their ability to build suspense 
by continual repetition of certain words and phrases. It 
relates in great detail the exploits of Turquoise Boy (whom
Holjer identifies as Enemy Slayer, the eldest of the Navajo- - • -
Twins, using another of his many names) when he went search
ing for the necessary something "by means of which people 
live well."

a. The Culture Hero’s Search For The Horses Of The 
Gods

When he began his tiresome search for horses, Tur
quoise Boy decided to contact his mother, Changing Woman, 
first of all. This was a logical choice; obviously, the

’Sapir and Holjer, pp. 109, ^95, n. 13:2.



goddess of earth and fertility could help her son with his 
problem, for she possessed unlimited knowledge about the wel
fare of her earth children. Surely, he thought, she, more 
than anyone else, would know the answers to his questions and 
help him settle his problem without too much trouble.

But, like every good Navajo mother, Changing Woman knew 
how to make her son work for what he really wanted. When he 
broached his big question ("How will things be created, the 
things whereby the people will live?"), the Navajo recall that 
she answered him evasively: MI don't know. It is not known
to me, my son . . . . Why don't you travel about for that 
purpose?"

Expecting an offering of a basket of white shell and 
a basket of turquoise first, she sent her son off on a wild 
goose-chase to the Navajo holy eastern mountain Pelado Peak 
with these few vague directions: "You may go to the holy
places for your purpose, my son. . . . Go to the summit of 
Pelado Peak. There twelve of the.Talking Gods live. It seems 
to be a place in which holy things take place. You may go 16
there, that for which you travel about is known there, perhaps."

When Turquoise Boy arrived at the entrance of Pelado 
Peak, he was given audience by one of the twelve Talking Gods

l&Ibld., pp. 109, 111. Pelado Peak is located in the 
Jemez Mountain Range of New Mexico, north of the Jemez Indian 
pueblo.
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next to a holy ear of standing corn. MFor what reason are 
you traveling about, my grandchild?,w the Talking God Inquired.

Being a little secretive about his true purpose, Tur
quoise Boy answered the Talking God, returning the courtesy of 
kinship: "In order that things be created I am traveling
about, my great-uncle. . . . In order that that by means of

17which people live will be created I am traveling about."
The Talking God did not understand in the least what 

the boy meant, but he was willing to be as helpful as possible. 
He offered him treasures that would delight any ordinary 
Navajo's heart. "Yes! All right, just look!," the Talking 
God replied. "What is it for which you travel about? Now, 
you see, there are.all the soft goods. There are white shells. 
. » • There is turquoise. . . . There are buckskins. . . moun
tain lion skins. . . . And there are quite all bf the blan- 
kets," he enumerated.

But Turquoise Boy would have none of the things a 
Navajo usually wanted of the gods. He told the Talking God In 
no uncertain terms: "That is not what I am traveling about
for, my great-uncle." He decided to make his true purpose 
known: "All right! I am traveling about for this. And now 17 8

17Ibid.. p. 1 11.
l8Ibld.



73
I shall tell you about it, that for which I travel about. . . .

19In order that we may have a means of travel I go about."
The Talking God was certainly appalled at such an un

orthodox request, and he lost no time in letting this trouble
some youth know it.

"That is not in existence here, my grandchild," he 
said, they say. "Had you said ’Hard goods, for that 
reason I travel about,' now that exists here," he 
said to him, they say. "Had you said 'I travel about 
for white shell and turquoise,’ now, that exists here," 
he said to him, they say. "Had you said ’I travel 
about for soft goods,’ now, that exists here. . . . So, 
my grandchild, that for which you travel about is lack
ing here. . . .  The rainbow is our only means of travel," 
he said. . . .  "The sun's rays are our only means of 
travel," he said. . . . "We travel about by those means alone," he said.20

Thus, the Talking God could not help the boy. He sug
gested that he take his problem over to Mt. Taylor, another of 
the holy mountains of the Navajo, where the twelve Hogan Gods 
lived. "It seems to be a place in which holy things take 
place. . . . There, perhaps, it exists," the Talking God

aadvised him.
The Hogan Gods at the summit of Mt. Taylor, the holy 

mountain of the south, were not much help either. They just 
repeated the same thing the Talking God had said. One of the 19 20

19Ibld.
20
Ibid.. pp. Ill, 113. "Hard goods" are beads and 

jewelry; "soft goods" are skins and blankets.
Ibid., p. 113. Mt. Taylor is located northeast of 

Grants, New Mexico.



Hogan Gods assured him the second time: M^hat for which you
say you are traveling about, that is lacking, my grandchild.
The sun1s rays are our only means of travel. The rainbow is

22our only means of travel.M Then they sent him off to the 
western mountains of Navajoland, the San Francisco Peaks 
near Flagstaff, Arizona.

Twelve more Talking Gods lived at San Francisco Peaks, 
and while they received their visitor nicely and offered him 
the usual gifts, they assured him, likewise, that they did not 
possess the thing for which he so intently searched. As the 
other gods had done, they sent him off to another mountain.
At this fourth mountain, the summit of the La Plata Range, he 
was received by another twelve Hogan Gods in the usual manner. 
However, since this was his fourth quest, the Hogan Gods on 
the holy northern mountain did have at least one new suggestion 
to make. La Plata's Hogan Gods marveled that the son of Chang
ing Woman and Sun was indeed wearing himself down with such a 
search. They said as much, offering him the most valuable 
suggestion of all:

. . surely your mother has it. White Shell 
Woman, Changing Woman, surely she has it, my grand
son. . . . That for which you are traveling, surely 
your father has it, the Sun . . . . Why are you - 
traveling for (it)? Surely your father, the Sun,

7h

'Ibid.
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has it. . . . Go back to your mother, the White 
Shell Woman.w he was told. ^

So, Turquoise Boy had to make the long toilsome journey 
back to Huerfano Mountain, where his mother lived near the spot 
the Navajo call "the center of the earth" in old Navajoland. 
Understandably, he was a little disgruntled. He had traveled 
in vain to the four sacred borders of all the four directions. 
He scolded his mother when he got to the summit of Huerfano 
Mountain. He made her admit that she knew the answers to his 
questions, though before she would give the boy help at all, 
she demanded ceremonial offerings. These were the ceremonial 
offerings that any Navajo must make when he wishes to learn a 
ceremony. An invisible companion named Air Spirit, who tra
veled behind the youth’s ear, advised him to argue no further. 
Air Spirit whispered for him to tell his mother that the four 
baskets of white shell, turquoise, abalone shell, and black 
jewel existed indeed. Following his advise, Turquoise Boy 
told his mother they existed, and no sooner had he said so 
than the four baskets of precious stones magically appeared. 
After counting the four baskets to make sure, Changing Woman 
answered her son: "Well, they exist indeed, my son. Now these 23 24

23 " ’ ' 'Ibid.. pp. 115, 117. Debentsa, or Big Sheep, is the summit of the La Plata Range of Colorado.
24Huerfano Peak is located outside El Huerfano, New 

Mexico on State Highway No. 44, about twenty-three miles south 
of Farmington, New Mexico. The Navajo often refer to this 
mountain as "Mountain-around-which-moving-was-done."



will be my offering." The Navajo observe that "she spoke as 
if these were to be used as a payment for something here," 
meaning that the things necessary for creation were present. 
Then she faced her son and said: "Although it is so, you shall

25now go to your father, my son."
At this point in the Sapir version of the horse acqui

sition myth, anyone familiar with Navajo or Western Apache 
mythology would expect the famous incident of Enemy Slayer’s 
(or the Twins') visit to Sun to occur. However, this familiar 
theme, which I have mentioned earlier, is barely touched. 
Charlie Mitchell, Sapir's informant, who told and translated 
this version with the help of another Navajo named Albert 
Sandoval in 1929 at Crystal, New Mexico, does not include 
the usual type of story. Mitchell makes short work of the 
war god's interview with his father, whom he met suddenly along 
a roadside, riding his turquoise horse. Sun was followed by 
Moon on his white shell horse and a company of Mirage folk on 
white, grey, yellowish and striped horses. There were twelve 
persons and horses in all, Mitchell said, rounding out the 
multiple of four, which is a common Navajo counting motif.

It was quite a sight to Turquoise Boy, who had never 
before seen horses. The Air Spirit had told him to tell 2

2t>Ibid.. p. 117. Cf. sunra. p. 62; infra, pp. 95-96.
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Changing Woman, "they exist indeed." And she had echoed his
words when he gave her the offering for them: "Well, they
exist indeed, my son." And now through the compulsive power
of these words, a common Navajo prayer device, he saw the holy
horses being ridden by his father and the other heayenly deities.

But, Father Sun did not choose to offer the boy his
horses. His major concern was that his son was out on the
road scouting around so late in the afternoon. "♦Where are
you going, my son?,* he said, they say. *1 am on my way over

26yonder,* [Enemy Slayer/said to him, they say."
The evasive answer did not please Sun. In so many

words, he told the boy to lose no time going back home: "We
have started to go to the home of the White Shell Woman, we
have started to go to the Changing Woman. So now we have
started to go over there. From right here, you start to go 

27back." For, when the sun went to the home of Changing Woman, 
it meant that the sun was beginning to set for the day, and 
with the sun ready to set, there really was no reason for a 
boy to be out on the road alone at night. In just the wink of 
an eye, Sun and his company departed as magically as they had 
appeared. His third attempt at getting horses being unsuccess- 26 27
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ful, the youth had no choice but to return again to his mother 
on Huerfano Mountain.

"There is just one thing left (for you to do), my son," 
the Navajo narrator said the goddess told her weary son. Send
ing him off on his fourth mission, she told him that he must go

28to a place called Sisna.te.l.
It is said that Turquoise Boy went to the place called

Sisna.te.l, which Sapir located as a small mesa about fifteen
miles southeast of Huerfano Mountain. Concerning this place
name, Hoijer wrote that the "Navajo term is probably composed
of sis, an archaic word for ’mountain1 and -na.te.l. a form of

29the verb ’to be wide.’" Neither Sapir nor Hoijer had further
information about this place name, but I am quite sure that it
is the same place where, Sandoval told O’Bryan, the first
fetishes for horses were laid. According to Sandoval, White
Bead Woman told her sons to lay the horse fetishes "in the

/center of the earth, in a place called Sis na dzil, near, or
30beyond Hanes on the road to Cuba, New Mexico." If Sandoval’s

/ ' "Sis na dzil is identical with Sapir’s Sisna.te.l, then Turquoise
Boy's last quest took him to a spot known to the Navajo as 28 29 30

28Ibld.. p. 119.
29Ibid., p. 1+96, n. 13:20.
30O’Bryan, p. 178.
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Dinltah, which means Old N&vajoland, the first Southwestern 
home of the Navajo. Today, much of the Dinetah territory is 
located in the area of the Jicarllla Apache Reservation, but 
the Jicarllla are fairly newcomers to that region. From around

311550 until the end of the eighteenth century when the Navajo 
moved westward to their second homeland between the four moun
tains of the present Navajo Reservation, they lived in Dinetah. 
It was some time after the Pueblo Rebellion of 1680, while they 
still lived in Dindtah, that they acquired their first horses.

Upon arriving at Slsna.te.1 , the first thing Turquoise
Boy saw was a step-ladder "sticking out of the undisturbed
soil." When the youth stooped over to look down the step-
ladder, the story goes that he saw

a certain person was sitting down below . . . .  An 
old man, a very fat one (literally a very bulky one) 
was sitting there . . . . A woman, likewise very fat, 
was sitting there . . .  a young man (though not stated, 
it is understood he was also fat), also was sitting 
there . . . a young woman, equally so (that is as fat 
as the others), was sitting there, they say, also. It 
was an old man, his wife . . . his son . . . and his daughter.

Though neither Sapir nor Hoijer make any observations
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^The first proven sigh of the. Navajo in the Southwest is wood taken from a hut located in the Governedor Canyon, forty 
miles north of Gallina, New Mexico. The wood dates ar0und 1550. 
See Edward Twitchell Hall, Jr., Early Stockaded Settlements In* 
The Governedor. New Mexico, Columbia University Studies In 
Archaeology And Ethnology, II, Pt. I (New York, 19^4), p. 6 , n.7

32Sapir and Hoijer, p. 119.



concerning the similarity of the above scene on the mesa at 
Sisna.te.l with the surroundings of nearby Pueblo Indians, the 
evidence given seems to me conclusive. There is the familiar 
ladder-pole extending from the subterranean room, which one can 
easily associate with the klvas of the Pueblold peoples of 
northern New Mexico, who have lived in this particular vicinity 
since before the time of the Navajo. These fat, squat northern 
Rio Grande Pueblo Indians taught many ceremonies to the Navajo 
while they lived as neighbors for over two centuries. They 
were the first Southwestern Indians to be given horses by the 
Spaniards, acquiring them in the early part of the seventeenth 
century.

In this region of Dindtah, the Jemez Indians were the 
closest Pueblo neighbors of the Navajo. Constant communication 
grew between the two Indian groups. In 1696 when Jemez Pueblo 
revolted again from Spanish rule after De Vargas had made a 
successful reconquest of New Mexico, history records that practi
cally all the Jemez people fled from their pueblo. Many of
them went to Dinltah to live with their Navajo neighbors for 

33
a while. The Jemez refugees founded a new Navajo clan called 
the Coyote Pass or the Jemez Clan, which still exists today 
because many married the Navajo and never returned to their

^Lansing B. Bloom and Lynn B. Mitchell, "The Chapter 
Elections Of 1672," New Mexico Historical Review. XIII. No. 1 
(January 1938), p. 107.
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homeland. However, the closest association of the Jemez people 
with the Navajo came at the very same time the Navajo were 
building up their first horse herds.

Charlie Mitchell’s story takes on a colorful and charm
ing note at this point. As Turquoise Boy peered down at the 
fat family in the room below, the daughter of the group espied.
him and told her father four times that "an earth man is stand- 

34ing up there.” The fat man finally arose and upon seeing his 
earth visitor, invited him to come down the step-ladder with 
the twelve rungs.

After he descended, Enemy Slayer (for he is now called 
this name by the informant) happily saw that the fat man was 
also the Mirage Man. It is said that the mirage-encircling 
guardian of the sun's horses inquired: "What are you traveling 
about for, my grandchild?” He surmised: "It must be your 
travels nearby we have been hearing of.” And Enemy Slayer 
replied: "It has indeed been I, my great-uncle . . . .  In
order that that by means of which people live will be created 
I travel about, my great-uncle . . . .  That our means of travel

35be created, I do so for this purpose, my great-uncle.” * 35

3^Sapir and Holjer, p. 119.
3 5Ibld.



Arid ij-tivts then that Mirage Man told the culture hero the
words he had traveled so long and so far to hear. "'Yes, my
grandchild, it really exists here,' he said to him, they say.
'Now you will see it'" And leading him into the sun's corral,
he showed him the herd of cardinal horses, "those with which,"

36he said, "in time to come people will live."
b. The Holy Being's Gift Of Ceremonial Knowledge To 

The Culture Hero For Use In The Creation Of Horses
When Enemy Slayer had finished feasting his eyes on the 

cardinal steeds, Mirage Man closed the doors to the four di
rections and gave the youth a good lecture. Implying that 
humans are never able to keep holy sacred things when shown 
them, the Mirage Man scolded: "This now, of that which is
like this, what is it that you who are earth people can keep 
holy, my grandchild?" Somewhat disgruntled, the aged caretaker 
led the young man back to where the white shell horse was tied 
at the entrance to the door to the east. Wearily, he added: 
"You who are earth people keep nothing holy, I shall just shake 
(the pollen) off (the horses) for you.

Our Navajo informant says that this is exactly what 
Mirage Man didi He simply went around to all four horses— the

^Ibld. S&e supra, pp. 15-16 for the description of 
the cardinal horse herd.

37 ‘  ̂■ '■ ' .... ' ......• ......Sapir»and.Hoijer\ :pp. 1 2 1, 1 2 3.
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white shell to the east, the turquoise to the south, the aba-
lone to the west and the spotted to the north— and shook pollen

38
off their bodies for Enemy Slayer! Next, he made the same 
circuit again around those horses moving a white bead, a tur
quoise bead, an abalone bead and a black jewel bead in and out 
of those horses’ mouths. He did this to get the horses’ saliva. 
He put the four types of pollen and the four precious beads 
with the saliva into a bag and gave them to the boy, saying:
’’Now that is all, my grandchild . . . .  Now, you may start

39back to your mother.”
c. The Goddess's Creation Of Horses And Her Gift To 

The People
And thus, Enemy Slayer, like many another Navajo who 

learned from his Pueblo neighbors, took the ceremonial equip
ment home to his mother, Changing Woman, to use in creating 
the first horses for mankind. Indeed, when she saw the pollen 
and the beads the boy brought home, she knew the moment for 
horses on earth had come. Happily, she received the ceremonial
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^ Ibid.. p. 123. Pollen, the symbol of life and re
newal is omnipresent on ritual occasions. Cornmeal is used 
most often, but sometimes pollen from pilfori, pine, oak, tule, 
sunflower, flag, larkspur, harebell and sumac is used too. 
"Other preparations may also be regarded as pollen," the 
Franciscan Fathers observe; 1. e. powdered dust from the bodies 
of certain animals as well as the hardened spittle of these 
animals. See Franciscan Fathers, Aq Ethnologic Dictionary Of 
The Navaho Language (Saint Michaels, Arizona, 1910), p. MOO.

39ibld



medicines and acknowledged them to her sons "That for which
you have been traveling; now, it has indeed been acquired, 

bO
my son."

Changing Woman,then.took over the task of creating 
horses through ceremony and song. After all, it was not un
usual that she, rather than any other Navajo deity, be the 
one selected to create horses on earth. Navajo tradition has 
it that animals for her earth children were on her mind from 
the beginning of time. Before she would agree to Sun's demands 
that she live as his wife at the home in the west, she made 
him promise to give her animals to take along for company.
With animals around her, she would not be lonely in her new 
station. The sun deity obeyed her wishes, making elk, buffalo, 
deer, mountain sheep, jack-rabbits and praire dogs to accompany
her. But she and her people had to travel on foot, driving

• • • - ■ -

their animals along, since Sun did not supply horses.
Messengers were sent out inviting people to the ceremony 

at which horses were to be created for mankind’s use. And at 
this particular ceremony, the Navajo had many distinguished 
guests in the ceremonial hogan, they say. Among them were 
the very deities who had appeared to Enemy Slayer in his vision 
along the road in search of horses. Sun, Moon, the Mirage 
People, the Mist People, the Sun People, the Moon People,

8b

Ibid*
blMatthews, Navaho Legends, pp. 133-13^.



and all the holy people filled the hogan, awaiting the event.
It is said that Changing Woman spread out "one of those 

which are not arrow marked," meaning a deerskin. On the sur
face of this blanket, she placed white beads, turquoise beads, 
abalone shell beads and black beads in four places with four 
kinds of pollen at each station. Then, all kinds of treasures, 
or "hard goods" were placed alongside the ceremonial beads and 
pollen. Finally, the offering to the powers was ready when 
"twelve of those which are not arrow marked" were placed over 
the first blanket containing the treasures.

Once the offering had been prepared, the audience sat 
down comfortably, and we are told that the ceremonial singing
started. The ceremony which was held in the hogan would appear

1+3to be a Blessing Way, though very few details are furnished. 
However, we. are told that the people sang the hogan songs 
first and following them, the horse songs. None of the horse 
songs which were sung are supplied by the Sapir text, but the 
narrator says:

When the singing was about half finished, those 
things which had been put down rose up to this 
(height), they say. That which had been.shaken off
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1+2Sapir and Holjer, p. 125. According to the informant, 
Charlie Mitchell, "one of those which are not arrow marked" 
refers to the skin of something which has been killed by a not 
too sharp object. "A deerskin is so called," Mitchell ex
plained. See Ibid.. p. 123. 

k-3Of. infra. DD> p09ff. *al-so Franciscan Fathers, An Ethnologic Dictionary Of The'Navaho Language, p. 3 6 3.
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the horses had begun to move, they say. It was 
just before dawn, they say. In this way, with
out interruption, the singing went on, they say.
(Then) the dawn broke, they say, (and some of 
them) fell asleep, they say.
The narrator carries us inside that hogan for a mem

orable look at the drowsy guests in that warm, earthen hut. 
His voice takes on a climactic note, and we are absorbed in 
the heat of ceremonial activity. Tension is mounting, and 
the narrator emphasizes: "Some of the God People, they were
sleeping, they say."

And truly, the God People must have been sleeping, as 
they lost the gift they had so long withheld from their 
Navajo children. For at that very moment, the narrator ex
claims: "Over the entrance to the hogan, the neighing of
horses was heard. From the other side, the neighing was also 
heard up above."

T^e neighing awakened the God People. They blinked 
their eyes, amazed at what was taking place in the hogan. 
Guardedly, they looked around them. "What has happened?V1 

they inquired.
"'Get up.'1 was said to those who were asleep. 'Here

Lxpeople have heard something extraordinary!

- Sapir and Holjer,p. 125. 
^Ibid.
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Suspense surrounds those twelve deerskins "which are 

not arrow marked." The narrator repeats again: "While some
of the God People were sleeping, they say, the others were 
asking questions, they say. ’What is it that they heard?’ 
they said as they asked questions, they say. The neighing of 
horses sounded above again, from the opposite side also it 
sounded again, they say. And it happened four times, they

Indeed, something extraordinary had happened. An 
entire herd of horses, it seems, were being born at that very 
moment through the hands of Changing Woman. We are brought 
to the birth scene.

Then those horses stirred more violently (they 
were not vet born; they were still under the twelve 
deerskins), they say. Those things which had been 
put down, those which had been put down with the 
hard goods, grew to this size, they say. Then the 
horses (that is, the pollen of the sacred horses 
which now were being created as horses for the 
earth people) which had been put there stirred more 
violently, they say.

So, while the songs of every one of these (that 
is, the songs of all of the things— pollen and 
jewels— which had been placed under the deerskins) 
had been sung, the dawn broke all around, they say.
On the horses side, they kicked the covering off 
themselves, they say. They began to get up, they 
say. Just as the singing was finished, they stood 
up. they say. these, the turquoise horse arid the 
white shell horse, they called to each other, they 
say. On this side, the abalone shell horse and the 
black jewel horse, they called to each other, they

^Ibld.
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say. This having happened, horses were created 
(and) the naming took place. 7
The Navajo people rejoiced in their gift, but Charlie 

Mitchell ends his version of the creation story on a sad note.
These things took place at the place called ' . 

Sisna.te.170 The old men's stories began there.
These (stories) have all disappeared with them.
Now, their stories (telling of) the different 
things that exist, all of the things by means 
of which people live, (those) have disappeared 
with them. So this one was told to me by him 
who used.to be called Wide Man, I having paid for it.49

Goddard, O'Bryan and Reichard record other versions 
of the creation of the Navajo horses by Changing Woman, which 
are interesting to compare with the preceding myth at this 
particular point. In their versions, Changing Woman, the 
kindly goddess of fertility whose gifts are always rites or 
ceremonies, created the horse in ceremony too.

Goddard's version says that once the goddess had
settled herself into the elaborate new home at the "place
called Black Water," where Sun had built her a western replica
of his house in the east, "she thought horses should exist

50
for people." And she began to sing their creation song * 48

**7Ibid.. p. 127.
48 .For the location of Sisna.te.l, see supra. p.78.
1+9Sapir and Hoijer, p. 127. By paying for the ceremony, 

Mitchell means that he obtained this story from Wide Man, pay
ing for it according to Navajo ceremonial order with ceremonial
gifts, cm '/^Goddard, Navajo Texts, p. 157.



almost immediately: "I am yofrgalesdzan. I am thinking of
clothing spread out there. A white shell horse lies in a 
white shell basket. I am thinking about. They lie in the 
pollen of flowers. Those who come to me will increase.

51Those that will not die lie in it."
Reichard* s version of the establishment of Changing

Woman in the west, which she has taken from her unpublished
manuscript of "The Story Of The Male Shooting Chant Holy"
collected from a Navajo named Grey Eyes, gives more concrete
information on the kind of ceremonial equipment Changing
Woman was supplied by Sun. Fortunately, at the new residence,
there was waiting the necessary equipment she needed to create
the first horses for mankind. Inside the palatial hogan were
were four horses made of jewel substances, belonging to each
of the directions, and in the center of these stood a stately
jet horse "at the root of a perfect cornstalk . . . .  On the * ^2
cornstalk's top sat a black songbird."

Though Sandoval served as Goddard's Navajo informant 
as well as O'Bryan's, he later gave O'Bryan another version 
of the horse creation story in which the sequence of events

•^Ibid. These very words are a Navajo prayer formula 
for horses. As we shall see later the Navajo still use them. 
For a deity to pray by formula was the next thing to produc
ing the desired object, since the Navajo consider the words 
of prayer to be compulsive.

52
Reichard. Navaho Religion. Vol. II, p. 4-12.
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leading up to the creation of horses is timed somewhat differ
ently than in the version he gave Goddard. In his recitation 
for O’Bryan, the Twins are living quietly among their people 
on earth. One day a certain Chief Ba nee sends them to gather 
corn in the fields with two girls. Only the girls return with 
the corn; they tell the people that the boys disappeared while 
they were playing hide-and-seek. The girls insisted that the 
boys’ "tracks ended right out in the open where they had stood 
side by side.” In a knowing way, Chief Ba nee told his people

5,that he believed ’’the boys had returned to their Grandmother.” 
Chief Ba^nee^was correct, for several days later the 

boys appeared on the scene as suddenly as they had disappeared. 
At an assembly of the camp's people, the Twins told the Navajo 
their story.

When they were playing hide-and-seek, their grand
fathers , HasjeltiTrBbrning i] and Hasjohon [^EyeaihgjJ, 
stood before them. They said: ’’Your grandmother 
wishes you to come. Now raise your right foot.”
Just as they did so they were taken to the top of 
the peak called Chush gaeye lyhite sprucej, and, with 
the next step, to a peak called TsIji beleye. On 
top of this latter peak they were washed just as 
they had been washed in the brush shelter. From 
there they went to the mountain called Tlo gaeye dzil, 
and then on to their grandmother's home.
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^ O ’Bryan, p. 1?6. In this way, the chief implied 
that the boys were the Twin War Gods and had gone to visit 
Changing Woman. Grandmother used in this context is a term 
of respect the Navajo use for any older woman. It should also 
be noted that when Sandoval recorded his version of this story 
for Goddard, he placed the Incident in another myth cycle at 
a time long after the horse had been created by Changing Woman. 
See Goddard, Navajo Texts, p. 175.



91
Then they stood before the old woman. She rose 

upf and, with the help of her walking stick, 
hobbled into the east room of her dwelling. She 
returned younger, and she went into the south room.
From there she came back a young woman. She went 
into the west room, and she came back a maiden.
She went into the north room, and she returned a 
young girl.-7̂
The White Bead Girl told the boys that they were 

to learn the Night Chant and all the prayers that 
went with it. For it was by this ceremony that 
they should live. So the boys learned all the chants 
and the prayers that they were to use in the spring 
when the plants and the flowers and the young ani
mals come out, and at the time of the harvest.

After this the White Bead Woman said: "The Dtne' shall have horses."55
Two of these myths— the Goddard and the O’Bryan ac

counts— describe the actual creation scene. As I have noted 
earlier, Sandoval recited both of them; his dictation for 
Goddard preceded his dictation for O’Bryan by five years. 
Goddard's recording goes Immediately into the creation cere
mony; it does not tell us what guests, if any, assembled 
themselves in a hogan for the ceremony as Sapir's recording 
from Charlie Mitchell does. The Goddard account merely

^Changing Woman, or White Bead Woman, as the former 
name implies, had the power to change her age at will. The 
Navajo Shooting Chant represents the perpetual rejuvenation 
of the goddess, who grows old and young again with the cycle 
of each year's seasons.

^O'Bryan, pp. 176-177.
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begins: :

Something was spread over it.^ It moved and became 
alive. It whimpered. Woman-Who-Changes began to 
sing:
"Changing Woman I am, I hear.
In the center of my house behind the fire, I hear. 
Sitting on jewels spread wide, I hear. ^_
In a jet basket, in a jet house, there now it lies.5' 
Vegetation with its dew in it, it lies.
Over there,
It increases, not hurting ths house now with it 

it lies, inside it lies.'®
A more complete creation scene appears in O'Bryan's

recording from Sandoval. At the creation, Sandoval said
White Bead Woman sang two chants. The first verse of one
of the chants follows:

From the East comes a big black mare.
Changed into a maiden 
She comes to me.
From the South comes a blue mare.
Changed into a maiden She comes to me.
From the West comes a sorrel mare.
Changed into a maiden 
She comes to me.
From the North comes a white mare.
Changed into a maiden 
She comes to me.'9

 ̂This mysterious line actually means that a deerskin 
or some blanket was spread over the ceremonial equipment 
Changing Woman used in creating the horses.

g * r p  • • - . - ................

Cf. supraT p. 89 where it is noted that a jet horse 
stood at the center of the new house of Changing Woman in the 
west.

58Goddard, Navajo Texts, p. 164-.
59O'Bryan, p. 177. Note the color sequence, popular

with the Navajo, but more so with the Apache.
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Sandoval informed O’Bryan that the above chant is

divided into two parts. He gave only the above and followed
it with another of White Bead Woman’s chants, which much
resembles the preceding song he recorded for Goddard. He
again attributed this chant to the goddess at the time of
creation, but told O’Bryan that there are about twenty sections
to this chant and that these sections change but slightly
each time. His rendition follows:
This is my plan:
I am the White Bead Woman.
In the center of my home I planned it.
On top of the beautiful goods I planned it.
The white bead basket which contains the horse fetishes,
They lay before me as I planned it.
All the beautiful flowers with their pollens And the horse fetishes,
They lay in each other,
They lay before me as I planned it.
To Increase and to multiply, not to decrease.
They lay Inside (the animals) as I planned it.

Supplying an interesting belief about twin colts as 
well as the humorous reason for the mule’s sterility, the 
Goddard text brings us close to the ceremonial baskets now.

A white shell basket stood there. In it was 
. the water of a mare's afterbirth. A turquoise 
basket stood there. It contained the water of 
the afterbirth. An abalone basket full of the 
eggs of various birds stood there. A jet basket 
with eggs stood there. The baskets stand for 
quadrupeds, the eggs for birds. Now as Changing 

' Woman began to sing the animals came up to taste.
The horse tasted twice; hence mares sometimes

Ibid. The last two lines are the blessing part of 
the chant. A blessing part is traditional in all Navajo 
chants.



give birth to twins. One rah back without tasting.
Four times, he ran up and back again. The last 
time he said, "Sh!" and did not taste. "She will 
not give birth. Xong-ears (Mule) she will be called," 
said Changing Woman. The others tasted the eggs 
from the different places. Hence there are many 
feathered people. Because they tasted the eggs in 
the abalone and jet baskets many are black. 1

O’Bryan’s text, again more detailed and much clearer 
supplies the missing links of the Goddard version. The 
following is from Sandoval's recitation to her*

After the White Bead Woman's chanting, the four 
horses began to move, the white-bead horse fetish, 
the turquoise horse fetish, the white-shell horse 
fetish and the banded stone horse fetish. These 
four stone fetishes were made into living horses.

Life came into them and they whinnied. Then 
the White Bead Woman took the horses from her home.
She placed them on the white bead plain* on the 
turquoise plain, on the white bead hill, and on 
the turquoise hill. Returning, she laid out four 
baskets— the white bead basket, the turquoise bas
ket, the white shell basket, and the black jet 
basket. In these she placed the medicine which 
would make the horses drop their colts. The White 
Bead Woman then went outside and chanted, and down 
came the horses from the hills; but instead of four 
there came a herd. They circled the home, and they 
came to the baskets and licked up the medicine with 
one lick. New some of the horses licked twice 
around the baskets; so once in a long while there 
are twin colts. But the horses that licked out of 
the black jet basket licked more than once, and 
they have many colts. Then out of the herd there 
came one with long ears. She snorted and jumped 
away; and the second time she approached the basket 
she snorted and ran away. So she was not to have 
young, either male or female.

It was planned that the fetishes of the horses

^Goddard, Navajo Texts, p. 164.
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were to be laid in the center of the earth, in a 
place called Sis na'azil . . . . ^

It is at this point that the O’Bryan recording differs
completely from Sapir's recording of the myth. Sandoval told
O’Bryan that after White Bead Woman created the horses for
mankind, she did not give people horses immediately, as
Charlie Mitchell informed Sapir that she did in the preceding
myth. According to Sandoval, she gave the Twins, instead, the
fetishes to lay in the center of the earth at Sis na dzil and
promised them that in time "they were to have horses in their
country." Thus, it remained for another Navajo man— really
the first horse medicine man— to learn the necessary chants
and ceremonial rites to bring the steeds to mankind. The
Franciscan Fathers allude to this same theme too, noting that

- ■ - ■ • • * - • •• - . . .

at the time of their creation by the goddess, "the animals,
such as horses, burros, sheep and cows, which she made for

64
them, were not given to the Navaho."

2. Themes In Apache Myths And Tales
a. The Sun’s Gift Of Ceremonial Knowledge To San Carlos 

And White Mountain Apache Culture Heroes For Use 
In The Creation Of Horses

Earlier, I have pointed out that a popular theme of 
Navajo and Apache mythology concerns the first visit of the

620 ’Bryan, pp.177,178.
63 'Ibid.. p. 178. Cf. infra.107 for comparison of the 

above theme with similar ones in Apache mythology.

P. 356.
^ A n  Ethnologic Dictionary Of The Navaho Language.



Twin War Gods to their father, the sun deity. Just as often, 
an account will send only one of the sons to the father, and 
that son, of course, will be the protagonist Twin of the

65particular group supplying the myth. In San Carlos Apache
mythology, the latter variation occurs. Goddard records a
long tiring journey made by the San Carlos Apache protagonist,
Naiyenezgani (Killer-of-Enemies; Enemy Slayer), in search of
horses from his unknown father. With the aid of Spider Woman
and her web for a stairway to the sun, he surmounts all the
tedious difficulties imposed upon him. A middle-aged San
Carlos Apache named Albert Evans supplied Goddard with the
following version of the myth in 1914. Goddard stated that
Evans was born about 1875 and observed the necessary Apache
taboos about narrating this episode, separating it from his
general Apache creation myth and waiting until a suitable time66
of the year for recitation.

According to Evans, Sun, after testing Naiyenezgani to
see whether or not the boy really was his offspring, inquired:

"Well, my son, what is it you want?" . . . .
"I want horses, Father," he said. Saying he[gun] 
would bring a horse he led down a black one ana 
said, "Here it is." "Not that one," the boy said.
"By my kin," (the most common Apache expletive) * 66
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' 6 5 ...... •See supra, pp. 62-6?.66 . •

Myths And Tales From The San Carlos, p. 26, n.l;
p. 36, n. 1. Seasonal restrictions on telling myths exist 
among all the Southern Athapascans. If Evans had recited this 
myth out of season, he would have subjected himself and his Apache relatives to bad luck.
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the father replied, "that is the only horse I have.11 
The boy insisted on another and the man led down a 
sorrel one and presented it as his horse. Again the 
boy rejected it and the man insisted. Finally he 
took it back and led down another, a white horse on 
a trail of white metal. The boy rejected that one 
also and the man declared he had no other but finally 
went for one. This time he led down a blue, that is 
gray, horse on a trail of blue metal. "That is the 
one I have been talking about, now I will start back 
home," the boy said when he saw it. "That one is the 
only horse I have," his father said, "now you may go 
home if you wish."6 '

Sun does not give the blue horse to the boy, however.
As we have seen earlier, he only gives the youth a ride on68
his best horse as far as the center of the sky. Still, the 
San Carlos Apache believe that Naiyenezgani acquired horse 
power in this way and thus was able to create horses later 
on earth.^

A White Mountain Apache myth collected by Goddard in 
1910 from a White Mountain Apache named Noze also concerns the 
events of the Twins' first visit to their father's house.

^Ibid.« p. 37. Earlier in this recording, Goddard 
notes that the color sequence employed in this myth is not 
the usual one of black— east, white— south, yellow— west, blue 
— north (p. 7» n. 4). Here red-yellow is associated with the 
south. Sorrel is generally considered a brown color, red-yellow 
in hue. I do not know how to account for the occurrence here 
of either red or yellow in the south, nor of white in the west. 
It may be only an individualistic touch by a shaman with a cere
mony stemming from this myth. The individualistic touch is 
common among the Apache, as I have observed earlier.

68 . 'Supra, p. 4-3.
^ T h e  Apache place much value on the supernatural ex

perience through which a shaman obtains his power.
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This myth differs completely from the tale concerning their
first visit, which Goodwin collected years later from Palmer
Valor and which I have used earlier as an illustration of how
the elder brother chose the wrong gifts for the White Mountain
Apache and left the horses for his younger brother, who took

70them for the white man. Unlike Valor’s version, Noze’s 
account tells of how Sun lent four of his horses to the Twins 
to breed the first horses for mankind. After testing the Twins’ 
abilities in choosing the best horses from his herd— his black 
stallion and his wife's yellow mare— Sun let the Twins take 
the stallion and mare back to earth with them. He also in
cluded two more horses— a white one and a blue one— for good 
measure. Noze’s version relates how Sun bade farewell to his 
favorite mounts as he sent them off to earth with his sons:

The Sun felt his horses all over. He felt of 
their legs, their feet, their faces, their ears, 
their manes, their backs, petting them. "Goodbye, 
my horses," he said, "travel well for my boys down 
to earth. There is food for you on the earth the 
same as here. 1

After Sun's horses had carried the boys back to earth 
safely, the Twins' mother, an earth woman who had been impreg
nated by Sun, r e j o i c e d . A c c o r d i n g  to Noze, she "laughingjl^ 70 71 72

70Supra.pp. 64— 65.
71Goddard, Myths And Tales From The White Mountain,p.103.
72
Realizing Sun's unfaithfulness to her when the Twins 

appeared to visit their father, Sun's heavenly wife forgave 
him and made the earth woman, who had b o m  the Twins, her sister.



ran her hands over the horses saying, 'Your father gave
73you large horses.1M

On the fourth day after their return to earth, the 
Twins took the four horses to a place where four canyons came 
together, as their father had instructed them to do. At this 
place, the boys hung up four saddle blankets which their 
father had given them, facing each saddle blanket toward a 
point of the cardinal directions. In this way, they made an 
enclosure for their father's horses. They left the four 
horses in the enclosure at this place for four days before 
they returned to them. When they returned, they found "the 
valleys in the four directions were full of horses." In 
fact, the valleys were so full of horses they could not tell 
their mounts, the black stallion and the yellow mare, from 
the others. In order to distinguish them, they put pollen on
their palms and held them out to the herd. After they did
this,". . . two horses trotted up to them and licked the
pollen from the hands of their owners who caught them while75they did it." According to Noze, the Twins led these two 
horses back to camp, and all the others followed them.
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'Ibid. 
hIbid..
Ibid.

p. 104.
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Noze related how the Twins' all-wise fly companion

"told them about the two horses, what they had done, and that
they had made many horses for them." The fly added that in
four days from that time "it would come about that the broad

76
earth would be covered with horses."

Another White Mountain Apache myth records a second 
trip Naiyenezgani made alone to Father Sun's house. Bane 
Tithla, an Eastern White Mountain Apache, told Goodwin that 
it was on the repeat visit, rather than on the first visit, 
that the White Mountain Apache culture hero asked for horses 
for his people. According to Tithla, the journey occurred 
after ". . . all the monsters on the earth were killed, and 
he {the protagonist was living well among the people. " In 
Tithla's version, recorded on the San Carlos Apache Reservation 
in Bylas, Arizona in 1932, the black stallion and the yellow 
mare again play important roles. Tithla related: "When he
got to Sun's house, he said to him, 'My father, give me some
thing good. The people on the earth do not have much. My 
father, give me a horse."

. The sun was rather indignant. He showed it in his 
answer: "I have no horse. Do not talk this way, because we
have no horses here. Where would I get a horse for you?

-ryrj

What horse would I give you?" Sun said to the youth.
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Ibid
Goodwin, Myths And Tales Of The White Mountain.p.37.



It was a definite part of Sun’s personality to act 
this way. To the Apache or Navajo mind, he was always a. chap 
with whom one had to stand one's ground. He had a horse all 
right; thus, the White Mountain Apache narrator continued:
"But all the same Sun went off to the east where was Black 
Wind Horse. When Sun rode this horse the earth went down and 
the sky went up."

It was the youth's turn to be cagey. When Sun offered 
him the Black Wind Horse, Naiyenezgani merely answered: "No,
not that horse. I don't want him."

By this time, Sun was evidently enough impressed with 
the lad to try to satisfy his wishes. "Then Sun went to the 
south where there was Lightning Horse, and he led this horse 
back with him," the narrator noted. Again, the culture hero 
shook his head.

Sun was a little weary of the whole thing by now; he 
told his son: "Then, what horse shall I give you? These are
all the horses I have."

Bane Tithla said that this did not faze the boy at 
all. "Just the same he kept on asking. After a while Sun

78
went off to the west and led back a black stallion. This 
seemed like a good one, so he took it off home with him."

But the third horse proved to be a bad choice, and

101

Ibid. Here the White Mountain Apache color sequence 
pairs black in the west with black in the east.
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Naiyenezgani saw that he had been outwitted by his father.
For when the boy had arrived home with the black stallion and 
tied him to a tree for the night, he ran around the tree all 
through the night, making a great noise. "He nearly pulled 
the tree down . . . ," Tithla added.

The next morning,Naiyenezgani decided that he better 
go back to see his father about this matter. Maybe he could 
explain what the matter with the horse was, the youth reasoned.

Naturally, Sun, who was an expert in the care and treat
ment of horses, knew exactly what the trouble was. Sun gave 
him a good tame yellow mare with these instructions: "Take
this mare with you back to your home and put her with the 
black stallion. If;you do this, the stallion won't want to 
get away any more."

Being also a White Mountain Apache father, Sun had a
few horse ceremonial tips for a youth, who was obviously
beginning to learn what the Apache call "the ceremony of the

79horse." He gave Naiyenezgani "a saddle, bridle, rope and
blanket, and told him, 'When you get back home put the bridle

80to the east the first night.'" 79 80

79That is the supernatural experience in which anyone 
receives the power of horses, which is necessary in controlling 
them or treating an illness incurred in some way by a horse.

80
Ibid. On this occasion, these trappings are the 

necessary ceremonial offerings for the horse ceremony.
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b. The Culture Hero’s Or Holy Being's Creation Of 

Horses For The White Mountain, Jicarilla And 
Lipan Apache

The boy followed his father's instructions. As soon 
as he got home, he put the bridle to the east for the first 
night. According to the narrator, these events proceeded to 
happen:

The black stallion stayed where the bridle was all 
night and kept neighing. Sun had told him to put the 
saddle blanket to the south the next night, and he did 
so. All that night there were horses neighing at that 
place. When he went to where he had put the blanket 
the next morning there were lots of horse tracks all 
around the place. Sun had told him to put the saddle 
to the west on the third night, and he did so. That 
night he heard horses neighing all night long. In 
the morning when he went where he had put the saddle 
there were horse tracks all around the place. Sun 
had told him to put the rope to the north, and so he 
did this on the fourth night. All that night there 
were horses neighing, also colts, at that place to the 
north. When he went in the morning to where he had 
put the rope, there were lots of horses, all kinds, 
black ones, white ones, blue ones, and others. From 
that time on there were horses on the earth.01

A Jicarilla Apache myth also attributes the gift of 
domestic animals to a ceremony performed by the culture hero. 
While not mentioning horses specifically, it says that after 
Killer-of-Enemies had killed all the monsters inhabiting the 
world, he went to the top of a big mountain near the present 
Mescalero Apache Reservation to begin the creation of the 
white man and animals useful to mankind. With the blood of 
the monsters still on his hands, he took a reed and threw it 
to the east, saying: "This will be white people, Americans." 8

8lIbid.. pp. 37-38.



Then he rubbed the blood of the monsters together with his
hands and made a motion as though he were throwing something
to the east. "Those white people will be strong in a life
•Way . . . .  They will help all peoples," he said. And then,
he washed the blood of the monsters off his hands in a bowl
of holy water his grandmother gave him, and he "raised his wet
hands and shook them. As the drops fell he said, ’These will82
be sheep and cattle of all kinds.1"

However, another Jicarilla Apache version of the ani
mal creation story does specifically mention the creation of 
horses. It varies considerably from the preceding version and 
places the creation ceremony in the underworld. The Jicarilla 
Apache are the only Southern Athapascan group that I have 
found, who have a tradition which says that horses and other 
animals followed the Jicarilla up to earth on the emergence 
ladder at the time the people are said:to have first emerged 
from the underworld. ' .

The creation of horses in the underworld was a task 
performed by an anthropomorphic supernatural whom the Jicarilla 
call Black Hactcin. The Jicarilla religion recognizes many 
Hactcin, and Black Hactcin, as well as the other supernaturals, 
is said to be the offspring of Black Sky and Earth Woman.
These Hactcin lived in the darkness of the underworld, in the 82

82Opler, Myths And Tales Of The Jicarilla. p. 77.
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83womb of the earth mother before the sun and the moon existed. 
Of all the many Hactcln supernaturals, who personify the 
power of objects and natural forces to the Jlcarllla, Black 
Hactcln was the most powerful and became leader in the world

105

below. From clay images, he moulded all the first animals
and birds, who asked him in turn to make man for them as a 

8N-
companion.

After Black Hactcln had formed all kinds of animals, 
among whose many kinds were horses, this version of the 
Jlcarllla origin myth relates how the animals came up to him 
for instruction about what they should do with themselves. 
The incident follows:

All were present. But at that time all those ani
mals could speak, and they spoke the Jlcarllla Apache 
language.

And those animals spoke to Black Hactcln. Each 
one came to speak to him. They asked him many 
questions. Each asked him what he should eat and 
where he should go to live, and questions of that 
order.

The Hactcln spoke to them. He divided all foods 
among them. To the horse, sheep, and cow he gave 83 *

83Ibid.. pp. 1, l4l.
81+
Ibid.. pp. 1-2, 4. The origin myth says that after 

the animals and birds met at a council with Black Hactcln and 
told him they needed man as a companion, the supernatural 
"traced an outline of a figure on the ground, making it just 
like his own body, for the Hactcln were shaped just as we are 
today." Black Hactcln brought this tracing to life after his 
own image and named his creation, Ancestral Man. Next, he 
proceeded to form a female partner for the man called Ances
tral Woman. See Ibid., pp. 5-6.
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grass. ‘'That is what you shall eat," he said. To 
some he gave brush, to some pine needles. Some he 
told to eat certain kinds of leaves but no grass.

"Now you can spread over the country," he told 
them. "Go to your appointed places and then come 
back and tell me where you want to stay all your 
lives."

He sent some to the mountains, some to the de
sert, and some to the plains. That is why you 
find the animals in different places now. The ani
mals went out and chose their places then. So you 
find the bear in the mountains and other animals 
in different kinds of country.

Hactcin said, "It is well. It looks well to 
see you in the places you have chosen."

85So all the animals were set apart.
At this point in the origin myth, it would seem that 

all the animals were settled on earth in their various habi
tats. But such is not the case. It must be remembered that 
all of this took place in the Jicarilla underworld and only 
mirrored the animals' existence on earth. The origin myth 
proceeds to tell us that considerable time elapsed before the 
animals and birds, following the lead of the ancestral people,
emerged from the underworld by climbing up a mountain to

: 86
enter the opening hole of the earth above.

The emergence account records that all animals were * 86

8^Ibid.. p.2.86
Ibid.. p. 26. Jicarilla traditions vary about the 

identification of the emergence mountain. Some locate it as 
a peak in the San Juan Mountains north of Durango, Colorado; 
others place it as a big mountain near Alamosa. Colorado. 
Still others say it is at the"heart of the earth" near Taos, 
New Mexico. See Ibid., pp. 26, n. 2, 57» n.l, 163-164-.



"gentle and tame" at the time of emergence, but later inci
dents brought about by earth people, who were not respectful 
in their treatment of them, caused the animals to disperse
across the face of the earth. Thus, the Jicarilla had to go

87
find them again.

Again, in Lipan Apache mythology the creation of 
horses for mankind is a chore left for the protagonist elder 
brother, Klller-of-Enemies. In fact, the theme of the culture 
hero’s supervising the ceremony to release horses to mankind 
is a more common one to Apache mythology than it is to that 
of the Navajo. Except for the O ’Bryan version of the myth 
of the acquisition of horses, where the task of releasing 
horses to mankind depends on a Navajo medicine man's cere
mony, I have found that the Navajo leave the ceremonial tasks 
to Changing Woman. Of course, the O ’Bryan myth records that 
the goddess had already created horses in a ceremony at her
home in the western world before the Navajo medicine man

88
acquired them through ceremony.

The following parts of the Lipan Apache myth of the 
creation of horses were told to Opler by an aged Lipan named 
Antonio Apache during the summer of 1935. Antonio informed 
Opler that the actual telling of this story is considered by

87Ibld.. pp. 26, 215, 260.
88O ’Bryan, p. 177.
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the Lipan to be a transfer of a horse ceremony from the teller 
to the listner— that is, in the sense of teaching it to another. 
Therefore, ceremonial gifts must be given before the man who 
knows it will tell it.

c. Birds' Powers With Horses Among The Lipan, Mescalero 
And Chiricahua Apache

After Killer-of-Ehemies had formed the first horses
up in the heavens,of the suger-charged elements described
earlier in this manuscript, he decided to make horses on
earth. He called together three of his companions, Cowblrd

90
Boy, Bat Boy and Crow Boy, to assist him. However, Antonio 
said that when Killer-of-Enemies made the first form, the 
eastern horse, "he was the one who was really doing it. The 
others, his partners, were only watching him." Then he sent 
the horse out into the wilds. Antonio continued:

Killer-of-Enemies got these three men and said he 
was going out in the plains after horses, going on a 
raid. His home was in the Guadalupe Mountains and 

....  from there he started to the east.
Four horses were there, standing in different di

rections. The blue horse was standing to the east, 
the white to the south, the sorrel to the west, and 
the black to the north. They could not be approached 
because they were out in a flat place and were watch
ing closely for someone to come near. Killer-of- 
Enemies and his three companions went out and saw

89 ,Supra, pp.2-4
. 90Many Apache tribes associate the cowblrd, the bat 

and the crow with horses and cattle as well as with game ani
mals. /iQpler, Myths And Legends Of The Lipan. p. 3 0.
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these four horses. At first Killer-of-Ehemies didn’t 
know what to do.

Then he called a heavy rain. It rained so hard 
that one could see only a little way ahead. The 
wind blew.too. The horses stood hunched up, try
ing to protect themselves from the rain. Then Killer-of-Enemies went around all four horses from 
the east clockwise four times. He came forward. He 
had no rope. He then made a blue rope from the sun’s 
blue ray. He used that rope. He put it over the 
blue horse. It was raining while he got that horse and the horse did not move. He went to the south.
He got a white rope from the ray of the sun and put 
it around the white horse. He did the same thing 
to the sorrel horse, getting a yellow rope from the 
sun. At the north he called for a black rope from 
the sun's shadow and with this he secured the black 
horsed2

Once Klller-of-Enemies had lassoed the cardinal horses
and stopped the rain, Antonio said he called his three partners
to come over and mount three of the horses. The horses stood
very still as he ordered Grow Boy to get on the black horse;
Cowbird, the white horse; and Bat, the yellow horse. For

93himself, the Lipan culture hero chose the blue horse. Killer- 92

92Ibid., pp. 30-31. In the above passage, the following things should be noted: (l)The Guadalupe Mountains are lo
cated in southwestern New Mexico and western Texas.between 
Carlsbad and El Paso. (2) Regarding the color sequence employed 
in the above myth, Opler writes: "^his is a personal note. 
Another individual who knew the ceremony of the horse utilized 
the ordinary set of colors.M See Ibid.T p. 30, n.l; also supra, 
pp. 20-21 for the more popular color circuit. (3) Concerning the last paragraph, note the rain symbolism again. A novice 
shaman invoked these same rains in the Killer-of-Enemles tra
dition when he went out on the plains in search of horses.
For this story, see infra, pp. 160-161.

<22
Ibid.. p. 31. Opler notes (p.30) that the choice 

of a blue horse by Klller-of-Enemies is a personal fancy of 
Antonio's. According to Antonio, "Black is usually the most 
sacred color."



of-Bnemies knew of the innate ability these three would show 
around horses. All the Lipan people came to know that the 
reason the cowbird followed the movements of horses was be
cause it had "power" over them. They learned, too, that the 
bat’s ability to hang on to precarious perches lent it aid in 
breaking wild horses and winning horse races. On the other 
hand, they had learned from hunting game animals by ritual 
that the crow had scavenger Interests, so they always included
this bird in their hunt ritual to take care of waste and un-

91*desirable parts that must be left behind. It was inevitable,
I think, that many of the beliefs, rituals and traditions
connected with game animals before the introduction of the
horse by the Spaniards be shifted to the folklore surrounding
the horse once that animal was acquired.

Knowing all these things about his companions, Killer-
of-Enemies decided to test the abilities of the three in a
horse race. As he handed the ropes of sun rays to each bird,
he made four motions each time with his hands to keep the
horses still. He watched them as they raced their horses. 95around clockwise. "The horses didn't pitch," Antonio said.

Having tested their abilities with horses, Killer-of- 
Enemies was ready to complete the journey. The narrator

foibld.. p. 31, n.l.
95Ibid., p. 31.
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finished the story of the first Lipan Apache horses, telling 
of the way wild horses came to exist.

Then the four started out. They came to a mesa.
They found many horses. These they drove to the 
Guadalupe Mountains. At that place there was a lake.
The horses stayed there and drank, and from there 
they went out in all directions. After that theIndians got the horses.96

From the Mescalero Apache Reservation in the White 
Mountains of southeastern New Mexico, Joe Storm collected a 
good horse tale which attests to the abilities of Cowbird with 
wild horses. This tale, explaining how wild horses came to 
exist in the Mescalero country, came from a white cattleman 
named Jim Jackson who lived among the Mescalero Apache and 
learned his version from them. This tale centers around an 
Indian warrior named Cowbird and his finding a wild black 
stallion called Diablo and breaking him, only to release him 
to the wilds again.

In Jackson’s words, “Well, Cowbird was about the best
rider the horseback Indian ever knew of. He had an instinct
for knowing just what a horse was going to do next, no matter

97
how fast he did it. He had a special instinct for Diablo.”

Jackson described the scene of Cowbird breaking 96 97

96Ibid.. p. 32.
97Joe Storm, "Sons Of The Devil,” Puro Mexlcario. ed. 

J. Frank Dobie, Publication Of The Texas Folklore Society, 
No. 12 (Austin, 1935), P. 192.



Diablo in this way:
The black(biabloldoes a sunfish to the moon, comes 

down on his back, foils over and goes into some awful 
contortions. At times he flies sidewise through the 
air, very much like a killdee; and at other times he 
turns over and over in the tall grass. But that 
Indian seems to be on like a wart.

ThisFridejkeeps up most of the night until Cowbird 
feels that he can last no longer. "Soon,M he thinks, 
"will I hunt with my departed brothers in the Land of 
the Sun." But Diablo is tiring steadily as morning 
draws near. Then he stumbles and falls hard and 
knows he’s whipped. But the Indian is whipped, too, 
if the.horse only knew it. Neither can regain his 
feet. Cow Bird lies to one side and his blood-stained 
face must have looked old in the grey morning light.
The black, his once glossy coat a mat of dirt and 
blood, finally manages to stand.

"Master," the outlaw (the stallionjspoke, "if I 
could, I would kill you. This I know— and that I 
love you. I will travel to the high places, where 
the air is pure and I shall be free. There I will 
regain my strength and mind. Come not for me, 
master, lest I kill you. And remember, in days to 
come, that I have told you the liberty.of the horse 
will outlast that of the red man."

"Devil-horse," the Indian answered back, "go 
where you will; you have borne me well. My people 
will not disturb your freedom."

As the sun was setting four days later, Cow Bird 
heard a shrill, high nicker come over a breeze from 
the west. "Diablo is lonesome," he says to himself. 
"He will be back begging for forgiveness before the 
sun sets on another day." But Cow Bird was only 
half right, it seems. For when Cow Bird rose the 

next morning and went to catch his best sorrel mare, 
all he found was a pair of chewed-up hobbles. From 
that day to this, wild horses have roamed over the 
slopes of Old Baldy. "Sons of the Devil," some call them.7° 98

112

98Ibid.. pp. 192-193.



As in the case of Cowbird, the theme of Crow's con
trol of horses finds expression, not only in Lipan Apache 
mythology, but in other Apache mythologies as well. For 
instance, the Chiricahua Apache believe that crows controlled 
not only horses, but all the various kinds of animals from 
the beginning of time, and that their.culture hero had to
free the animals first from the crows before they could be

99given to mankind. The Chiricahua say that the animal homes 
were places underground or in the mountains where huge herds 
of animals stayed. Their jealous crow guardians watched 
warily at the stump placed at the door of a huge corral for 
any possible trespasser.

In a Chiricahua tale, Killer-of-Enemies turns into a 
dog and performs the miraculous feats, though he is considered 
the less important of the twin brothers in the main body of 
Chiricahua mythology. That he takes charge on this occasion 
is due to the fact that the Chiricahua,.associating him with 
the white man, feel it is only logical that he "be made respon 
sible for the securing of cattle, an economic good also

113.

^ A  similar Lipan Apache tale tells about the liberation 
of buffalo from crows. See Opler, Myths And Legends Of The 
Lipan. p p . 122-125. The White Mountain Apache also have a tale about deer being freed from crows. See Goddard. Myths 
And Tales Of The White Mountain, p p . 126-127. The Navajo 
tell of twin brothers who kept and protected game animals 
behind a door in the east side of a mountain. See Wheelwright, 
Hall Chant And Water Chant, p. 90.



connected with the white man.“ Coyote serves as his rather 
dubious assistant.

Opler mentions that the Mesealero Apache have a cog
nate story to the Chiricahua tale, but Child-of-the-Water acts101
as protagonist. He does not explain why the Mesealero made 
their protagonist responsible when they have the very same 
associations for Killer-of-Enemies with the white man that 
the Chiricahua have.

The Chiricahua Apache version of this widely distri
buted type of Southern Athapascan tale revolves around the102
liberation of cattle to mankind. Though only cattle are 
specifically mentioned as being liberated from the crows, the 
tale includes humorous passages demonstrating the crows' owner 
ship of horses too. Thus, I feel justified in including the 
following excerpt to emphasize Crow's relationship with horses * 101

°0pler, Myths And Tales Of The Chiricahua. p. 16, 
n. For Killer-of-Enemies' role in Chirichaua mythology, see supra,p.6 6.101

Myths And Tales Of The Chiricahua. p. 1 6, n. This 
Mesealero cognate tale appears in an unpublished manuscript by 
Opler entitled "Myths And Tales Of The Mesealero Apache Indians," which I have not seen.

^■^A Jicarilla Apache tale of two young men with super
natural powers, who turn themselves into puppies with tricking 
the crows and liberating all the game animals in mind, is most 
similar, to this Chiricahua story. However, the Jicarilla tale 
does not single out domestic animals among those liberated as 
the Chiricahua tale does. Undoubtedly, the hero of the Jica
rilla tale is none other than their protagonist, Killer-of- 
Enemies, and Child-of-Water is his assistant. See Opler, Myths And Tales Of The Jicarilla. pn. 256-260.
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in Chirlcahua lore:

The crows all had horses in those days like cow
boys. And every day these crows would get on their 
horses and go out there to that stump. When they 
reached that stump, one would get off and kick it 
four times, and the stump would open and the cattle 
would come out. The dog [actually Killer-of-EnemiesJ 
watched to see just how they did it; every time the 
crows went to let the cattle go out to graze, this 
dog would run along on the side where the crows 
wouldn't see him. He was watching the crows to see 
where they were going and what they were doing. The 
crows had one big buffalo bull lying beside that 
stump all the time to guard the cattle.

The dog thought it over and planned a way to get 
in there and turn the cattle out while the crows 
were away sometime.

One day the crows all got on their horses and 
went to the mountains, in a direction which took 
them away from the stump. After all the crow men 
had gone to the hills on their horses, the dog ran 
to the stump where the cattle were. He found that 
big buffalo lying there by the stump. The coyote 
was with.the dog as his partner. They went to the 
buffalo.103

d. The Animal Spirits' Freeing Or Helping To Free 
Domestic Animals Among The Chirlcahua, Mescalero 
And Klowa-Apache

After interviewing the buffalo guarding the stump 
and being warned by him of the dangerous monsters inside, 
the dog turned himself into Killer-of-Enemies. He decided 
to enter anyway and to take Coyote along as a companion. 
Together they made the journey to the "holy home," past 
monster snakes, howling animals, lions with heads facing each 
other and hungry bears. Their journey symbolized the experi-

103Opler, Myths And Tales Of The ChirlcahuaT pp. 16-
17 •



ences Chiricahua shamans claim to have when obtaining super-104
natural powers. .

Finally, when they had passed all the monsters, they 
met a big buffalo from whom they asked permission to see the 
cattle. The Chiricahua says

!. . . Killer-of-Enemies told this buffalo, "Old 
man, we came here to speak to you. Up there where 
we came from there is a big prairie, fine grass, 
mountains, canyons, water everywhere. Why don't you 
turn these cattle out there and let them graze? You 
have them all penned up here with no grass. Turn 
them loose up there and let them get fat. 11 10?

it is said that the buffalo told Killer-of-Enemies 
to take a pipe and a tobacco pouch over to a very old man in 
a nearby dwelling. These were to serve as token gifts to the 
old man in charge of the cattle, and they were to symbolize 
Killer-of-Enemies1 request for supernatural power. The 
culture hero was told not to say a word; this would make it 
hard for the old man to refuse him. In a way, he, like any 
novice shaman, was asking for a ceremony.

The tale continues, telling us of the interview that
ensued:

116

Killer-of-Enemies and Coyote went through the 
herd ofccattle to the dwelling. There were cattle 
everywhere. These cattle were watching Killer-of- 
Enemies and the coyote. Killer-of-Enemies and 
Coyote walked up to the dwelling and found an old, 
old man. And Killer-of-Enemies handed his tobacco * 105

1QlfIbid.. p. 17, n. 1.
105Ibid., p. 17.
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and his pipe to the old man without saying any
thing.

Then afterward Killer-of-Enemies told'him, "Old 
man, I come from a very beautiful country. You 
ought to have all your monsters, your buffalo^ and 
your cattle up there. I have come to ask your per
mission to take them all up there.

And Killer-of-Enemies got his wish. He herded 
all those cattle together and turned them out.
While he was driving out the cattle, Coyote was 
running around among them killing them. ut> When 
nearly all the cattle were out, Coyote jumped 
right on the chest of a buffalo and rode out that 
way. That is why the buffalo has a fat place there, 
and the fat is brown inside, just the color of a 
coyote.

Now these cattle were all out. It was late in 
the evening, so late you could hardly do anything 
with them. The cattle belonged to the crows and 
these crows were trying to protect them in every 
way. Now the crows saw the dust coming out of that 
hole like fog. They rode that way, rushing to the 
place where they saw the dust rising. You know how 
the crow makes a noise like cowboys herding cattle.
Well, they made that noise. They did their best, 
but they couldn*t drive them back; the cattle got 
away from them.

While the crows were riding after their cattle 
they mentioned what they had eaten that day. They 
said, "My liver1 My eye! My entrails! My excrement!"
They named all the bad things they had eaten that 
day. That shows what they usually ate. So the human 
beings get all the best part of the meat and the crows 
get what is left. That's what it means.

They claim that before this there were no cattle 2.07 
here, and that this is how cattle came to be on earth.

The motif of Coyote killing animals while he herds 
them is common in Apache mythology. See Goddard, Myths And 
Tales From The White Mountain, p. 138 for the incident of his 
killing mules; Opler, Myths And Legends Of The Ljpan. p. 166 
for the incident of his killing sheep.

Opler, Myths And Tales Of The Chiricahua, p. 18.107
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The curious position of Coyote in the preceding 

Chirlcahua tale is an interesting one to contrast with his 
position in Mescalero Apache mythology. Before this can be 
done, however, it is best to give a short summary of his gen
eral role in Apache folklore. In the above tale, he begins 
his role as an assistant to Killer-of-Enemies in freeing the 
animals for mankind, only to end as a trickster killing the 
animals on their way to liberation. In most Apache Coyote 
tale cycles, Coyote appears as a trickster, sometimes with the 
personality traits of a human being, sometimes with those of 
an animal. Generally speaking, Coyote's character in these 
tales epitomizes the less desirable characteristics of mankind.

Three basic types of Apache Coyote tales relate the 
trickster Coyote's exploits with horses. These types are the 
ones in which (1) Coyote shows how he can lie and steal a 
horse, then pretends the horse balks because it wants handsome 
trappings; (2) Coyote paints a horse a color other than its 
natural color and sells it to a gullible buyer; (3) Coyote 
owns a horse which he makes his prospective buyer believe 
defecates money. There are versions and variants of the above 
three tale types in Chirlcahua, Kiowa-Apache, Jicarilla, Lipan 
and White Mountain Apache collections. Sometimes a mule or 
a burro is substituted for the horse, and quite often the 
tricked man is a white man. When he is not a white man, he 
is usually an Indian from an enemy tribe, but the pattern for



all these tales Is basically the same. I have not found 
examples of the particular type of Coyote tale relating to 
the horse among the Navajo, but it is quite possible that this 
type exists.

The main purpose of the Coyote cycle of tales is to 
teach moralistic principles to the young. The secondary pur
pose is to have a scapegoat around in mythology on whom such 
shortcomings as incest, adultery, perverse conduct, falsehood, 
theft and laziness can be blamed.

The Mescalero Apache have the foregoing cycle of 
Coyote tales too, but the Mescalero have further extended the 
cycle to use Coyote for higher purposes.. Since the Mescalero 
Apache have no emergence legend which refers to the creation 
and origin of the major ceremonies, as many Southern Atha
pascans do, they have turned to their Coyote cycle to tell of 
the origin of things.

Opler has outlined the dual role of Coyote in Mesca
lero Apache mythology and folklore in the following passage:

When Coyote has run the gamut of his adventures, 
the culture hero takes possession of him, and. speak
ing through him, begins the.creation of the living 
things of the earth. Later the culture hero himself 
appears, transforms Coyote into the brute he is to be 
henceforth, and continues the task of creation. Finally

See Opler, Myths And Tales Of The Chlricahua. pp. 56- 
57; McAllister, "Kiowa-Apache Tales," pp. 78-SO; Opler, Myths 
And Tales Of The Jlcarllla. pp. 316-317; Opler. Myths And 
Legends Of The Lloan, pp. 163, 166-167; Goodwin, Myths And Tales Of The White Mountain, pp. I9H--I9 6.
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White Painted Woman, mother of the culture hero, 
makes her appearance, aids in the creation, and 
gives rules and advice for the ordering of human 
life. Then these supernaturals disappear, and 
the world stage is set for the human occupation 
to follow.109

The creation df the Hescalero Apache horse appears in
the long story of "Coyote And The Creation" collected by
Hoijer. After Coyote has created many of the living things
of the earth and many of the wild game animals, the Hescalero
culture hero, Child-of-the-Water, appears and sends Coyote
away because he did not choose to be human. The first act of
Child-of-the-Water is to look around him and comment: "It
seems that much is lacking. All that is lacking, you will be 110
created."

Among the things that were lacking were human beings 
and horses and cattle, as well as many of the wild game ani
mals of the mountains. We are told that Child-of-the-Water 
said the following as he brought the horses and other animals 
into existence:

"All varieties of cattle, all varieties of horses, all that live in the mountains, those that are bears, 
mountain lions, mountain sheep, elks, buffaloes, ante
lopes. All that I have named, you will be good to all 
kinds of Indians and white men on the surface of the

^■^See the ethnological notes by Opler in Hoijer, 
Chiricahua And Hescalero Apache Texts, p. 216. Coyote’s 
role as a creator-transformer-trickster-dupe is a frequent 
theme in folklore from many other Indian tribes. Raven also 
appears in this role.

Chiricahua And Hescalero Apache Texts, p. 177.110
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earth. I have created you because they want to use 
you in some way."Ill .

Coyote's place as an assistant of Killer-of-Enemies 
in freeing horses for the Chiricahua Apache is taken over by 
Mole in a Kiowa-Apache tale concerning their acquisition of 
horses. The Kiowa-Apache acquisition tale relates how the 
first horses were seen around a pond of water and is remini
scent of the ending of the preceding Lipan account in which 
Killer-of-Enemies drove the horses to a lake in the Guadalupe 
Mountains. At that lake, the first horses stayed and drank,
and from there went out in all directions so that the Lipan112
could acquire them. The Kiowa-Apache tribe, which like the 
Lipan and Jlcarilla Apache belong to the Eastern Apachean 
linguistic grouping, have the most pronounced Plains orienta
tion in their mythology. Undoubtedly, this comes about 
through their centuries of association with the Kiowa tribe 
to whom they are linguistically and ethnically unrelated.

Solomon Katchin, a Kiowa-Apache of seventy-five years 
of age and living in Apache, Oklahoma when he served as 
McAllister's informant, told the following tale in 193*+:

A long time ago the Apaches had no horses, only dogs. 
Then one time some horses came to a pond of water to' 
drink. The Apaches saw them and asked Mole to go over 
and get them. Mole went under the water across the 
lake. He saw that an old mare was the leader of the

-- ------E l -----Ibid., p. 181.
112Supra. p. 111.
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horses, and went after this mare. When she stooped 
down to drink, Mole made ripples and these ripples 
became a rope and got around the mare’s neck. Mole 
had a hold of the other end of the rope and led the 
mare to a tipi in the village. The other horses 
followed. That is how the Apaches got horses. They 
were the first to get them.ii3

e. The Culture Hero's Release Of Horses From The 
Jealous Horse Guardian For The Kiowa-Apache

Alvin Shaman, a middle-aged Kiowa-Apache medicine man,
who also lived in Apache, Oklahoma, gave McAllister a different
account the same year. According to Alvin, the twin sons of
Thunderman, called Fire Boy and Water Boy, released all the
horses to the Kiowa-Apache from the jealous guardianship of a
wild horse when they were overcoming all the monsters and
enemies of the people. During these trials, Alvin recounted
that Thunderman told the boys: "Way out there is a wild horse.

H 4He looks at you and kills you with his eye. You boys stay
away from him." But the boys talked it over among themselves
and decided to overcome the wild horse just as the Chiricahua
Apache’s Killer-of-Enemies and Coyote had decided to free the
animals belonging to Crow. Alvin continued: "They found the
horse, spun their medicine, and then killed him. They told
the old man, ‘Now the Indians,can get horses. They can get

115them and ride around on them.'" 113 * 115
113McAllister, "Kiowa-Apache Tales," pp. 51-52. 
lllfThe motif of the killing of eye-killer animals and 

birds is a very common one in Navajo and Apache mythology.115McAllister, "Kiowa-Apache Tales," p. 3 9.



D. The Problems Brought By The Gift Of Horses As Shown 
In Navajo And Apache Legends And Humorous Tales
There are always skeptics in every society, and not

every Navajo or Apache was sure the gift of horses by the
gods and other beneficient supernaturals was a real blessing
to Southern Athaspaean societies. Later, there were those
who looked "the gift horse in the mouth," and decided that the
animal the people had done so long without caused more trouble
than it brought happiness. A Southern Tonto Apache named
Henry Irving of Payson, Arizona belonged to this set. He
attributed the separation of the Apache groups from the Navajo
and from one another to Sun's gift of the horse to Slayer-of-
Monsters (Killer-of-Enemies). This gift also brought them
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trouble with the Hopi, he felt. He expressed this idea to 
Goodwin as follows:

Long ago. all our people were living at taiba«k&-wk 
("dance camp";. This place is right under a point of 
the mesa where the Hopi live. In those days, when we 
first came on this earth, there was nothing. We were 
living with the Navaho and Hopi in that country. We 
were getting on all right, but Slayer of Monsters went 
to his father, Sun, and got a horse from him. From 
that time on trouble started, so our people moved south 
across the Little Colorado.Ho

If we can follow Irving's reasoning, even the auto
mobile brought less trouble for the few remaining Southern 
Tonto Apache still living either at or around Camp Verde or

... n 6 Q 00dwin, The Social Organization Of The Western
Apache, p. 620, n. 47.
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down at the San Carlos Apache Reservation.

Though the separation of these people occurred long 
before, the Navajo have a similar legend, which Sandoval 
related to O’Bryan. It tells of the separation of the Navajo 
from the Apache of the south— probably meaning the White 
Mountain Apache. Sandoval summarized the grievances that the 
horse brought among the people in this ways

Now that the horses were given to the people, and 
there were a great many people in the land, they com
menced to crowd each other. Some of the people 
wanted to go to war over the slightest thing. They 
taught their children to be quarrelsome; they were 
not raising them in the right way. They did not have 
peace in their hearts. At this time there appeared 
in the country many plants with thorns, in fact these 
were more numerous than any other kind of plant. Even 
the grass became sharp and spiked. It was because 
of the people's ill nature, and the plants and the 
grass, that another plan was formed.*1?

Besides the wars and separations the folk tales and 
legends of the Navajo and Apache assure us the horse pro
duced, there was still another problem he brought. Both the 
Navajo and Apache ate the first horses that fell into their 
hands, but before much time passed, they decided they had 
better learn how to ride them. Humorous Apache tales show us 
that this was not the easiest thing in the world to do.

Traditions say that the Foolish People, a not very 
bright Apache people found in Chiricahua and Mescalero Apache 
folk tales, never learned to ride horses properly, much less

Bryan, p. 181.



to control them. The Jlcarllla Apache call these same people
either Foolish People or Traveling People, while to the Lipan
Apache they are known as the Spotted Wood People.

These Foolish People, according to Opler, "are said
by the Chiricahua and Mescalero Apache to have been an actual
group, formerly living near or in Mescalero Apache territory118
and speaking an Apache language."

The Lipan named Antonio Apache extended this idea a
step further. Antonio’s version was that they were the ancient
people, who "didn't have much sense. They lived on mescal and
stayed out in the flats. The other people, the Mescalero,
the Chiricahua. the Lipan, and so on, started from the Spotted 

119Wood People."
Whether these statements contain elements of truth 

or not, these stories have now come to be purely traditional 
Apache folk tales. On the other hand, it might not be stretch
ing the point too far to make a few conjectures. Could these 
tales, now considered merely as Apache humor tales, told only 
for amusement or to warn children against foolishness and 
misbehavior, possibly recount some of.the experiences the 
early Apache suffered.in learning to ride? Considering the 
fact that the Apache and the Navajo acquired horses from three 
hundred:to three hundred and fifty years ago, this would give * 119

l^Note by Opler in Hoijer, Chiricahua and Mescalero 
Aoache Texts, p. 146, n. 24:1.

119Opler, Myths And Legends Of The LipanT p. 205.
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truth over three centuries to work its way Into the form of 
traditional tales. Perhaps it would be stretching the point, 
but it is an interesting one to keep in mind when reading the 
following examples.

Throughout these tales, the Foolish People are known 
only as fast runners. They seldom, if ever, become adept in 
handling horses. The only thing that they ever accomplish 
which their raconteurs can cite with any pride is that they 
can outrun the horses of the Comanche or any pursuing cavalry
man. No matter what the heart of the tale may center around, 
the story seldom leaves out one fact, which further emphasizes 
the extent to which fine horsemanship came to be admired by 
the Southern Athapascan cultures. This fact is— these people
were so foolish, “they didn’t even know how to get on a 120
horse." .

When the Foolish People see their first horses, they 
hold councils to discuss what to call the horse, what to feed 
it, just what to do to make this unknown animal happy and com
fortable. When they start to ride it, they usually mount it 
backwards; some in their confusion even go so far as to stick 
pitch on their buttocks to assure success.

One of the best examples of the Foolish People learn
ing to ride is found in a long Jicarilla Apache tale concerning 120

120Opler, Myths And Tales Of The ChirlcahuaT p. 84.
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these simple-minded people's acquisition of horses from am 
enemy Plains band. They had camped with the enemy, being so 
dumb as not even to understand that they were enemies. As 
shown in the excerpt below, their antics delighted their enemies 
no end:

. . . these people never stayed in one place all 
the time. After a while they were going to move.
So the enemy people gave them some horses, for they 
felt sorry for the women who had to go on foot. They 
gave them some gentle horses which would not buck and 
also gave them saddles.

They told them, "You must take these along wherever 
you go."

But these people didn't know what the horses were 
for or what the saddles were for. The enemy watched 
them to see what they would do.

The Plains people told them, "Put your saddle on 
the horse and ride it." They told them this in sign 
language, for they could not speak the same language.

So these people, put the saddle on, but put it on 
reverse fashion. They didn't tie the cinch. They 
knew nothing about saddling horses. The enemy people laughed at them. ;

Then the enemy people said, in sign language,"Sit on it!"
So one of them tried to put his foot in the stir

rup and mount, but the saddle fell on him.
The enemy people laughed and laughed. "These are 

funny people," they thought.
They came and showed them how to put the saddle 

on the right way and then told them, "You sit on 
it now."

But the man who tried it did not sit the right 
way. He sat on backward, facing the tail. He 
didn't put his feet in the stirrups, but let them 
hang down. Then he started off, but his face was 
turned the wrong way. He couldn't stop the horse.
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The horse just carried him around. They tried to 
stop it in different ways. One pulled the tail, one 
tried some other way, but the horse walked around.
Some who were not on horseback ran around in front 
and put sticks in front of the horse, thinking to stop 
it this way, but the horse stepped right over the 
sticks. The reins were dragging. One man finally 
tried to catch the rope. He succeeded and held it. 
This time the horse stopped. But they didn't know 
how to take the horse and lead it home. They had 
the horse stopped but didn't know how to make it go 
the right way. Every time the horse moved they pulled 
the rope, but they didn't know how to turn it around. 
So they waited till some of the enemy came and led the 
horse back. At the camp one of the enemy rode a horse 
and tried to show them how to manage it.
• # e' e # e ' • • • • • • • • e e #TheyCthe Foolish People]said, "These people must 
have pitch on their buttocks. This is plains country 
without trees and pitch. Let's lead those horses 
back to our country and get pitch and put It on our
selves. Then we'll all ride."

So they turned around and started back. Each had a 
horse. They went along leading the horses.

All the men in the group went over to the woods and 
took their horses along. They were going to surprise 
their wives. They gathered pitch. They covered their 
buttocks with the pitch. The horses were standing 
around in all positions while the men were doing this. 
The men then helped each other and pushed each other 
up on the horses. They were not using saddles. Some 
men sat facing the horses' heads and some sat facing 
the horses' tails. Some were sitting on the horses' 
manes, and some were far back near the horses' tails.

They said, "Let's start home."
The horses moved off in the directions in which 

they were headed. Some went one way, some another.
The horses didn't know where they were supposed to 
go. The men didn't get home that night and not the 
next day either. They couldn't get off the horses; 
they stuck to the horses' backs.

The women missed their husbands and went out look
ing for them. One found her husband in one place, 
another in another locality. The horses were grazing, 
and the men stuck to their backs. Each woman found 
her husband, picked up the rope, and led the horse to her home.



They told the men, "Get down and have something 
to eat."

But the men didn't get off. The men didn't tell 
what was the matter. They just sat there unable to 
get off the horses. The women tried to pull them 
off, but the men said, "Don'tj That hurts!"

"What's the matter?" asked the wives.
Some of the women said, "They must have defecated 

on the horses' backs and so are stuck there."
Since the men couldn't get off, the women led the 

horses to the river to see it they could clean off 
the horses and get the men down. They filled the 
water bags with water and then threw it underneath 
the men's buttocks.

The men had sat on the horses two days and one 
night. It took a long time to clean it up and get 
the men off. But finally they were off. The men 
were afraid then. They didn't want to get on the horses. They said it was dangerous.121

A humorous Dipan Apache tale told by Antonio Apache 
is a fine example of the type of tale in which these people 
learn what a horse likes to eat. A section of it follows:

They took the horse with them. They wanted to 
feed it. They offered it some gravy. The horse 
wouldn't eat it. They kept giving him food that 
humans eat. The horse would not touch it. While 
they were discussing what to do the horse.walked 
off by himself and began to graze. "Oh, that's 
what he eats I" they said. And they began to pull 
grass for him. Then, after the horse was fed, they 
let it go.121 122

Nevertheless, the day came when even the dumbest 
Navajo or Apache could fly along through the desert or up a

12$

121Opler, Myths And Tales Of The Jicarilla, pp.357-359.
122Opler, Myths And Legends Of The Lloan. pp. 205-206.



trail into the mountains, his horse and himself seeming as 
one. And when the people made camp at night, these people 
knew where to find succulent pastures for their best friends.

The skeptics were outnumbered too. By and large, the 
Apache and the Navajo agreed with the sleepy God People that 
"something extraordinary" had been happening to them. The 
Navajo, the Western Apache, the Chiricahua, the Mescalero,

t
the Jicarilla, the Lipan and the Kiowa-Apache realized they
had that "something, by means of which men live." And from
the four corners of the Southwest, from Arizona to Texas and
from southern Colorado and northern New Mexico to down along
the Mexican border, "These, the turquoise horse and the white
shell horse, they called to each other . . . . On this side,
the abalone shell horse and the black jewel horse, they

123called to each other."
So they say.
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CHAPTER III
THE MAGIC AND THE RITUAL OF THE RAID FOR HORSES 

Once the God People had put horses on earth, the 
Navajo and Apache sought them in the four directions. As 
their culture heroes had sought the horses of the gods, now 
the people trailed the horses down with ceremony and song. 
Through every coulee and over every divide, they went on holy 
missions to capture horses and bring them home.

:"Over there they sneaked off now and then, in groups 
of two or three they sneaked back and forth. The Mexicans' 
horses they stole from them, it is true. From over there to 
here they brought the horses, and mules too. It was just 
that which made them go wild," the Navajo named Charlie 
Mitchell reminisced to Sapir about the heyday of Navajo horse 
raiding.1

A. Mythical And Economic Reasons For Horse Raids
When the Creator, Yusn, told Killer-of-Ehemies and 

Child-of-the-Water to separate, the Chiricahua Apache say he 
gave the white man's benefactor everything and the Indian 
nothing, "so Child-of-the-Water had to steal from his own

1
Ibid.. p. 3I+I.
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2uncle.11 A San Carlos Apache named Antonio echoed these 

sentiments, musing:
The Indians were living without anything. They 

were poor.
Then they found out there were white people living 
somewhere. They also discovered that the white people had something to live on. The Indians then 
began to live by stealing. They stole burros, 
horses, and cattle and brought them home.

Before this they were poor but now they lived 
well. . . . They were happy.

They said that stealing from those who lived on 
the earth was a grand way to live.3

They stole the horses of the Mexicans and the Anglos. 
They stole the other Indian-enemies* horses too. But the 
raid for horses was more than just a grand horse steal to 
the Navajo and Apache. Because the raid for horses grew from 
the economic necessities of the people, the Navajo and Apache 
came to look on it as a sacred mission to bring home "the 
things by which men lived."

^Opler. Myths And Tales Of The Chlrlcahua. p p . 14-15, 
n. 1. A further extension of the interesting reversal of the 
protagonist role from Killer-of-Enemies to Child-of-the-Water 
among the Chlrlcahua Apache occurs in the above quotation. 
Note too that here Killer-of-Enemies is referred to as the 
uncle of Child-of-the-Water. This is only one of many such 
instances in Chlrlcahua folklore in which Killer-of-Enemies, 
usually the older brother of Child-of-the-Water, can also 
appear as a maternal uncle (a brother to White Painted Woman) 
or even as the husband of the goddess, becoming a step-father 
to Child-of-the-Water.

^Goddard, Myths And Tales From The San Carlos, pp. k?
48.



B. The Development Of A Great Body Of Rituals Around
Navajo And Apache Raids
And because of the economic pressures behind the mis

sions for horses, a great body of ritual developed around 
Navajo and Apache raids. As the Navajo and Apache had hunted 
wild game with ritual before the horse was given them, in a 
similar way they came to capture the enemy's horses. Swiftly, 
they learned that horses, mules and burros could be obtained 
through raiding enemy settlements much easier than wild horses 
could be rounded up or wild game hunted down. And as they 
came to associate the raid for horses with the hunt for wild 
game, they came to associate the rituals of the hunt with the 
sacred mission for horses.

According to Navajo and Apache myths, the magic and 
the rituals for raiding had their origins in the rules and 
instructions left by the culture heroes at the beginning of 
time. No better example of this type of myth among the Apache 
is found than the Lipan Apache myth concerning the origin of 
raiding and warfare. Antonio Apache recited this myth to 
Opler, and his version of how Killer-of-Enemies taught raid
ing and warfare to the Lipan Apache before his departure from 
the earth follows:

Killer-of-Enemies also started to make rules for 
the human beings. He went out on a raid. His home 
was at the Guadalupe Mountains. From there he went 
out to the south. He went raiding for horses. He 
came back with many horses. He turned them out at 
the Guadalupe Mountains at a place they called "Blue
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Stem Grass Whitens." There were many of them. At 
that place there are many black weeds and bushes.
They cover the whole place. Those are the horses 
of Killer-of-Enemles which have turned to these bushes.

Killer-of-Enemies is the one who started all the 
work that the people had to do, but only the work 
of the Indians. All the arrow making, the raiding, 
the war, and the things that were done afterward 
were begun by Killer-of-Enemies then.

Killer-of-Enemies did all that. He went out and 
gathered horses. Then he made ready to go after his 
enemy. He started off. Before he started he got 
all ready. He had a quiver full of arrows, a war 
club, a spear, and a shield. He met the enemy. He 
had a big fight with them. ,

When he had finished the raid and had a good many 
horses he finished all the fighting. On the south 
side of the big bluff he left his hoop and pole. It 
is still there today, petrified. Also his spear and 
shield and bow and arrows and war club are still 
there on that bluff.

Then Killer-of-Enemies started back to his home.
He told his mother what he had done; He told her 
his work was finished. He told her, "The new gener
ation of people is coming. They must do all that 
I have done. They must follow my way and my rules."

Killer-of-Enemies was the one who started all 
the things that the Lipan did later. That1s why 
the Lipan went out raiding after horses and fought 
their enemies when they met them.5

LAntonio Apache1s version of the Lipan Apache myth 
concerning the acquisition of horses, which I discussed earlier, 
is interesting to compare at this point with this myth con
cerning the origin of raiding. It will be remembered that in 
the earlier myth, Killer-of-Enemies and his three bird companions 
go on a raid for horses from the war god’s home in the Guadalupe 
Mountains too, but the purpose of their mission at that time was 
to obtain the four holy horses for the benefit of mankind. See 
supra, pp. 108-109. For the White Mountain Apache tradition 
that Killer-of-Enemies set up the rules and instructions for the 
raids on Mexico, see Goodwin, Myths And Tales Of The White Moun
tain. p.^38.

^Opler, Mvths And Legends Of The Lipan. pp. 36-37.
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One of the mythological incidents which serve as a 

basis for Navajo horse raid rituals can be found in Slim Curley's 
version of the origin myth of the Enemy Way ceremony. Curley, 
a Navajo medicine man from Crystal, New Mexico, dictated this 
version to Haile in 1930. Later, I shall show how Navajo raid 
rituals borrowed heavily from this war ceremony. As the follow
ing scene from the origin myth of the Enemy Way opens, a Navajo 
medicine man and his novice are practicing the art of raiding 
and have just discovered a fine blue horse, which they want.

. . . they were just watching for an opportunity 
until midnight when, after all were asleep, they care
fully led it [fche blue horsejout. Then, it seems, they
began leading it home, and after spending three nights
en route, they returned with it. Probably five nights 
had passed since the two had returned when, after the 
last twilight at dusk had disappeared, the hoot of an
owl was heard at what seemed a great distance. As for
the horse which they had led home, it stood nearby.
Again the hoot was heard, they say. Quite close by 
again its call was heard. A little this side of that 
point, it again called, making it the fourth time, when 
its call was heard very close by. That was all that 
happened, it seems, and they went to sleep.

Daylight appeared and the sun rose. To their sur
prise the horse was missing and, wondering where it 
might be, they searched for it in vain. Finally they 
found its tracks leading in a direct straight line to
ward the east. Then, it seems, the tracks led on to "waters flow together," where he[the medicine mahT came 
to Monster Slayer. "To this place the tracks of. the 
horse lead which I captured over there, to here my 
horse's tracks lead," he[the medicine manjsaid to him 
[Monster Slayeij. "Yes," when I found out you had cap
tured it for me I sent the owl over there after it, 
but when my father said it was his it was led away to 
him. It is now standing (somewhere) in the sun's 
house," he Monster Slayerf said.6

6*Haile, Navaho Enemy Way, p. 205. See infra, pp.195-6, 
for an explanation of why he took away the blue horse.



C. How Navajo And Apache Raids Differed From Their War
Excursions
Though many of the ceremonial powers used by * the Navajo 

or the Apache were identical with many of the ceremonial "powers 
used by them on warpath and revenge expeditions, it is impor
tant to note here that the raiding excursions of these people 
differed from their war excursions in that the raiders did not 
seek bloody encounters. The raiders went solely for the pur
pose of taking the enemy’s possessions. In fact, the raiders 
made every effort to avoid combat. Of course, they were often 
overtaken with their horses and other booty by the enemy try
ing to retrieve his loss, and then a fight would occur. But 
it is important to emphasize that raiders did not seek war5 

they sought horses and other property.
One Apache, or one Navajo, did not just go off alone 

and steal a few horses. Doing such a thing without the ritual 
employed by a raiding party for protection was considered a 
serious offense against a man’s own society. If a main did 
such a thing, he risked not only his own life but also endan
gered a retaliation excursion from the enemy against his people, 
who would not be prepared for it. Individual thievery within 
a man's own society was also considered a serious offense. Often 
the punishment for it was more severe than that imposed on horse 
thieves by white pioneers. An example of such thievery and its 
severe punishment has already been given in the first chapter 
in the incident where a White Mountain Apache was strung up and
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left to die for stealing and killing Chief Diablo1s black horse.?

Navajo and Apache raiding parties were small, but they 
were highly organized affairs. A Navajo raiding party was usu
ally organized from at least three or four men to no more than 
ten men. Its small size contrasted greatly with the large party
of the thirty to two hundred warriors who accompanied Navajo

8war excursions. Apache raiding parties usually had no more
9than ten men, though they could have as many as forty; but 

they, like Navajo raiding parties, were smaller than war parties.
Both Navajo and Apache raiding parties were formed 

from the smallest unit of social organization in Southern Atha
pascan societies— the local group. Opler gives the best defi
nition of an Apache local group that I have found. In general, 
it can apply to the Navajo as well, for as KLuckhohn and 
Leighton observe, the Navajo had no tribal organization other
than local groups. The local group also functioned as a raid 10
unit. Opler describes the local groups of the Apache as follows:

?For the account, see supra, p. l+7.
■ 8 ’W. W. Hill, Navaho Warfare. Yale University Publica

tions In Anthropology, No. 5 (New Haven, 1936), p. 7. Hill 
says at least four men composed a raiding party, but other 
accounts say the number could be as few as three.

970pler, Dirty Boy, p. 7; Opler, "A Summary Of Jicarilla 
Apache Culture,N p. 209.

10Clyde Kluckhohn and Dorothea Leighton, The Navaho 
(Cambridge, Mass., 1956), p. 73.
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The local group is composed of families whose mem
bers are related by affinity, or who, though not re
lated, have elected to live together because of the 
tihance to make a powerful economic alliance . . . .
Most of the time they camp within easy reach of the 
same natural landmark . . . . Their residence in one 
general locality makes co-operation for raid or war
path possible.ll

While the band was the largest unit of Apache warfare,
12

it is seldom that a band went on a raid.
D. The Similarities Of The Raid Rituals With The War

Rituals Of The Navajo And Apache
However, while the reader keeps in mind the distinc

tions and differences in purpose between Navajo and Apache 
raid and war expeditions, it is also important that he remem
ber that the magic and ritual used on a raid by the Navajo and 
the Apache differed little from that used on the warpath. In 
many instances, the ceremonial powers used by raiders and the 
ritual acts performed by them were identical to the ones em
ployed by warriors. As I examine closely the magic and the 
ritual of the Navajo and Apache raid in the following pages, 
it is perhaps best for the reader to think of the raid as Hill" * . - V
wrote the Navajo thought of it. Using the term Way, a term 
by which Navajo scholars often identify ceremonies and the 
powers attributed to them, Hill wrote that the Navajo felt * 12
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^^Morris E. Opler, "An Outline Of Chiricahua Apache 
Social Organization," Social Anthropology Of North American 
Tribes, ed. Fred Eggan, The University Of Chicago Publications 
In Anthropology, Social Anthropology Ser. (Chicago, 1937),
pp. 180-181.

12Ibld.. p. 177.



13“there were several Ways of going to war," and that raiding 
was just one of the several Ways. The same reasoning about 
raiding holds true, as well, for all the Apache groups.

E. The Navajo Use Of Magical Powers (to Raids
The Navajo boasted of the magical powers they took 

along on every raid for horses. Two tales collected by Elsie 
Clews Parsons from Tewa Indians at the San Juan Pueblo in New 
Mexico assure us that the Navajo not only boasted, but employed 
these magical powers to make their miraculous escapes after 
raids on that pueblo. Though the tales tell about different 
raids the Navajo made on San Juan, both of Parsons' Tewa in
formants agreed that on each raid, the Navajo used plenty of 
"plnang.11 a term by which the Tewa Identify magical powers of 
any kind.

The first Tewa tale concerns the Navajo's use of magi
cal powers to hide their horse tracks. This is the story:

One year Navaho[sic]stole some horses in the moun
tains. The snow was so high (indicating half foot).
They stole lots of horses, and the Tewa started after 
them. They went into the big mountains where there 
were lots of big trees. There they lost the tracks.
They searched for them, they said, "Wonder where they 
took the horses,Underground or up into the sky fly
ing?" The Navaho had driven the horses on top of the 
fallen trees, jumping them from one fallen tree to 
another, so on the ground there were no tracks. . . . 
After they stole horses, Navaho would make wind and 
snow, through their plnang.I1*- They had arrow-points,
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^Hill, Navaho Warfare. p. 6.
^Many accounts testify that Navajo raiders traditionally 

prayed for snow and wind to erase their tracks into enemy coun
try.



large ones, and they made wind by waving these arrow- 
points around this way (sunwise circuit). That is 
the way they did, lohg ago, the old men said.1?

The other Tewa tale endorses the belief that three 
Navajo raiders were the first paratroopers of the region. For 
in the version below, the narrator from San Juan attributes 
the escape of the Navajo from a high mesa to an ingenious 
parachute, which they made from their blankets. Here is his 
storyi

The Navaho used to steal cattle and horses and 
boys out herding. The Navaho had lots of plnang.
One time after a raid San Juan men went in pursuit 
of the Navaho. They saw their tracks. The chief 
chose three good strong boys to go up on the mesa 
to hunt the Navaho. The boys went up in the single 
place they could go up. They saw fresh tracks. Ex
cept the place they went up all the other sides were 
sheer. The Navaho were on top, the Tewa behind them 
at the only place of ascent or descent. There were 
three Navaho and three Tewa. The Navaho were run
ning, and after them the Tewa. The Tewa said, "If 
they go to the edge of the mesa, they will have to 
fall off." The Navaho had blankets, tied around 
their middle. At the edge of the mesa, each man 
spread out his blanket, his arms stretched out like 
wings, and they went down the side of the mesa very 
slowly and softly, and got away. They had lots of 
plnang. but the wind buoyed them up, too.16

Perhaps the Navajo raiders these Tewa encountered had 
put a specially treated kind of pollen on their,blanket para
chutes. Pollen placed on a "Rio Grande Ground Squirrel" was

15
Elsie Clews Parsons, Tewa Tales. Memoirs Of The Ameri can Folk-Lore Society, XIX (New York, 1926), p. 166.
16Ibid.. pp. 166-167. See also n. 3» p. 166, where 

Parsons mentions that the Acoma Indians of New Mexico have a 
similar folk tale concerning "the parachutic escape of the 
Franciscan friars at the time of the Great Rebellion."



said by the Navajo to become alive after it had been shaken 
from a squirrel's body. With the power from the "live squir
rel pollen," a Navajo raider believed he could make himself

17invulnerable to enemy assault. The Navajo had learned from 
Enemy Slayer of the Ground Squirrel’s restorative powers when 
the culture hero was weak and faint from killing the Burrowing 
Monster and was restored by Ground Squirrel’s medicine. Gladys 
Reichard's unpublished manuscript, "The Story Of The Male 
Shooting Chant Evil" tells of how the culture hero, in appre
ciation, dipped his hands in his own blood and rubbed some 18
over the Ground Squirrel’s body to make him "better looking." 
The Navajo felt, and still feel, that pollen (usually c om  
pollen) which has been shaken over certain legendary creatures 
takes on the power of the creature it has touched; therefore, 
they call it "live pollen." As KLuckhohn and Wyman note, such 
"live pollen" is a necessary requirement for some Evil Way 
chants, 7among which raiding ceremonies and the powers they 
gave raiders figured. Thus, pollen in one form or another was 
necessary equipment for any Navajo or Apache raider, for with 
it, according to a famous Jicarilla Apache folk hero, raiders 
could expect to "have good luck and get many things from the

^Hill, Navaho Warfare, p. 11.
2.8Information about this unpublished manuscript is 

found in Reichard's Navaho Religion. Vol. I, p. 442.
19An Introduction To Navaho Chant Practice, p. 46.
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,,20enemy."
1. Navajo Raiding Ceremonies And Their Forms Of Power

A leader of a Navajo horse raid needed to know certain 
magical powers and procedures similar to the ones the Navajo 
used successfully on the Tewa before he could lead any raid.
The Navajo required their raid leaders to know one of five 
ceremonies used in raiding to give them the necessary magical 
powers to outwit the enemy. At the same time, these ceremonies 
were designed to give the entire raiding party protective 
powers, which would insure their success while they were in the 
dangerous territory of the enemy.

According to Hill, the ceremonial Ways the Navajo used 
in raiding were the Bear Way, Big Snake Way, Turtle Way, Frog 
Way and Blessing Way. These raiding ceremonies were related 
to the great Navajo war ceremonies known as the Monster Slayer 
Way, Enemy Way and Yei Hastin Way, which as Hill notes, the 
Navajo "used almost entirely in the reprisal type of offensive 
warfare." The primary difference in the war ceremonies and 
the raid ceremonies patterned after them, Hill wrote, "aside 
from the size of the parties . . . lay in the songs and prayers 
which the party sang and said." Like the war rituals, raiding 
rituals "were similar in pattern to those used in hunting, on 
trading expeditions, and on trips to the lakes south of Zu??i 20

200pler,Dlrt£ Boy, pp. 40-41.



to procure salt.11
Unfortunately, Hill includes nothing beyond the names

of these five ceremonies for raiding in his fine booklet,
Navaho Warfare. Wyman and Kluckhohn classify these raiding
ceremonies— the Blessing Way, the Bear Way, the Big Snake Way,
the Turtle Way and the Frog Way— under war ceremonies in their
work on the classification of Navajo song ceremonies. But they
too are at a loss for further information concerning them.
They have only this to say regarding them: "This paper of
Hill's contains almost all the printed data on these ceremonials
. . . . Information as to the duration of these ceremonials et

22cetera is almost entirely lacking."
Though information about these specific raiding cere

monies which raid leaders had to know has not been recorded,
I have discovered what seems to me an Important relationship 
between them and the powers of Bear, Big Snake, Turtle and Frog 
in the Enemy Way ceremony, one of the Navajo war ceremonies on 
which, Hill says, these raid ceremonies were patterned. In 
his introduction discussing the origin legend of the Enemy Way 
and its ceremony, Fr. Berard Haile makes none of the distinctions 
between Navajo ceremonies for raiding and war that Hill has made. * 22

^Navaho Warfare. p. 6.
22Leland C. Wyman and Clyde Kluckhohn, Navaho Classlf1- 

cation Of Their Song Ceremonials. Memoirs Of The American Anthro
pological Association, No. 50 (Menasha, Wis., 1938), p. 34.



He discusses raid and war synonymously and makes the Enemy Way 
ceremony applicable to both.^ Haile collected this version 
of the origin legend of the Enemy Way from Slim Curley, who 
served a few years later as one of Hill's informants. In Slim 
Curley's version, Bear and Big Snake are paired together as war 
companions while Box Turtle and Green Frog work together. As 
partners, these supernatural beings taught Monster Slayer 
(Enemy Slayer), who was leading the first group of Navajo warri
ors on the warpath to Taos, certain aspects of the Enemy Way.

Bear and Big Snake introduced two important war medi
cines, which had restorative powers, for the Navajo to use in 
the Enemy Way ceremony. Bear gave a medicine, which Haile 
translated; as a "live one's plume" and which Reichard offered 
as a "life feather," signifying that it was endowed with life- 
giving properties. Big Snake gave a medicine. Haile renders
as "pulp of flag, the kind that is round in shape," and which

24-Reichard identifies as the pulp of the iris. In Haile's re
cording of the origin legend of the Enemy Way, these medicines 
were given by Bear and Big Snake as ceremonial payment to two 
Navajo maidens who had slept with them. When Enemy Slayer and 
some Navajo warriors had tried to punish the girls by whipping 
them, the girls had used the medicines given them by Bear and 
Big Snake to turn themselves into clouds and water at the 24

23JNavaho Enemy Way, p. 25.
24-Re ichard, Navaho Religion. Vol. II, p. 3 8 6.



25onslaught of switches. Enemy Slayer and his warriors used 
this experience as a lesson on how to make themselves invulner
able to attack. The Navajo say that is why . the medi
cine which the bear had, and the medicine which the snake had, 
both remained in the Enemy Way as medicine.

The Box Turtle and the Green Frog were the first raiders 
to use the "altered, or sacred language,” which the Navajo 
employed on all raids as well as on all war excursions. To 
learn how these two had accomplished a successful raid against 
Taos Pueblo without any help whatsoever, Enemy Slayer sent 
Turtle Dove over to interview them. Box Turtle and Green Frog 
told Turtle Dove, H. . . as we went along from here out of 
sight, over the ridge and on farther, we did not speak bur own 
language, we spoke a language called ‘altered-mention,’ on our 
journey there and back." While Turtle Dove repeated his inter
view with them in detail to Enemy Slayer, he mimicked the way 
"they acted when they spoke, and imitated them by jerking his 
neck back and forth." Since that time, the Navajo say, the 2

2^Haile, Navaho Enemy Way.pp. 173? 175. In the Jica- rilla Apache myth of emergence, two foolish girls who have caused 
the people much trouble in their ascent from the underworld, 
wander off chasing butterflies, which have been sent by Snake and 
Bear. They steal the girls, but when they return them to their 
people, they introduce two curing ceremonies and cure the ill
nesses the girls have from associating with them. See Opler, 
Myths And Tales Of The Jlcarllla. pp. 27-39.

^Haile, Navaho Enemy Way, p. 177.
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turtle dove has had “the habit of doing t h a t . A n d  from
that time on, according to the origin legend, Navajo raiders
and warriors spoke only “in the ’altered-mention1 language,
after the manner of green frog and box turtle, who had used

28this manner of speech on their raid."
The partnership of Bear and Big Snake and of Turtle

and Frog occurs more than once in Navajo mythology. Bear and
Big Snake generally represent evil to the Navajo. Sometimes
Frog has this property too. On the other hand, these creatures
can also exercise their powers for the good of mankind.

As Reichard notes, "In all versions of the visit of
the Twins to Sun, Bear, Big Snake, Thunder, and Wind were the
guardians* of Sun*s house; they are stereotyped for houses of

29other supernaturals as well.“ Host important of all, as re
corded in Matthews' “Navaho Origin Legend,“ before the Navajo 
left Changing Woman to go live in a world divided among "many 
gentes" (people), the goddess gave them Bear and Big Snake to 27 28 29

27
Ibid.. p. 153. The Lipan have tales about turtles going on raids together or alone, but they do not mention frogs 

as companions. These Lipan tales are interesting to compare 
with the above Navajo version. Though the Lipan tales do not 
mention a sacred language as being taught by Turtle, there is 
a tradition that a spotted turtle taught some Lipan raiders a 
song. See Opler, Myths And Legends Of The Lipan, pp. 200-201.

28Haile, Navaho Enemy Way, p. 157.
29Navaho Religion, Vol. II, p. 384.



take along with them for protection on their journeys. Sup
posedly, she told them:

"It is a long and dangerous journey to where you are 
going. It is well that you should be cared for and 
protected on the way. I shall give you five of my 
pets, — a bear, a great snake, a deer, a porcupine, 
and a puma, — to watch over you. They will not desert 
you. Speak of no evil deeds in the presence of the 
bear or the snake, for they may do the evil they hear 
you speak of; but the deer and porcupine are good,
— say whatever you please to say in their presence.

Bear displayed his power to find missing persons when,
in a Navajo myth, he located Secondbom, who was lost in the 

31mountains. Such a power would have been considered a definite 
asset for Navajo raid leaders to possess.

In one of the two myths Wheelwright collected of the 
Navajo Tohe, or Water Chant, the frog and the turtle perform 
a bathing ceremony which heals the hero from contamination he 
has suffered through his association with the evil Fire God. 
Until the frog and the turtle cured him, the hero was para
lyzed with shock and could not see. Their ceremony "made the 
patient able to use his eyes," said Klahzhin Begay and Klahzhin 
Betsilli, the two Navajo brothers who recorded the myth for 
Wheelwright in 1937. "̂2

A version of the origin legend concerning the wanderings * 32

1>7

3°Matthews, Navaho Legends. p. 149, n. 419.
Relchard. Navaho Religion. Vol. II, p. 384.

32 , .Hall Chant And Water Chant, p. 94.



of the Navajo, which Goddard collected from Sandoval in 1923
and 1924-, includes Bear1 s songs. Wyman and Kluckhohn believe
that these Bear songs may have been some of the ones used in 

33war ceremonies. Perhaps, too, they belonged to the mysterious 
Bear Way raid ceremony, which Hill mentions. Certainly, the 
following song, which Bear sang as he taught Navajo warriors 
the power of becoming unassailable in enemy territory, would 
be equally advantageous for a party of raiders to know. With 
the power of Bear's words of song to protect him, the Navajo 
capturing horses with ritual could imagine himself stepping 
into Bear's moccasins as he sang this fearless song of strength: 
Big black bear.
My moccasins are black obsidian.
My leggings are black obsidian.
My shirt is black obsidian.
I am girded with a gray arrowsnake.Black snakes project from my head.
With zigzag lightning projecting from the ends of my feet 

I step.
With zigzag lightning streaming out from my knees I step.
With zigzag lightning streaming out from the tips of my 

fingers I work my hands.
With zigzag lightning streaming out from the tip of my 

tongue I speak.
Now a disc of pollen rests on the crown of my head.
Gray arrowsnakes and rattlesnakes eat it.
Black obsidian and zigzag lightning streams out from me in four ways.
Where they strike the earth, bad things bad talk Isicjdoes 

not like it. u
It causes the missiles to spread out.
Long life., something frightful I am.Now I am. 34- .

14-8

Navaho Classification Of Their Song Ceremonials, p.34-. 
^Goddard, Navajo Texts, p. 1?6.



Five years later (1928) Sandoval recorded his version 
of the Bear myth and Bear songs for O'Bryan. His second dic
tation is in basic agreement with his recital of the above, 
but it is Interesting to compare the two. The O'Bryan text is 
better for some details; however, Goddard's is superior in the 
number of song offerings and poetic details.

Commenting on the ability of bears to become anything 
they chose, Sam Scott, a Navajo informant of Hill’s, said that 
another Navajo name for bear meant "turning into anything.
Such a power would have been invaluable to Navajo raiders.

A Big Snake Way was one of the ritual Ways the Navajo 
used in hunting deer. A Navajo described it to Hill, telling 
him of how the hunters attacked the deer "like snakes from

37ambush.’* Perhaps the Big Snake Way of raiding resembled this 
hunting ceremony. Raiders could have transferred this way of 
hunting deer to a way of capturing horses once they began * 37

Ib9

O'Bryan, pp. 173-175.
Hill. The Agricultural And 

Navaho Indians, p. l^ol
Hunting Methods Of The

37Ibid.. p. 113. Goddard collected a very Interesting myth of a San Carlos Apache Snake ceremony, which was given 
to unsuccessful raiders by a medicine snake-man, from a San 
Carlos Apache named Albert Evans in 1911*. Goddard said that 
Evans was "said to know and practice this ceremony." See his 
Myths And Tales From The San Carlos, pp. 64-67. An account 
with similar elements was collected by Goddard from the father 
of a White Mountain Apache named Frank Crockett in 1910. The 
same man also recorded for him an interesting White Mountain 
Apache Bear ceremonial myth,.which served as a basis for hunt
ing rituals. See Goddard, Myths And Tales From The White 
Mountain, pp. 135-137.



to raid for/them; however, Hill makes no such comparison of 
these two ceremonies*

That a Blessing Way ceremony is included among Hill's
list of Navajo raiding rituals is logical enough. The purpose
of Blessing Way ceremonies in any of the many forms they may

38take is for good luck, good health and general blessing.
Blessing Ways are also sung for the for the protection of
u u /  39 horse herds.

However, since a Blessing Way is a short rite, as well 
as the most popular one among the Navajo, it can combine with 
longer ceremonies to insure their success. Regarding this 
aspect of Blessing Way as he demonstrated how it combines with 
the Flint Way ceremony, the late Fr. Berard Haile, foremost 
authority on Blessing Way, observed:

There is a small rite, however, which is felt to 
excel anything a chantway can offer. In matter of 
fact, no chantway ceremonial can be effective without it. Unostentatious in its own ceremonials, which 
cannot exceed a period of a single night this Blessing
way rite, or parts of it, must be added to any chatit- 
way ceremonial, regardless of its eclat or duration, 
in order to render all functions effective and to 
correct possible mistakes and omissions. Though the 
rule is general that all chantway ceremonials must 
add portions of Blessingway to secure their effective- 38

150

38Wyman and Kluckhohn, Navaho Classification Of Their 
Song Ceremonials, p. 19.

^For a more extended discussion of this ceremony and 
the way it is used to protect horses, see infra, pp. 209 ff.



151ness, no definite rule appears to be, established 
for the time when this must be done. 0

Thus, the inclusion of Blessing Way with the other four 
raiding rituals in Hill's list appears to me to be either be
cause it served as the blessing part to these other four cere
monies or else served as one complete short rite to assure 
raiders’ good fortune. In either case, it could also serve 
the dual purpose of assuring the raiders personal safety in 
enemy territory as well as protecting the horses they drove 
home.

Among their Navajo informants, Kluckhohn and Wyman
found a man who had heard of a form of Blessing Way known as
Bear Way Blessing Way. Unfortunately, he could supply no
further details about this particular kind of Blessing Way,
and the authors state that their other informants had never 

blheard of it.
The final Bear song, which Sandoval sang for Goddard 

from the war cycle of bear songs, certainly strikes me as a 
Blessing Way song. Sandoval related that after Bear had taught 
the first Navajo warriors his songs, he put pollen shaken from 
his body into his mouth, wet it and then put it on his head. 
After he had rubbed his head with it, he sprinkled some of it * * *

^Navaho Flintway, pp. 1-2. The University of Arizona
Library recently acquired Fr. Haile's 1,203-page unpublished 
manuscript to the Blessing Way.

l+iAn Introduction To Navaho Chant Practice, p. 187.
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before and behind him and went off to Black Mountain singing 
this song— a song he undoubtedly felt cleansed him of the 
contamination he had accumulated from .the enemy while in their
territory: .

Now big bear black mountain ? he walks [siqj.
Black spruce being his door posts he walks.
Pollen on his tail he walks.Pollen on the images of his foot he walks.
Pollen on the image of where he sat he walks.
Good fortune before him he walks.
Good fortune behind him he walks.
Good fortune below him he walks.
Good fortune above him he walks.
Good fortune all around him he walks.
Good fortune his speech he walks.42
Differing in some respects from the above song he

recorded for Goddard, Sandoval’s recitation to O’Bryan of
this same song includes more details and offers a smoother
verse translation. Telling O'Bryanthat the Bear songs were
to be "used against anything that bothers the people, whether
enemies or disease,"Sandoval sang on this occasion:
A Big Black Bear starts out.
Now he starts out with the black pollen for his moccasins.
Now he starts out with the black pollen for his leggings.
Now he starts out with the black pollen for his garment.Now he starts out with the black pollen for his headdress.
Now he starts out for Black Mountain plains.
He starts out for the doorway of the two crossed spruce trees. 
He starts out on the straight pollen trail.
He starts out for the top of the pollen foot prints.
He starts out for the top of the pollen seed prints.
He is like the Most High Power Whose Ways Are Beautiful. 42

42Goddard, Navajo Texts, p. 179. 
4^o'Bryan, p. 173, n. 27.
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With beauty before him, 
With beauty behind him, 
With beauty above him, 
With beauty below him, 
All around him is 
His spirit is beauu-Lj.ujl.

2. The Use Of War Medicine And War Songs On Raids
Navajo raiding parties used war medicine,which was pre

pared by medicine men from the whole scalp and Achilles’ and 
neck tendons taken from any dead enemy whom the Navajo con
sidered brave. . The Navajo leader, or medicine man (for a medi
cine man might also accompany the group), needed the scalp and 
tendons to make medicine because of the ceremonial instructions 
given to the first novice practitioner of the Enemy Way cere
mony. In the origin legend of the Enemy Way, the medicine man 
teaching the novice said:

1 1 . . the tendons at the back of the neck of enemy, 
and the enemy's leg sinews, all this I shall make for 
you . . . . This medicine, which I mentioned, one
simply holds up toward an enemy coming into view. At 
once the enemy become unable to move (and) one may 
do as he likes to him. ,,lf5

The Coolidges elaborate on the way in which the Navajo
medicine man prepared and used the scalp and tendon medicine 
to confuse the enemy:

. . . the whole scalp was taken, including the 
ears, . . . Without such a scalp the medicine man 
could not work, and to help him make medicine the 
tendons were taken out from the legs and arms and

Mf.Ibid., pp. 174-175.
Haile, Navaho Enemy Way, p. 203



neck. These he carried in his medicine-bundle, 
and as they approached the camp of the enemy he 
would sing songs to make them weak.

First singing over the scalp, which had covered ̂  
the brain, he would ask the War God Nayenesgani £sicj 
to make their enemies foolish. He would pray that 
their eyes would be made weak, their ears stopped, 
and their arms and legs like the cotton which grows 
wild in the Navajo country. 46

With interesting references to Bear, Turtle and Frog, 
they tell too of how the war medicine combined with war songs 
to weaken enemies: .

Then they would sing their great war song to the 
Bear, to give them strength; to the Lightning, to 
give them quickness, and to the Mountain Lion for 
both. By these means they made their own medicine 
strong and the medicine of their enemies weak.

On the east side of the Chuska Mountains, where 
most of the great warriors dwelt, they sang to 
Nayenesgani and his brother Tobaadzizini £sicf; but on 
the west side they often sang also to the Turtle and 
the Frog.^7

Following closely the words of a Navajo informant, Hill 
describes the way in which either a raid or war leader would 
prepare the way for an attack on the enemy:

At.dawn, the morning of the attack, the leader 
put on a pair of moccasins with the big snake painted 
on the soles, tied his good luck amulet to his cap, and 
went a short distance from the camp. Here he called 
the enemy by their secret names, sang songs, and said 
prayers. "The prayers are like this: he starts with
the enemy's head and mentions all the different parts 
of his body right down to the ground^ and ends his

^ The Navajo Indians. p. iMt. 
La
'ibid., pp. 144-11*5.
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prayer in the ground. This is just the same as bury
ing the man.11 When he had finished this esoteric rit
ual, the leader returned and reported to the party how 
he had performed the ceremony and whether he had hesi
tated or made mistakes in the songs or prayers or had 
performed them perfectly. If he had made mistakes the 
party would usually turn back. °

If the medicine man, or the raid leader had been 
taught war medicine, he also sang over something belonging to 
the enemy or to his horse with the war medicine. This pro
cedure was called “stealjingj his shadow,1* which meant that the 
singer was taking away the Mliving part" of the horse, or, in 
other words, the horse's strength. With its strength gone,
the horse would become weak and foolish, giving out long before

49a mount who retained his shadow.
The leader's pay for his ritual services, according to 

Hill, was a large share of the things taken on the raid. "Be
fore going into the fight, the leader was privileged to de
scribe a particular piece of property or the color of a horse,
etc., and if such an article or animal was found in the loot

50it belonged to the leader no matter who had captured it."
He notes further that the leader was usually the only man 
accompanying the party who had learned the entire ritual of 
the Way of war, which the party followed. However, he adds 
that if any of the men in the party knew any other Ways, they

4b
Mavaho Warfare, p. l4.

IfQ

Kavaho Warfare, p. 7.
Dane Coolidge and Mary Roberts Coolidge, p. 145.

50



51were allowed to sing their Ways too. The party needed all 
the various ceremonial help and powers offered to them.

F. The Apache Use Of Magical Powers On Raids
1. The Use Of War Powers And War Medicines

156

With war power, an Apache leader could locate missing
52objects, missing persons and the enemy. Grenville Goodwin 

states that the Western Apache groups called all "holy powers 
of this type thus used by chiefs . . . gotndl.11 The term 
g<y*ndl has always been associated with only "those rituals 
used to gain from or to disable others," Goodwin explains, 
emphasizing that the powers of gofndi should not be confused 
with those employed in true witchcraft. Concerning the ne
cessity of a Western Apache raid chief's knowledge of g&<Adl.
Goodwin wrote:

Being in such a prominent position, he[the leader} 
was the target for enemy power, and he had to know 
how to ward it off. He also needed to be able to 
use his powers against enemies, to weaken them, to 
confuse their minds, and make himself impervious to 
their arrows and bullets.53

Long ago when the Chiricahua Apache were raiding fre 
quently in Mexico, the story goes that a Chiricahua leader 
and his party, who were beset by Yaqui Indians and the

Ibid.
52^ Hoijer,

n. 34:1.
Chiricahua And Mescalero Apache Texts.

53The Social Organization Of The Western Apache.

p.l46, 

P. 175.
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successful powers the Yaqui were working against them, used 
their magical medicines to counteract their pursuers. Years 
later, this Chiricahua.leader's son recalled the following 
story, concerning his father's successful escape with the 
Yaqui's horses and cattle:

The enemies used to know many ways to stop you. 
to make your legs ache so you couldn't get away with 
horses. My father was down in Mexico with a band.
They drove away a good herd of cattle, burros, and horses from the Yaqui.

The Yaqui came on the trail. One of the men of 
the Yaqui knew a ceremony and was working against 
the Chiricahua. The Chiricahua had seen cacti thrown 
on their trail, and now they knew what it was for.
They got cramps, their legs hurt, and they couldn't 
go fast. They were in danger, for the Yaqui were 
catching up.

For his raiding work my father mixed Wolf and 
Cactus (a small variety of hedgehog cactus type) 
together. They asked him to sing and he did. He 
found out what had been done against them.54 He 
saw that the enemy had used cactus with a spider's 
web. This makes the toes twist (gives cramps) and 
makes the men fall off their horses. My father 
found it but and let them have the worst of it. He 
went to the edge of camp and "shot" four cactus 
plants on the back trail. They had no trouble 
after that.55
2. The Use Of Horse Power And Cattle Power

Besides war power, knowledge of horse and cattle power 
was considered an essential part of an Apache raid leader's

CLly This means that the Chiricahua raid leader used a 
divination chant. Divination chants are common to all 
Southern Athapascan peoples. See infra, p, 1 6 5,

^Opler, An Apache Life-Way, pp. 284-28?.
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background, for with this knowledge he could successfully handle

56the horses and cattle taken on raids. To obtain this know
ledge, an Apache had to pay a shaman four ceremonial gifts made

57up of horse trappings and sometimes including a horse.
John Rope, a Western White Mountain Apache from 3ylas, 

Arizona, told Grenville Goodwin of how an Apache shaman taught 
cattle power to his father, who was then a chief. Remembering 
his father's words, Rope recited the story in the very way his 
deceased father used to tell it to him when he was a little boy.

"After he (the shaman] taught me war power, he 
started to teach me about cattle power. 'When they cook mescal in the ground, some of it will come out 
burned. This is the kind to use,1 he said. The old 
man had some of this, and he,soaked it in water and 
squeezed all the burned part out, molding it into a 
ball. He gave this to me. saying, 'When you have a 
bunch of cattle and want to bed them down and herd 
them for the night, bite off a bit of this and chew 
it. Then ride around the herd and blow it on them as you go, puff, and the cattle cannot go anywhere 
without a herder, all night. You also can use these 
words on cattle when you drive them along the trail:
There will be a rainbow of good-smelling ripe fruits 
stretching away in front of you up into my country.
You can never overtake it. When you say these words, 
the cattle will stay in good shape and never give out. ,ra 
They will drive straight ahead and be easy to handle.'"70

Rope reported that his father used the power success
fully later during a raid in Mexico. He said his father told * 57

Goodwin, The Social Organization Of The Western 
Apache, p. 175*

57See infra, pp.299-3 0 1,for more details concerning 
these ceremonial gifts.

The Social Organization Of The Western Apache.pp. 667-
668.
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him:

"The first time I went to Mexico after learning 
this power, I tried it out. We had a bunch of cattle 
bedded down for the night, and so I used the ball of 
burned mescal as taught. In the early morning I said 
to my men, ‘Let’s go and see if the cattle have moved.’ 59
But the cattle had not even stepped out of their tracks."

The leaders who knew horse power also used horse cere
monies to secure fresh horses on raids. When a horse ceremony 
was used for this purpose it was usually confined to songs and 
prayers. Before leaving home, the Apache who had acquired 
horse power usually sang to some corralled horses so the horses 
would give the raiding party good luck. The horse shaman con
ducted his ceremony for raiders, a Chiricahua Apache told 
Opler, so that "good horses(wouldjfall into their hands, so
that their horses(poul^f be strong and carry them through, and

-  60 so that all in the party ̂ rould/ have good luck."
An elderly Chiricahua Apache, remembering how he used 

horse power successfully on a raid, boasted of his continued 
abilities with it when he told Opler in the late 1 9 3 0's: 'jkyj 
power told me that I was going to get something if I went out 
on the raid. If I go out and look for something, my power 
gives me the ability to get horses and mules. The power sends 
me out and tells me, ’You are going to get this.

^ Ibid.. p. 6 6 8.
60 'An Aoache Life-Wav, pp.298*299.
61 ,Ibid., p. 214.
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A Lipan Apache folk tale agrees with the boasts of

the above Chiricahua Apache horse shaman concerning the success
of the horse ceremony for locating horses. This Lipan tale,
entitled "The Man Who Knew A Horse Ceremony Obtains Horses,"
is interesting to compare with the Lipan myth, earlier quoted,
concerning the acquisition of the first Lipan horses by Killer-

62of-Enemies and his companions Cowbird, Bat and Crow. Among 
the many similarities found between this myth and the follow
ing tale, there is also furnished another good example of 
the rain symbolism surrounding horses in Southern Athapascan 
mythologies— a theme to which I have alluded from time to

63time throughout this manuscript. As is often the case, the 
ceremony in this tale is closely related to the myth. The 
tale was told by Antonio Apache, the same informant, who re
corded the myth.

There was a certain man who. was going out after 
horses. He came out on the flats. There were four 
horses. The first was black, the second was blue 
(grey), the third was yellow (sorrel), and the last 
was white. These were standing in certain directions.
This fellow was looking at these horses. He wanted 
to get them, but they were standing right in the 
open and were pretty hard to catch. Then the man 
asked for a heavy rain. The heavy rain came. The 
black horse shook his body then and the rain stopped.

Again the man called for rain. Again it started 
but when the second horse, the grey one, shook its

"For this myth,
See supra, pp.

see supra, pp. 108-109.
25-26; pp. 60-61.
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body the rain stopped, at once. The man repeated his 
request and again it rained. This time the sorrel one 
shook his body and the rain stopped. For the fourth 
time the man called for rain, but when the white horse 
shook his body the rain stopped once more. This man 
called for heavy rain for the fifth time. As soon as 
it came down, this man came and stood in front of the 
horses.

One of the horses said, "I have been looking all 
over for people and could see nothing. But here you 
are and you are a man. If you know something about 
horses you can have us. If you don’t know any power, 
we won’t belong to you.” He called him grandchild 
when he spoke to him.

This man had ropes of four different colors made 
of horse hair. The first was black, the second was 
blue, the third was yellow and the fourth was white.

The black horse shook his body. A ball of white 
clay fell from his body, and was scattered. Black- 
tipped eagle feathers fell from his body and blew 
about. The man shook himself then and white clay 
and eagle feathers fell from him. The man went to 
the black horse, using the black rope, and took him.
The blue horse shook himself. Blue paint came from 
his body and blue-tipped feathers of the eagle. With 
the blue rope the man took this horse and staked it 
out. The yellow horse shook himself and yellow ochre 
and yellow-tipped eagle feathers came from him. The 
man shook himself and these things came from his body.
He roped this horse with his yellow rope and staked 
him out likewise. The very same thing happened with 
the white horse. White clay and white-tipped eagle 
feathers came from him. This horse was staked out 
with the white rope.

Then those horses said: ’’ Grandchild, you knowour ways. We belong to you now. "°N-
That the power of the horse addressed the man learning & 

ceremony by kinship terms, calling him ’’grandchild,” was not

Opler, Myths And Legends Of The Llpan. pp. 78-79.64



an unusual belief among Apache tribes, Opler states that the 
Jicarilla Apache who have received powers feel they.have certain 
kinship taboos to observe with their poweis— that is, they may 
never slay the source of their powers because "we are all rela- 
tlves now." .

Apache society was full of men who knew the power of 
the horse and used it successfully on raids during the great 
Apache horse age. All of them had different stories to tell 
about how they first received the power of the horse. Since 
the reception of any power in Apache society was, as I have 
noted several times earlier, always an individual experience, 
no two Apache horse shamans would have exactly the same story 
to tell about how they first received their powers.

Sometimes horse power would be received by an Apache
while he was raiding for horses. Such a thing happened to a
Chirlcahua Apache back at the turn of this century when he
was raiding for horses near Tucson. The following account
tells of how a sorrel horse offered a ceremony to him after
it cured him of an injury he received when a wild horse pitched 

66him to ground, and hf how he and his partner used the horse’s 
advice to get back home safely:

Later this sorrel horse talked to the man it had 
cured. It told him where the two men should camp

6®>''"A Summary Of Jicarilla Apache Culture," p. 21*+.66
For the story of how the horse cured this man of 

his injury, see infra, pp< 289-2 9 0.
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that night on the return journey. They followed 
this advice. The horse told him where to camp the 
second night too. This was at an open place, but 
the horse said, "Do not be afraid even though it 
is out in the open." They camped in that place 
and were not disturbed. The third night the horse 
told him that they should camp at a place called 
Sand House. On the fourth night the horse told him that they should stop between two mountains.

Then the horse spoke to the one it had cured.
It told him, "I'm old and I'm no longer strong.
I'd like to take you back to the place where you 
live, but I can't make it. A man who is thin can make it back to his home. But horses are different.
We have to be fat and strong. So after you start 
out tommorrow you are going to miss me. But don't 
look for me. I am going back to my home. But I'll 
tell you just how to continue your journey, where 
to stop each night, and where your relatives are 
now.

And the horse told him, "I give these songs„to 
you. You will be a shaman through the horse. 1

According to the Chiricahua narrator, who knew this
story, "the men continued the journey as the horse directed

68and got back safely to their people."
Now and then, a false horse shaman would appear on 

the scene. After being tricked by such a fellow, some Chiri
cahua Apache warriors learned that it was often a wise thing 
to question the validity of a horse shaman's ceremony before 
allowing the shaman to put it to use. This story, as told by 
a Chiricahua named Sam Kenoi of Mescalero, New.Mexico in the

67 ' Opler, An Apache Life-Way, p. 295.
68Ibid.



early part of the 1 9 3 0's, shows how a false shaman, whose 
antics resembled those of Coyote's, beat the warriors out of 
a good horse.

They (the ChlrIcahuaJwere on the warpath. They 
stopped for the night. They were afraid.

"Someone who may have power will perform a 
ceremony for us. He will learn what is (in store) 
for us." Then (to) one of the men: "Only this
one has power," they said to him.

Then that mam did not want to do it but they 
asked him again and again.b°

Then: "All right! You people want it! There
fore, some distance over there to the westward, (tie 
up) a fat horse which is the fastest (you have), put 
a good saddle on him. tie a good blanket to him, tie 
a good rope on him, (and) a good gun (and) a belt 
filled all around with cartridges (you tie him up 
over there). Then, right away, it will be known," 
the man said to them.

Then they did everything for him exactly in 
that way. There was a moon. One could see well 
right there. The men with whom he went about did 
not like (that) man.

Then, now, he had begun to sing. He prayed. He 
knew nothing about it but he had moved his arms about. * 7

I6t*

697The fact that this false shaman does protest when 
the men beg him to perform the ceremony does not prove his 
honesty. It is a normal thing for an Apache who really is a 
shaman to refuse to hold a ceremony the first few times that 
he is asked. As Opler notes: "Sometimes a man does not at
once reveal that he has obtained a ceremony. Very often his 
power forbids him to inform others of it until the passage of 
a certain length of time. Normally he never openly announces 
the circumstances of his supernatural experience until he is 
'found out' by his fellows." See Morris E. Opler, "The In
fluence Of Aboriginal Pattern And White Contact On A Recently 
Introduced Ceremony, The Mescalero Peyote Rite," The Journal 
Of American Folklore. XLIX, Nos. 191-192 (Jan.--June. 1936), 
pp. 144-1^.
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He ran outside. He went over there where the horse 
had been tied up. Then he jumped on the horse. He 
rode away.

Then those men sat around waiting for him. A 
long time passed. "Where has he gone? Go search 
for him," they said.

Then one of them went over there. He looked about 
where the horse had been tied up. He came back (to 
them).

Then he spoke thus to those men: "I looked where 
the horse had been tied up. The horse is not there.
He has apparently gone off with the horse," he said 
to the men.™

G. The Navajo And Apache Use Of Divination Powers On Raids
In the above story, near the beginning— when the 

frightened Chricahua warriors said: "Someone who may have power 
will perform a ceremony for us. He will learn what is (in store) 
for us"— the meaning is that someone would perform a ceremony 
for locating the enemy. Later, when the false shaman sings 
and prays and moves his arms about in the manner of a real 
Apache shaman, the Chiricahua warriors think logically that he 
is conducting a real divining rite. In a real Chiricahua di
vination rite, the shaman’s supernatural power supposedly takes 
possession of him when he sings and prays in this way and the
power is supposed to move his arms in the enemy's direction or

71toward a missing object.
Just as most Navajo ceremonies require the services of

70
Hoijer, Chiricahua And Mescalero Apache Texts. p. 40.

71Ibid., p. 146, n. 33:1; n. 34:1.
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a diviner to divine the cause of an illness so that the proper 
medicine man may be called in to perform a ceremony, Navajo 
raiding parties also employed "stargazers" and "hand tremblers" 
to divine the kind of luck that was in store for them. Writ
ing of the men who practiced these methods of divination on 
raids, Hill said: "The 1 stargazers * fixed their eyes on a
star until they received a vision and the 'hand tremblers' fore

72told the future by reading the motions of their hands."
Besides the "stargazers" and "hand tremblers" used on

Navajo raids and war excursions, the leader of the group also
chose two men to "listen," who had experience with this rite
and knew the proper prayers to use with it. According to Hill,
these "listeners" were believed by the Navajo to have more
reliable powers than the "stargazers" and "hand tremblers."
Still, the listeners could make mistakes too, especially if
there were men along who did not believe in their powers, for
the success of all Navajo or Apache rites depends heavily on
the faith of the entire group participating. Discussing their
abilities with Hill, a Navajo informant of his said, "Some of
these men would say: 'There are a lot of horses at such and
such a place.' Some of these predictions came true; others

73did not." * 73

^Navaho Warfare, p. 13.
73Ibld.. pp. 12-1 3.



The way the "listeners” used their powers is described
167

by Hill in the next paragraph:
The leader took wax from the ears of a coyote and 

badger and rubbed it on the ears of the "listeners" 
and under their eyes. This was thought to make their 
hearing acute and assist them in getting a vision.
These men left the camp and went about a hundred yards 
toward the country of the enemy to "listen." If they 
heard the sound of horses or sheep, the trotting of 
animals, or got visions of horses or sheep, it was 
considered a good omen. Contrarily, if they heard 
the cry of a crow, screech owl, hoot owl, wolf, coyote, 
or any other "man eating" bird or animal; heard the 
footsteps or conversation of the enemy, or heard 
someone shout as if he were hurt (this was believed to 
predict the death of one of the members of the party), 
these were-ponsidered bad omens and the party would turn back.74

H. The Pattern Of The Raid And The Formalized Customs 
And Taboos Observed By Navajo And Apache Raiders
But these magical powers and ceremonies used by the

Navajo and Apache on raids were only a part of the formal
pattern employed on their raids for horses. From start to
finish, the pattern of each Navajo and Apache raid was shaped
by the raider's performance of tedious ritualistic duties as
he adhered to the formalized raid customs and taboos which
surrounded every raid.

1. Why Formalized Customs And Taboos Dominated Horse Raids 
That the pattern of the raid came to be dominated by 

these formalized customs and taboos is undoubtedly due to the

fact that the Navajo and the Apache looked on the raid as an

Ibid.. p. 13.
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endurance test where men were judged as courageous or cowardly. 
In Apache societies, the training on four novice raids or war 
excursions, which began when a youth was about sixteen, was 
part of his initiation rites into manhood. Only when these

75were behind him was an Apache accepted into society as a man.
In Navajo society, a boy became a man by joining a raid or war 
party some time between his seventeenth and twentieth birth- 
day. 76

The formalized customs observed by each raider, as 
well as the taboos imposed upon him, had many similarities 
among the Southern Athapascan tribes, but they differed some
what too. In the following pages, my plan is to follow the 
pattern of the Navajo and Apache raid from beginning to end.
In that way, I will try to illustrate these similarities and 
differences as I discuss the formalized customs and taboos of 
Navajo and Apache raiders with relation to their place in the 
pattern of the raid.

2. Preparation For The Raid
In Opler’s recording of the long Jicarilla Apache folk 

tale praising the mighty deeds and daring exploits of Dirty 
Boy, a youth of supernatural prowess popular in Jicarilla . 
Apache lore, we get interesting glimpses into raid preparations

.-75yOpler and Hoijer, "The Raid And Warpath Language Of 
The Chiricahua Apache," p. 620.

Hill, Navaho Warfare, p. 7.76



and procedures made by the Jicarilla. Opler collected the 
long version of the Dirty Boy tale from Masco Tisnado, a 
Jicarilla man of about seventy-five years of age at the time 
of his recitation in 1938. Tisnado's version of Dirty Boy 
belongs to the tale type known as the tale of instruction.
This tale type, told to youths and children, encourages them 
to be brave and demonstrates how a poor boy without any pos
sessions can make himself a famous leader. Other tales be
longing to this type often appear in Navajo and Apache mythology 
with a hero called Poor Boy or Lazy Boy instead of Dirty Boy.
The folk hero even appears once in the Navajo Water Chant under

77the name, "Sleeps 'til Noon"!
Tisnado's version is similar to another version of

Dirty Boy published by Opler in his Myths And Tales Of The
Jicarilla Apache Indians. Opler received his shorter version
of the Dirty Boy tale, which omits the raid material, from a
much younger informant than the aged man who gave him the long

78version including the raid material.
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^Wheelwright, Hall Chant And Water Chant, p. 80.
78Dirty Bov, p. b. For Opler's shorter version, see 

his Myths And Tales Of The Jicarilla. pp. 384— 387. Goddard 
also collected a shorter version of this tale type, which does 
not emphasize the raiding exploits of the hero, in 1909. Deal
ing with the warfare and rivalry of two Jicarilla chiefs, 
Goddard's recording tells the story of a hero named indayika- 
diGaln. who resembles the mature leader that Dirty Boy becomes 
in Opler's long recording. See Pliny Earle Goddard, Jicarilla 
Apache Texts. Anthropological Papers Of The American Museum Of 
Natural History, VIII (New York, 1911), pp. 15-18; 194—196.
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The long version of the Dirty Boy tale, as Opler sees

it,
proves to be something more than the story of the 
spurned and ill-treated youth who puts his detractors 
to shame by performing incredible feats of speed 
and bravery. It is so entirely concerned with a de
scription of Jicarilla Apache concepts of raid, war, 
relationship, and status that it serves, in addition, 
as a reservoir of fact and exposition from which to 79 
build a picture of many important aspects of culture.

In the following passage taken from Alasco Tisnado's 
narration of the preparations made for a raid, which takes 
place in the tale, the importance of the horse raid to Jicarilla 
economy is expressed. The hardships the men were willing to 
withstand to get horses are also stressed.

The next day many people gathered and had a meet
ing. Many of the people were short of horses. So 
it was decided to go out and capture some enemy 
horses. Some of them did not wish to go. However, 
others were ready to do it, so a party was arranged 
for those who wanted to go.

Two men said, "Why do some of you hesitate to go?You know we need some horses. Some of us, when we 
go out hunting, have to carry in the deer on our backs.
When we move some of us who need horses have to carry 
heavy loads on our backs. If we had enough horses we 
could hunt deer easily in the mountains, load the meat 
on the horses, and come home with it quickly.

Many agreed with what these two had said. "We 
will do it," a number of them agreed. "We'll get a group of forty strong men together for the expedition.
We'll pick out forty men who can stand thirst and 
hunger well."

Dirty Boy, p. 3 .79
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So those who wanted to go raised their hands and 

they were selected. The two men who spoke were going 
too. They brought together all who wanted to go.
These forty men came together and lined up.00

Masco Tisnado continues his recital of the preparations 
for the raid, demonstrating how the Jicarllla Apache chief ob
served the custom of asking his men the formalized questions a 
chief traditionally asked his raiders before they left camps

The chief asked, "Are all of you of strong body and 
mind, and are you prepared to stand thirst and hunger?H

All of them said, "Yes."
'•Remember that you may not be able to get any sleep 

for four or five nights."
"We can stand it," they all said.
The chief told them, "We may have to be on the trail 

day and night. Are you strong enough for that?"
All of them said, "Yes."
"If we go to another country, you must not get lone

some and homesick. And will you be afraid if you see 
our enemies coming after us?"

They all said, "We are brave; we are not afraid."
"Now you must work and get all your friends to help you."81
In another scene of the tale, we find a young man in

stalled as a new chief because of his luck in capturing enemy 
horses. Acknowledging the prestige he got from being a success
ful horse raider, the new chief told his people: "I have

8QIbid.. pp. 7-8. 81 . ' Ibid.. p. 8.
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not been a chief long; I am a new chief. I became so recently 
through capturing enemy horses for you people.

The formalized customs and taboos observed by the 
Navajo before they started on raids resembled those of the 
Apache in many respects and differed only in minor features. 
Both'Navajo and Apache societies had sexual restrictions placed 
on the raiders while they went through the preparations for 
the raid. If the men did not keep continence, it was felt that

83they would bring on an encounter with the enemy. Both the
Apache and the Navajo purified themselves for four successive
days in ceremonial sweat houses. The Navajo fired their sweat
houses with "thunder-shattered wood" and stones turned over by

84bears or on which "snake-like figures of moss" were found.
They sang the songs, which Monster Slayer had taught them, to
the Wind and Sun People and offered traditional prayers to them
for protection and success. Like the Apache, the Navajo made

85shirts of several layers of buckskin to serve as armor. One 
can not help comparing these buckskin shirts with the "medicine 
shirt" that John G. Bourke mentioned a prominent Tonto Apache 
medicine man named Na-a-cha possessed in the 1880‘s. Na-a-cha

82Ibid.. p. 5 0.
83, Opler, "A Summary Of Jicarilla Apache Culture," p. 209; 

Hill, Navaho Warfare, p. 8.
^Haile, Navaho Enemy Way, p. 203; Opler, An Apache 

Life-Wav, pp. 218-22 0.
^Hlll, Navaho Warfare, pp. 8-9.



told Bourke that his shirt possessed, among other things, the 
powers of Bear and Snake. Bourke saw several of these Apache 
"medicine shirts," which were made on buckskin and ornamented 
with decorations symbolizing "the sun, moon, stars, rainbow, 
lightning, snake, clouds, rain, hail, tarantula, centipede, 
snake, and some one or more of the ’.kan* Jj;anJ gods." The shirts 
and the medicine sash of similar design, which secured it to 
the body, was "warranted," Bourke wrote, "among other virtues, 
to screen the wearer from the arrows, lances, or bullets of the 
enemy. In this they strongly resemble the salves, and other
means by which people in Europe sought to obtain ‘magical

oc
impenetrability.‘"

Besides the buckskin shirts to serve as armor, the 
Navajo also prepared buckskin shields which very much resemble 
what Bourke describes as medicine shirts. Hill describes these 
shields as having a black background with designs in white of 
"a pair of bear's feet, hands, the big snake, lion, the sun, 
the moon, the half moon, zigzag lightning, the rainbow, cres
cent, and Slayer of Monsters." His Navajo informants told him 
that "these drawings represented the Way in which a man went 
to war. According to others they were put on the shields be
cause 'they were powerful and feared, and because they strength 
ened the warrior.'" They also told him of how their arrows
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John G. Bourke, "The Medicine-Men Of The Apache," 
Annual Report Of The Bureau Of American Ethnology. IX (Wash 
ington, D.C., TB9 2), pp. J>92, 5>93»



8?contained the power of lightning and the poison of snakes.
3. On The Journey Into Enemy Territory

When the Navajo and Apache began their journey into 
enemy territory, they began to use certain ceremonial objects 
and to observe certain formalized taboos and customs to assure 
themselves good fortune. The Apache had a taboo about scratch
ing themselves with their fingernails while on the journey.
The Jicarilla Apache used scratchers which were shaped like 
a horse’s hoof on raids. When the Jicarilla raid leaders gave 
their men these hoof-shaped sticks to use in,scratching them
selves, it symbolized that they were giving their powers to
the men to rub over their bodies ’’so the enemy would not see

88
them,” Alasco Tisnado said. I have found no definite infor
mation concerning the use of these scratchers by the Navajo 
on their raids. However, I have a notion that the crows' bills, 
used now as head-scratchers by patients in the Enemy Way cere
mony, were the kinds of scratchers Navajo raiders and warriors 
used.^ Because the crow eats carrion, having no fear of death

17^

^Hlll, Navaho Warfare, pp. 10-11.88Opler, Dirty Boy, p. 10.
89For a detailed account of the Importance of these 

crows' bills as head-scratchers in the Enemy Way ceremony, see 
Gladys A. Re 1 chard, Social Life Of The Nava.1 o Indians: With Some 
Attention To Minor Ceremonies, Columbia University Contributions 
To Anthropology,vil (New York, 1928), p. 125— hereafter cited as 
Social Life Of The Navajo. See also Franciscan Fathers, An Ethno
logic Dictionary Of The Navaho Language, p. 372, where they say: 
"The bill of a crow . . .  is used in scratching the head, since 
the fingers are not to be used in this manner."



or contamination from the enemy, he offered his services in
the origin legend of the Enemy Way to destroy ghosts, saying,
"You see I have no fear of enemy ghosts, therefore I myself

90shall be the first to slay enemy ghosts."
Bourke notes that when he went on General Crook’s 

expedition of 1883 to Gernnimo’s hideaway in the heart of the 
Sierra Madre in Mexico, he saw sin "insignificant-looking" ar
ticle of "personal equipment, " to which, he learned,"the Apache 
attached the greatest importance." What Bourke saw he called 
the "scratch stick," describing it as "a very small piece of 
hard wood, cedar, or pine, about two and a half to three inches 
long and half a finger in thickness . . . .

Other taboos that Navajo and Apache raiders observed 
concerned their sleeping postures while on the raid excursion. 
Dirty Boy's raid leader cautioned his men not to stretch their 
legs out when they were sleeping, no matter how tired they were. 
Tisnado related that the Jicarilla leader cautioned his men

92about this "so that the enemy would not come close to them." 
During sleep, the Jicarilla raiders kept their heads placed 
toward the west while their arms and legs were drawn in toward

90Haile, Navaho Enemy Way, p. 197.
91"The Medicine-Men Of The Apache," p. 490.
92Opler, Dirty Boy, p. 10.
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93their bodies.

For similar reasons, the youths going on Navajo raids 
were forbidden to sleep on their backs or stomachs. Though 
consigned to one uncomfortable sleeping posture all night, the 
Navajo raider was not even allowed to indulge himself in a 
good dream, unless he had one concerning horses, or cattle, 
for dreaming of them was considered the next thing to captur
ing them. Otherwise, bad dreams, such as ones about being 
chased or defeated by the enemy, were considered good signs, 
even though such a dream under everyday circumstances would 
be considered dangerous. If the raider dreamed, however, of 
being killed, it was considered to be a good precaution to 
kill a horse or any range animal he happened upon as soon
afterwards as possible, so that the horse or animal could take

9*+his place.
During the day, Jicarilla Apache raiders had to control

their thoughts, for the Apache believed that "to fix" one's
mind on unpleasant things would encourage these things to take
place. They directed their gaze to the east and were forbidden
to look above them lest it draw rain, and to the side or behind

95them lest they "draw the enemy." If he had to look behind * 7

93Ibid.. p. 3 8, n. 42.
^Siill, Navaho Warfare, pp. 7> 13.
95 «7 Opler. Dirty Boy, p. 27, n. 28; p. 38, n. 42; Opler, 

"A Summary.Of Jicarilla Apache Culture," p. 210.



him, a Chiricahua raider would glance over his shoulder first
and then turn in a clockwise manner in deference to the cere-

96monial circuit of the cardinal directions.,
The Navajo had to control his thoughts too and to keep

his mind off problems at home. Joking was taboo since it would
bring on bad fortune. The Navajo also trained their novice
raiders not to look at things in the distance, only things
nearby— else it was believed they would risk their lives. Since
Navajo raid leaders were not allowed to look around either, they
gave their quivers signifying their authority to volunteers freed
of this restriction. The volunteer led the way, holding the
leader's quiver, and told him all that was happening around them.
This was necessary because it was felt that if the leader saw
something unlucky, it would bring on bad luck to the party.
The volunteer held the quiver until the attack was made, and

97then he gave it back to the leader.
Navajo women, as well as Apache women, had certain forma

lized taboos and customs to observe at home while their men 
were off on a raid. While her husband was away, a Navajo woman 
held a bundle in her hand in which was wrapped pollen mixed with 
her husband's saliva. While she held this bundle, she prayed

9^0pler and Hoijer, "The Raid And Warpath Language Of 
The Chiricahua Apache," p. 622.

^Hill, Navaho Warfare, pp. 7> 12, 13.
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continually for her husband's safe return and good fortune

98with booty.
Since Dirty Boy did not marry until the end of the 

tale, his grandmother performed the acts required by Jicarilla 
society for women who had male relatives away on a raid. She 
had the reputation for being a seer anyway; but she, like other 
Jicarilla women, said these traditional prayers while her grand
son looked for horses. When Dirty Boy captured a certain num
ber of horses, including a fine spotted steed, he was aware 
that his grandmother had kept her promise to pray for them as
he had directed her. Out of gratitude for her aid, he gave

99her a nice white horse. On another occasion, when her grand
son sneaked quietly into camp ahead of the other raiders, he 
told his grandmother to spread the word around camp that the 
men were returning safely with many of the enemy’s horses. The 
aged woman went outside her tipi and made a victory call be
fore the raiding party came into sight. When the rest of the 
Jicarilla in camp heard her call, they knew, according to 
narrator Tisnado, that it meant the raiders had been success
ful. However, they believed the grandmother knew it by in
tuition. They said: "The old lady always knows. If a grand-

100
son has been raiding successfully a grandmother always knows." 

9 8Ibld.. p. 1 2.
990pler, Dirty Boy, pp. 10; 20-21. See infra 3 p. 197. 

100 Ibid., p. 35.



Thus, they also acknowledged the fulfillment of an Apache
grandparent's duties. Because Apache grandparents oversee the
ritual and secular training of their grandchildren, they are
expected to be more aware than other relatives of the adventures101
and fates of them.

The other formalized restrictions placed on a Jicarilla 
woman while a man of her family was away raiding are summarized 
below by Opler:

She could not bathe during the absence of the 
party. Her face was painted red, her hair hung 
loose and flowing, her shoulders were covered by 
a buckskin cape such as is worn by the adolescent 
girl during the puberty rites. She could not rid 
her hair or her person of liceja restriction against 
scratching^ She could not eat anything sweet, any
thing tart, or any salt. Water she drank only spar
ingly out of a shallow clay bowl. She could not give 
away any food lest her husband or kinsman give away 
his spoils before reaching home. She did not tie 
her moccasin strings, but placed them loosely within 
the uppers of her moccasins, that her husband might 
not be harassed by the enemy. She could not smoke, 
for the men dared not smoke in enemy country for 
fear of detection. All her actions had to be ex
ceptionally circumspect; the commonplaces of house
hold work were governed by rules too numerous to 
list here and regulations extended to the most personal matters.102

Most of the restrictions placed on the Jicarilla woman 
in the above account mirror other restrictions placed on the 
raiders themselves. The food and water restrictions are a 
good example of this* The Jicarilla raiders, as well as men
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101Ibid.. p. 35) n. 38.
"A Summary Of Jicarilla Apache Culture," pp. 209-210.102
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from other Apache groups and the Navajo, ate sparingly too.
They carried along a very few provisions in a small pouch and

103endured on these supplies to the point of hunger. The
Navajo reasoned, "We will have plenty to eat where we are go- 

104ing." The Apache carried along an extra pair of moccasins 
in case the ones he was wearing wore out. He placed these 
moccasins at the pit of his stomach, believing that in this 
position, they would thwart hunger pangs. When Dirty Boy 
killed two antelopes to supply food for his raiding party, he 
took only the raw kidneys, leaving the rest of the meat, and 
gave them to the Jicarilla raiders to eat. Tisnado explained:

If the kidney is used in this way the men never, 
get tired. They always feel fresh. Their legs feel 
strong all the time. The liver is used the same way.
They give strength if they are eaten raw. But only 
antelope liver or kidney is eaten for this purpose; 
not that of the deer or buffalo or any other animals.
The Jicarilla always did this. They did not put 
pollen on it first. They ate it just as it came from the animal. ■*■06

The Chirlcahua, Mescalero, Jicarilla and Western Apache 
groups considered the youths taken on raids— youths, such as 
Dirty Boy, who were learning the art of raiding— sources of

Opler and Hoijer,"The Raid And Warpath Language Of 
The Chricahua Apache," p. 621.

inkHill, Navaho Warfare, p. 8 
105Opler, "A Summary Of Jicarilla Apache Culture," p.210. 
*^0pler, Dirty Boy, p. 4l.



supernatural power. The Jicarilla folk hero demonstrates his
supernatural prowess throughout the tale, of course; but, as
Goodwin notes, Apache novice raiders, in real life, were con-

107sidered to have powers for achieving the goals of the raid.
On the raid, the Chiricahua called their novices Child-of-the-

103
Water in deference to their culture hero, who went to his 
father, Sun, to ask for horses. If the raid were successful, 
one of the older men would give the novice a horse.

The Apache and the Navajo placed special food restric
tions on these novices. The Navajo did not allow the youths
to eat any warm food because it was said it would ruin their 

109teeth. The Chiricahua, too, placed this warm food taboo on 
the novice, but their reason for doing so was that "if he ate 
warm food at this time he would never be fortunate with 
horses."^^He was also prohibited from eating various parts 
of an animal, such as the meat from the head, the insides and 
especially the entrails. It was believed that eating the en
trails would ruin the youth's luck with horses. He was allowed 
to eat only meat considered undesirable, such as that from the.

^ ^ Soclal Organization Of The Western Apache, pp.99>^77• 
108Opler, An Apache Life-Way, p. 1^7. ■
109Hill, Navaho Warfare, p. 7.
110Opler and Hoijer, "The Raid And Warpath Language 

Of The Chiricahua Apache," p. 621.
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182„ . 4 111 neck region.
Besides the "scratch stick" Bourke saw at Geronimo's 

Mexican encampment in the Sierra Madre in 1883, he learned of 
the importance the Chiricahua Apache attached to the drinking 
tube, which he described as a "small section of the cane in
digenous to the Southwest" about three inches long and half an 

112inch thick. Opler describes the Chiricahua drinking tube as
a "length of carrizo" and says that the Apache novices drank

113from it on their first four raids. A raider had to learn to
endure thirst because he was forced to travel through much
waterless country on the course of his journey. Jicarilla and
Chiricahua Apache traditions record that water drunk in a way
other than this ceremonial way would cause hair to grow around
the regions of the mouth. "Thus the people kept from getting

114moustaches and gained long life," Tisnado explained. Though 
I have found no concrete evidence that the Navajo used the 
drinking tube on raids, I think it is interesting to note the 
use of the large hollow reed, to which the head-scratcher made 
of a crow's bill is fastened, in the ceremony of the Enemy Way. 
This hollow reed is used ceremonially by the patient being

^^Ibid.: Opler, An Apache Life-Way, p. 137.
112 ."the Medicine-Men Of The Apache," p. 490.
113Opler and Hoijer, "The Raid And Warpath Language Of The Chiricahua Apache," p. o22.
114Ibid.: Opler, Dirty Boy, pp. 22-23, n. 25.
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cured from contamination with the enemy. Bourke observed among
the Chiricahua Apache that "a long leather cord attached both

116stick and reed to the warrior’s belt and to each other.”
The Navajo and Apache raiders and warriors had the

custom of wearing amulets into enemy territory to protect them
and bring them power and strength. A Chiricahua Apache named
Deguele showed his amulet to Bourke and assured him that ”he
prayed to it at all times when in trouble, that he could learn
from it where his ponies were when stolen and which was the
right direction to travel when lost . . . Bourke observed
that the designs on it symbolized the'tain cloud and serpent
lightning, the rainbow, rain drops, and the cross of the four 

117winds.”
According to Hill, Navajo raiders and warriors carried 

two different kinds of amulets on their journeys. The first 
type was a bracelet made of the claws taken from bears, moun
tain lions, eagles and owls; it was used for power and strength. 
The second was a medicine bundle, carried for protection, and 
it contained the five kinds of pollen, which were believed to 
have the powers of the being or force from which they had been 
shaken. These pollens were first applied and then shaken off

l^^See Reichard, Social Life Of The Navalo. p. 125.
1.2.6"The Medicine-Men Of The Apache," p. 4-90.

Ibid.. p. 587.117



a “live bear cub," “the chief snake that lives in a den and 
never comes out,” “thunder" (how this was achieved is not ex
plained), "cyclone dirt"— "a pinch of mud formed by. the melt
ing hail which falls during a cyclone," and a “plume taken

118from a live eagle."
On the dawn of the second morning of their journey 

into enemy territory, Apache raiding parties held a ceremony 
which signified that the most sacred aspect of the raider's 
mission had begun. To make their men invisible in enemy terri
tory, Apache raid leaders painted them with white clay. This 
painting ceremony, which occurs everal times in the Dirty Boy 
tale, is done with formal and even ritualistic ordering. It 
is best endorsed by the raid leader in the tale, who performs 
the duty. He told his men: “If you are painted with white
clay in the proper way the enemy will not see you, though you

119go on the level land."
In the origin legend of the Enemy Way dictated to Haile

by Slim Curley, the magpie offers his ceremonial services to
restore any Navajo warrior suffering from ghost sickness. The
magpie says: “As for me, I shall daub him with white clay, by

120which I shall drive enemy ghosts away from him." Hill does
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l^Hill, Navaho Warfare, pp. 9-10.
119Opler, Dirty Boy, p. 3 8.
120Halle. Navaho Enemy Way. p. 197*
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not mention a formalized daubing with white clay only, but he 
does say that on the day of the attack, the Navajo painted 
symbols of snakes, bear tracks and human hands on their bodies 
with red ochre, white clay, blue paint and charcoal. Accord
ing to Hill, "The snakes were believed to give the man power 
and make him feared as the snake was feared, and the bear tracks 
to make him fierce and brave like the bear. The hands were

1P1thought to symbolize a five fingered being, namely ’a man.1"
After the Apache had been formally daubed with the 

white clay and the Navajo had painted symbols of snakes, bear 
tracks and human hands on his body, the men were under restric
tion to speak very little and.when they had to speak to use 
the sacred or altered language, which has been mentioned earlier 
in this chapter. As Navajo raiders entered the enemy's terri
tory, their leaders reminded them that "the purpose of the party
was to bring something back so all the talks were to be about

lop 'such things." Thus, the Navajo began to talk in the manner
Box Turtle and Green Frog told Turtle Dove they used for their

^•^Navaho Warfare T p. 14. In the ceremony of the Nava
jo Shooting Chant, Gladys Reichard observes that "the patient 
is restored on a painting that includes bear tracks and Big 
Snake." The Navajo reasoning about this, Reichard says, is that 
since these are beings that can bring on shock, their powers can 
be used to introduce a shock or trance rite in a ceremony, which 
can be the restoring force to the patient. See Navaho Religion. 
Vol. II, p. 384. The Jicarilla Apache have a similar rite in 
their Bear curing ceremony, see Opler, Myths And Tales Of The 
Jicarilla. p. 32.

l^Hlll, Navaho Warfare, p. 12.



successful raid on Taos Pueblo in Slim Curley’s version of the
origin legend of the Enemy Way.

Describing this kind of speech as it was used by the
Navajo, Hill writes: “When the warriors entered the enemy’s
territory, the leader told the men to use certain words other
than the usual ones for the animals and objects they hoped to
obtain.’’ The Navajo, he said, never used the altered language
in their own surroundings because they felt that if they did

123so it would bring on an attack from their enemies.
Slim Curley, a successful practitioner of the ceremony 

of the Enemy Way for many years, told Haile that when the Black 
Dancers today perform their rite in the Navajo ceremony, they 
employ this language, "whispering to one another.“ As an ex
ample, Slim explained that a horse, "even if a horse has kicked 
or thrown a person{meaning the patient in the ceremonyj, it may 
simply be called *a live one’s plume.’ Concerning the term 
Slim gave Haile, Reichard translates it, instead, "merely a life 
feather," and explains that this term for the horse from the 
altered language is "a circumlocution flattering to the horse and
signifying its identification with supernatural speed and light-

125ness.
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123Ibid.
121+ 1Haile, Navaho Enemy Way, p. 239.
125Navaho Religion. Vol. I, p. 269. Note too that earlier 

in Slim’s version of the origin legend of the Enemy Way, the use 
of "the live one’s plume," has been identified with war medicine, 
which Bear gave to the ceremony*--a medicine with life-giving 
properties. See supra,pp. Il4t— 145.



Citing Slim's example of this "altered language" as 
one of the few terms from it that has been recorded, Reichard 
expresses her opinion that the scarcity of recorded material 
on this subject indicates that various Navajo informants and 
their Interpreters, who made reference to it, were afraid of 
repeating the exact terms when they were not engaged in war or 
raid excursions and thus protected by the proper ritual from
their dangers.

The "sacred" or altered raiding and war language used 
by the Chiricahua Apache has been studied and recorded in much 
fuller detail than that of the Navajo has been. The prominent 
Southern Athapascan linguist. Dr. Harry Hoijer has recorded 
and analyzed the language, and Dr. Morris Opler, foremost 
Apachean ethnologist and scholar, has commented upon its place 
in raid and war excursions. In his collection of the specific 
terms of circumlocution used by Chiricahua raiders, Hoijer dis
closed the term used for the horse. This term and other terms 
from the vocabulary show the significant extent, I feel, to 
which the raiders' minds were directed toward the horse and 
emphasize again the tremendous.importance of the horse in 
Southern Athapascan societies.

The Chiricahua raiders referred to the horse as "nose 
to the ground," and a saddle was "that because of which the 
horse is not hurt." A mule was "he who drags his tail" or 1

1 pANavaho Religion, Vol. I, p. 269.
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11 he drags it about." A rope was "that by means of which would
that it be tied," or "would that it be tied by means of it,"
which Hoijer informs us is "an obvious reference to the hope

127that horses will be secured as booty." A raider referred to
his own eyes as "that by means of which would that I see," or
"would that I see by means of it." Hoijer explains that the
latter is the use of the optative mode, signifying as he says,
"in all probability . . .  a means by which a prayer for the
sight of horses and other booty may briefly be expressed. "128

The"sacred" raiding language is employed in the long
tale about Dirty Boy too. When the Jicarilla Apache raiders
encountered the tracks made by their enemies, the Sioux Indians,
they did not say (according to our narrator Tisnado), "These
are the tracks of the enemy." The narrator particularly calls
our attention to the fact that they said, instead, "The enemy’s
horses have been here." Tisnado explained that they used this
language because "if they spoke of the enemy in the usual terms

129it would mean that they would run into the enemy."
Discussing this vocabulary, Opler wrote that the total 

vocabulary was not a large one, and that it took the Chirlcahua

127opier and Hoijer, "The Raid And Warpath Language Of 
The Chiricahua Apache," pp. 629; 633-634.

128Ibid.. p. 629.
129Opler, Dirty Boy, p. 42.



130from one to three days to master it. In another work of his,
he stated that "as soon as the horses were obtained and the
homeward spurt begun, all special forms of speech and most of

131the other restrictions were dropped."
The period of time in which the Navajo employed this

special language could be anywhere from one to three days
while they were on their journey. Describing the ceremony in
which the Navajo took their formal leave of the language as
well as the enemy's territory, Hill said:

When the leader decided that the appropriate time 
had arrived, the party lined up in a row facing the 
enemy's country. At the coming of dawn, the leader 
began a song in which the rest joined. At a certain 
part of the song all turned toward their own homes 132  
and the tabu against "not talking plainly" was removed.

The Arrival At And Departure From The Enemy Camp
We get an idea from Apache tales of what took place

when the raiders arrived at the camp of the enemy. These
procedures are illustrated in the Jicarilla folk tale telling
of how Dirty Boy demonstrated his prowess at capturing enemy
horses on the first of his four novice raids. The scene from
this tale, in which he quietly.slipped into, the unnamed enemy's
camp, caught them unawares and deftly drove a hundred and sixty
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3°0pler and Hoijer, "The Raid And Warpath Language Of 
The Chiricahua Apache," p. 625.

131Opler, "A Summary Of Jicarilla Apache Culture," p.210.
132Navaho Warfare, p. 12.



horses out to the waiting ropes of the raiders, shows the way 
in which a real raid leader was supposed to perform when his 
party arrived at the enemy’s camp. Here, in the following 
excerpt from this tale, we get not only a picture of the folk 
hero's assumption of the role of leadership before the appointed 
older leader's jealous eyes, but we get a glimpse too of the 
way a Jicarilla raiding party actually captured their enemy's 
horses:

190

The boy went over to the enemy. He saw that they 
were having a round dance. But they did not see the 
boy. He went along the camps looking at each one.
After a while he returned and met the party.

He told them, "None of them saw me. They do not 
know we are around. Now soften your ropes. I'll 
get some of these horses for you."

He went out again to locate the horses. •He found 
them and drove together a big bunch of them, about a 
hundred and sixty horses. There were twenty-four 
men in the party.

The boy said to the men when he came up with the ' 
horses, "Encircle these horses and catch the ones 
you like with your ropes."

All of them were busy capturing horses.
The leader said, "This time one is beating me."
The men now brought together all the extra things 

which they could not take back and all the worn out 
moccasins. All these things were brought to one place, 
and those who had lances which could not be handled 
on the return trip, stuck them upright in the ground.

133Opler, Dirty Boy, p. 16, n. 15, says: "The cast-off 
articles were tied to the abandoned lances and left as a 
gesture of contempt for the enemy."
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The boy said to the men, "Take your time. Don’t 

be afraid of the enemy. Don't frighten the horses 
or lose any of them.13*+

The tale goes on to tell us that Dirty Boy and his
friends made it away from the enemy camp very easily; they
also had a safe journey home, though they had to keep up a
fast pace and be on constant lookout for pursuers. In fact,
they had such an easy time of it, according to the tale, that
"the chief had sorrow in his heart because no enemies had come
after them," and he could not regain the prestige he lost when

135the folk hero captured all the horses.
Perhaps that chief should have gone on a certain raid 

that some Navajo made, on the Comanche some time around 1866.
A colorful account of that raid was told to Hill by a Navajo 
whose stepfather, along with some other Navajo men, decided to 
go absent without leave from Fort Sumner, while the Navajo were 
quartered there. Hill's informant recalled that when his step
father's raiding party reached the Comanche encampment along a 
river bank one night, some of the Navajo sneaked into camp and 
found that the careful Comanche had stationed a watcher among 
their horses. Not to be outwitted by the Comanche, the Navajo 
raiders stole up near some tipis where the Comanche had tied a 
great many horses to a line. They waited there silently until 
dawn. When the sleepy Comanche sentry left his post, the Navajo

^ I b i d . . p. 16.
135•^Ibid.. p. 1 9.



swiftly cut the line tying the horses, roped one apiece, mounted,
and rapidly drove the rest over to the other side of the river.
Remembering the way his stepfather described to him what had
ensued, Hill's informant elaborated in great detail:

Just as everyone was mounted, the Comanche dis
covered the Navaho and gave a signal by tapping on 
a drum. You should have heard the noise in the 
Comanche's camp: coyotes, screech owls, and every 
other kind of noise was made! The Commanche chased 
the Navaho all that day and night. You could hear the 
bullets whistling overhead. One man rode ahead to 
lead the horses; the rest drove the horses after him.
After a while half the horses turned back and the Nava
ho let them go. One man had roped a horse, around 
whose neck were tied eagle, mountain lion, bear, and 
owl claws. This horse had some bundles with plumes 
stuck in them tied in the hair of its tail. This horse 
must have been a warrior's horse. (They gave these 
bundles to some old warrior at home.) Finally the 
Comanche gave up the chase. Every so often, until af
ter the third day, some one would be sent back to spy, 
and he would report that the enemy was still follow
ing. They rode and drove the horses for three days 
and two nights without food. The Navaho were so ex
hausted that they sent some of the party ahead to build 
a fire and when the herd arrived one of the horses was 
shot and eaten. By the fourth day some of the men 
were so sleepy that they fell off their horses; others slept on the saddle. By this time the enemy had given 
up the pursuit, so the Navaho slept in shifts; one 
section of the party driving the horses while the rest 
slept. On the fifth day they arrived at Fort Sumner.
By that time only a few of the strongest horses were 
left. They took a zigzag route home. That is why it 
took so long. It was a very risky thing they practiced. 
They went on foot, only taking what food they could 
cqrry. Their food might have run out, and there they 
would have been— lost in a strange country. They did 
not even know where to find water and had to consult 
"stargazers" and "hand tremblers.11 When they ran out 
of food they simply tightened their belts. 136
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IS^Navaho Warfare, pp.
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If the Chirlcahua Apache were troubled by pursuing 

enemies, a shaman could make a ground drawing to hold back the 
foes. How the Chirlcahua used one successfully to work against 
some American soldiers is revealed below in the words of an 
aged Chirlcahua:

Once it was used when I was there. A regiment of 
cavalry and a regiment of infantry were after us.
This shaman drew the picture in pollen on the ground 
and left it there. Then we retreated to a hill.
Both regiments turned off the trail and went back by 
a roundabout way, though the trail was plain, and 
they could have kept going. That is the way the 
ground drawing works. When it is used like this, 
the enemy is unable to follow. Something happens 
to the enemy always. They give up before they get 
to the place of the ground drawing, or they cannot pass it.137

The Navajo also made a protective ground drawing, which
they believed could stop enemies cold in their tracks. They
made it after a successful raid had been staged, before they
made their getaway with the booty. It was drawn in the dirt
by the leader, who used a flint arrow-point to draw four lines,
representing zigzag lightning, straight lightning, sun ray and
rainbow. It was necessary for the zigzag lightning and the sun
ray designs in the drawing to have four angles depicted in each

138representation of them.
Bear, boasted of his luck with such a drawing in a war 

song he gave the Navajo. Tradition has it that he sang his

137Opler, An Apache Life-Way, p. 265.
138Hill, Navaho Warfare, p. 16. See also Fig. 1.



song, after speaking first, as though he were Enemy Slayer.
While he made four curved lines on the ground, he pretended to
be the elder of the Twins. Next, he acted as though he were
Child-of-the-Water and made four straight lines on the ground.
Then he moved his hands across each other four times and stuck
the red male and female arrowheads and some branches of plants
he had been holding in his hands into the ground. With these
preliminaries attended to, he proudly sang of his skill and
power with these words of song:

I make a mark they won't cross it.
nave'nezyani I am, they won't cross it
Black obsidian my moccasins they won't cross it.
Black obsidian my leggings they won't cross it 
Black obsidian my shirt they won't cross it 
Black obsidian four times my sides hang down 
Black obsidian my headdress.
Black obsidian zigzag lightning darts four times from me 

stream out
Where it goes dangerous missiles will be scattered 
I make a mark they won't cross
I come back with lightning streaming out from me in four

places. l^QI come back, dangerous things and missiles being scattered.
5. On The Journey Back Home

On the way back home with the horses, the Navajo and 
the Apache observed another formalized custom. If they met 
someone besides the enemy— one of their own people or anyone 
from a group with whom they were on friendly terms— they were 
to give this person a horse or some of their spoils. The

■^^Goddard, Navajo Texts, p. 177. Cf. Bear's mark in 
O'Bryan, pp. 173-17^, especially Fig. 23, p. 17^.



Apache feeling about this has already been alluded to in the
description given of the restrictions placed on a Jlcarilla
woman while men from her family were away from home on a raid.
It will be recalled that she was forbidden to give away food
so that her husband or kinsman would not give away all his

ihO ..spoils before reaching home.
The Navajo tradition for this formalized custom is

found in the ceremonial unraveling instructions which Monster
Slayer (Enemy Slayer) gave the first Navajo medicine man and
his novice practicing the art of raiding in the origin legend
of the Enemy Way. These instructions also reveal his reason
for taking the fine blue horse they had captured and giving it 

141to Father Sun. It is said their war god told them: "Then,
too, while any of you are engaged in war, the very first person
that sees you with booty and asks you for this or that, you
must not refuse to part with it. To refuse would be to refuse

1>2to part with the enemy."
The rite of unraveling in the Enemy Way is now performed 

to release the patient having the ceremony performed from the 
evil influences, which are believed to be tied within his body 
from enemy contacts or contaminations of various kinds. The
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Supra, p. 179.
See supra, p. 135 for the mythical incident in which

this occurs.
^^Haile, Nava ho Enemy Way, p. 207.



origin legend of the Enemy Way explains that Monster Slayer’s
reason for demanding the horse from the raiders was so that
enemy spirits would make known their ways of being untangled,
which in turn might be applied to the patient’s body. In the
origin legend, the horse, which is often used as payment for
any ceremonial service, was to "be exchanged for this infor- 143
mation."

Other obstacles could be encountered on the return 
trip too, which would make successful raiding parties lose all 
the horses and other livestock they had captured. They might 
be so frightened by something they saw that they would run 
off and abandon their herd. A Navajo tells about such fears 
in the account below:

Another thing that happened to raiding parties 
was that when driving livestock across big flats 
they saw mirages and were frightened. They would run off and leave great numbers of livestock behind. 
Sometimes they saw mirages on both sides and did 
not know what to do. 44

But sometimes they crossed the prairies, using the 
"darkness caused by heat mirage," as Bear had taught them to 
do, associating themselves with it through his words of song:

I have become the heat mirage.Toward the east I have become the black mirage with points 
projecting upward. ^  * 7

196

>Ibid.. p. 205.
fHill, Navaho Warfare, P. 5.
7Goddard, Navajo Texts, p. 176. Cf. O'Bryan, p. 173-



1976. The Arrival Home With Horses
The Lipan Apache raiders had a traditional song, which

they said a "spotted turtle" taught them to sing as they came
near their camps. They sang this song called "White Corn’s

146Head" to let the people know they had arrived home safely.
When a successful party of Jicarilla Apache raiders ar

rived home with their horses, they made a clockwise circuit of
147the home camp, entering it from the south side. The tale of 

Dirty Boy’s adventures gives many descriptions of the way their 
chiefs distributed the horses among the people and of the way 
the people rejoiced over their good fortune. None of them, how
ever, gives a better picture of the formalized customs observed 
at the time of distribution than this scene, narrated by Tisnado:

All of the people wanted to share in the distribution 
of the horses, but it was up to the chief to give away the horses.

The boy took his share of the horses and drove them 
over to his grandmother's. The old woman danced and 
sang and all watched her. The boy gave the white horse 
to his grandmother. The old lady took it. The boy 
held it by the bit and another woman helped the old 
lady on it and the old lady rode it. At that time 
they had no bridles. They had only a rawhide rope 
fastened around the mouth of the horse. They tied it 
under the mouth.

The old woman rode the horse, making the noise the 
women make, as she rode among the people.14oThat is 
the way this old woman obtained horses from the enemy 
so that she would not have hard times again.

14?
148

’Opler, Myths And Legends Of The Lipan. pp. 48, 201. 
Opler, Dirty Boy, p. 3 6, n. 39.
Ibid.. p.21, n.22. Opler notes that this is a tra

ditional call made by the women to indicate "joy or applause.”
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All of the people who got horses gave at least 

one away to their poor relatives. It took nearly 
all day to dispose of the, horses. Each of the men 
got four or five horses.1^9

The Navajo also observed formalized customs as they
distributed their horses and plunder to parents, friends and
relatives. The booty was divided after a ceremony which they
called “swaying singing.11 This ceremony “occurs today as part
of the War or Squaw Dance,“ Hill notes. It is held immediately
before and after the Squaw Dance proper. A group of singers

150form a circle and sing as they sway back and forth.
And thus it was in Navajo and Apache camps when the 

men came back with horses for the people.
It had been a long search for the raiders. The bear 

and the snake, the frog and the turtle had worked together and 
offered them their powers. And sometimes that one with the 
“nose to the ground" in a solitary vision had offered his to 
lead men home. ;

The men and their leaders had followed the ways of 
ritual and taken home “life feathers.“ The grandmothers re
joiced now, and often a woman in a velvet blouse paid a raider 
to dance with her.

They were all happy. They had sung good songs.

^ Ibld.. p. 21.
•̂̂ Navaho Warfare, pp. 16-17, n. 8.



CHAPTER IV
THE PEOPLE’S WAYS FOR KEEPING HORSES HOLY

Long ago, the Havajo remembered, Mirage Man had closed 
the door tightly on the sacred horses of the sun god. Turning 
disappointedly to the eager Turquoise Boy, he confronted him 
with nothing more than.a rhetorical question. "This now, of 
that which is like this, what is it that you who are earth people 
can keep holy?N

The Navajo knew of how the old man had decided that the
sacred horses were really too good to be entrusted to the hands
of careless mankind. "You who are earth people keep nothing
holy. I shall just.shake (the pollen) off (the horses) for you,"
the Mirage Man had.reasoned to the boy wanting horses for the 

1Navajo.
The earth people did not forget his words. And once 

the culture hero had learned the secret of creating horses 
through the ceremony his busy mother Changing Woman had performed 
with the sacred pollen and the beads saturated with the mighty 
steeds’ saliva, the Navajo learned swiftly the ways the God People 
meant them to keep horses holy. Following the teachings of the 
goddess to her son, they learned ceremonies, songs and other ritu
al to increase and protect the animal, which the Turquoise Boy 
had always called "that by means of which people live."

^Sunra. p. 82; Sapir and Hoijer, p. 123.
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The Apache learned, too, from the teachings left them 
by their culture heroes. In their concern that horses be prop
erly cared for, the heroes had given explicit instructions 
about animal husbandry to earth people. In practicing this 
husbandry, characterized by its potent magic, the Apache, like 
the Navajo, accounted for most of their luck with horses.

A. The Ceremonies, Songs And Powers Used By Navajo And
Apache Shamans In Caring For Horses
The ceremonies, songs and powers used by the Navajo and 

Apache shamans in earing for horses were not known by just any 
man. Like the rituals and powers successful to raid leaders, 
these ceremonies and songs were not easy to come by. An Apache 
or Navajo wanting to know them had first to search for them and 
learn them through a supernatural experience with a horse or its 
guardian agent.

1. The Supernatural Experiences Of Navajo And Apache 
Shamans In Learning Ceremonies And Songs For Horses
The following Lipan Apache tale, concerning the super

natural encounter of an Apache with Cowbird, whom Killer-of-
Enemles appointed as one of the three guardian spirits in charge 

2of horses, is a good.example of the experiences an Apache had 
in learning a ceremony which assured him power with horses. In 
this tale, Cowbird is referred to as "the little person,M

^Suora. pp. 109-110; Opler, Myths And Legends Of The 
Lloan, p. 31»
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and the novice horse shaman Is taught his ceremony through a 
stick in which Cowbird is said to have stored his powers with 
horses.^ This tale, recorded in 1935, is told below in the 
words of the aged Lipan tale teller named Antonio Apache:

This story is about a Lipan fellow. This fellow 
liked to chase wild horses. He looked down from a hill once and saw the horses standing there as if 
they were in a corral. He watched and saw a tiny 
person come out from a hill and walk towards them.
The horses didn’t move. They allowed this little 
person to approach them. This Lipan was watching.
The little person went around the horses. Then the 
man showed himself. The horses noticed it at once.They pricked. up_their.ears and began to stamp. The 
little person saw him too. He jumped on a big stal
lion, one which had never been ridden before. The 
Lipan wanted to see what kind of a little fellow this was.

The little person began to ride away and led all 
the horses. The Lipan followed on horseback. In 
those days they trained their horses to go a long 
distance. But after a while the stallion got tired.
The rider of the stallion got tired. He was carry
ing a stick for a whip. This little person dropped 
his stick and the Lipan noticed where it fell beside 
a rock. When the horse the little one was riding got 
tired, he transferred with ease to another one. The 
Lipan was now nearer and could see that the little 
person was dressed in something that shone and he wore 
a hat too. The hat had. a little brim.

The Lipan chased the horse a long way, but he 
couldn't catch up. He went back to the.place where 
the little person had lost the little switch. It was 
still fresh. He dismounted.and picked it up. He 
took it back to.his camp.

3Opler, Myths And Legends Of The Lipan, n. 77, n.l, ob
serves: "The importance of fetishes and amulets in Apache sha
manistic ceremonialism, is that they establish connection with 
the power which gave them or. which they represent, and thus 
guarantee further supernatural encounters and fuller religious 
lore."
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After returning to his camp, the LIpan kept the 

switch and each night put it under his pillow. He 
finally had a dream about it. He learned something 
through the stick. The man who found this stick was 
named "Something Black." He kept on putting the stick 
under his pillow. Each night he learned more about 
it. He was becoming a horse ceremonial man.

The Lipan learned much about his horse ceremony.
The little man who had.llost the stick kept thinking 
about that switch all the time. He didn't want to 
lose it. Through the switch he gave this man songs 
and a ceremony, a little more each night. Finally 
he himself came before the Lipan and stood before him.
The Lipan saw him very clearly in his dream.

Then this Lipan started to use his horse ceremony.
He began to raise horses. He .raised fine ones. He. thought 
much about horses after he had seen this little man.
When the seeds came on the grama-grass in the fall, he 
went out with his horses and collected grama-grass seeds.
He chewed them and spit them out in front of his horses.
In this way he kept them in good condition. He did 
that every fall. The little man had taught him all of 
it, how to handle the horses. This man died among, the 
Tonkawa.^

When Sandoval recited to 0*Bryan the myth concerning the
ceremonial creation of horses for the Navajo by White Bead Woman,
he included the story of the first Navajo horse shaman as well.
According to. Sandoval, the first Navajo horse ceremoniallst was

/  5 ■a man "from near Sis.na dzil." He arrived on the scene shortly 
after the Twins had returned home and held aLceremony for the

t ■Ibid., pp. 77-78.
It may.be recalled that in this particular version of the 

horse creation myth, though White Bead Woman, created the horses . for mankind in a ceremony, she withheld them for awhile, only giv
ing the Twins fetishes of the horses to lay in "the center of the 
earth" at Sis naf dzil. Thus, the man from Sis na'dzil was destined 
to find the fetishes and perform the first ceremony for horses on 
earth. See supra, p. 95; O'Bryan, p. 179.



people as the goddess had Instructed them to do. Before they 
had left her, the goddess had taught them certain chants for 
horses, and she had also had the Holy Beings Instruct them in 
others. When they returned home, the Twins obeyed the wishes 
of White Bead Woman, Sandoval said, and at the ceremony they 
held for the people, they "chanted the chants of the horses in 
the same manner as the Night Chant." And no sooner had the 
Twins finished holding the first Night Chant for the people than 
"the man from near Sis na dzil" put in an appearance.

I have noted earlier that the similar visit made by the 
Twins to their mother, which Sandoval dictated to Goddard five 
years before he recorded the above for O’Bryan, differs very 
much in its order of events. In his first version of the Twins* 
visit to their mother, Sandoval told Goddard that the goddess 
taught the Twins some songs, but he added that he did not know 
"those songs." He. then, proceeded with the recording for
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- 6The Night Chant (The Yeibitchai Dance), which is one 
of the most popular ceremonies of the Navajo, is held for many 
purposes. As the Coolidges observe: "Besides curing sickness, 
the.Night Chant is also accompanied by prayers for rain, good 
crops, many sheep and horses, and the health and happiness of 
the people." See their account in The Navaio Indians. p. 188.In yLs "Navaho Myths. Prayers And Songs," Matthews recorded 
Hatali Natloi1s version of several songs and prayers from the 
Night Chant. Among these prayers, there is one said on the last 
morning after the great nocturnal dance has been held, which 
mentions horses. The pertinent lines from this prayer, used for 
increasing things of all kinds, are rendered by Matthews as fol
lows: "Horses of all kinds, hanging above me, I say." (p. 35)

■ 7O'Bryan, p. 179.g
Suora. pp. 89, 90, n. 53.



Goddard, moving Into the story of Bear's war experiences and 
leaving out entirely the incidents of the Twins * return to earth 
with ceremonial, songs and fetishes for horses and the story of 
the ceremony they, held to instruct earth people. However, he 
did mention to Goddard at that time, that while he did not know 
"those songs" the goddess taught the boys, he did "know the horse 
songs." Nevertheless, he did not sing the horse songs for Goddard 
at that point, implying, it would seem, that the goddess gave

9them at a later time than.the one he was describing to Goddard. 
Thus, the two recordings by Sandoval serve as a good illustration 
of the fluidity of an orally reported myth or tale.

The story of the supernatural experiences of "the man 
from near Sis na#dzil," which Sandoval dictated to 0fBryan, has 
many of the,same motifs as the myth of the Twins* visit to Sun 
and, in part, follows the same general type of story. As I have 
mentioned from time to time, this is a common occurrence among 
the myths of ceremonial rites of the Navajo and Apache since the 
supernatural experiences and events found in ceremonies are closely 
related to the mythical experiences of culture heroes. Below, 
then, is Sandoval’s story of the first Navajo shamani

. . . there came a man from near Sis n̂ f dzil. Now 
this man saw a horse standing in the distance, to the East. He went over to it, but he found that it was

9Goddard, Navaio Texts, p. 175.



only a plant called gef tso dan, jack-rabbit eorn.^The 
next day he saw another horse standing in a place to 
the South. He went to it, but it was only the grass 
called nit'dit lede.H The next day he saw another horse. 
This was to the West, and when he went to it, it proved 
to be only tlo nas tasse, sheep-grass.1^ The fourth 
time he saw the horse was to the North. And it turned 
out to be only the droppings of some animal.

Now this man was one of the people who had come from 
the mountain Sis naz jin. 1-3 And the person Dotsoilfcame 
to him and said: "What are you doing here, my Grand
child?" The man said: "I saw a horse four times; and 
each time it turned out to be a plant or something." 
Dotso told him that he should go to the home of his 
father, the Sun. When he got there he was asked what 
he had come for. He said: "I have seen a horse four 
different times, and each time it turned out to be only 
some grass or plant."

There the man saw horse fetishes to the East, South, 
West, and North. Then he was taken to the opening in
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10Washington Matthews Identifies kat/so tha (jg& tso 
dan) as the type of grass known scientifically as Eurotia 
lunata Mocuin and commonly called jack-rabbit grass. See his 
"Navajo Names For Plants." American Naturalist. XX (September 1886), pp. 767-768.

^The Franciscan Fathers identify ndTdlt^i Cnit^dit led.) as mountain rice$ Orvzocsls cuspidate. See their Vocabulary 
Of The Navaho Language (Saint Michaels, Ariz., 1912), Vol. I,
PP. 130, 136.

12Ibid.T pp. 99, 171, identifies tT&nastaK&l (tlo nas 
tasse) as bent grass, or grama grass: Bouteloua hirsute.

^Franciscan Fathers, An Ethnologic Dlcti 
Navaho Language, p. 136, locates &
Peak, sacred eastern mountain 
Pueblo in New Mexico.

iglc Dictionary Of Tin 
J1 (Sis na<jln) as Pelado

of the Navajo, north of the Jemez
1 kOn another occasion, Dotso is identified by Samdoval 

as the all-wise fly, sometimes called Great Fly or Giant Fly in 
Navajo myths and tales. See O'Bryan, p. 78.



the sky, to a place called Haya tsdf tsls. ^He was asked 
to look back. "From where did we start?” he was asked.
Now the Little Breeze whispered in the man's ear: "If 
you do not tell him aright, what you came for will not 
be granted.H Then the man said: "Way over where the 
two rivers came together, there is where we started."

At this point in his narration, Sandoval sang Monster 
Slayer's song, which tells of the war god's race around the 
earth on his father's magnificent turquoise horse. I have re
corded this song earlier and noted also that Sandoval said it

1 ' 17 ' 'was used to thank the Powers for horses.
After the man had sung Monster Slayer's song, Sandoval 

said Sun had some instructions to give him concerning the horses 
he thought he had seen in the cardinal directions, but which had 
always turned out be merely plants or the droppings of some ani
mal. Continuing his narration, Sandoval told of these instruc
tions:
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The Sun told the man that he must offer a gift to 
the plant called gaztso dan that he had seen in the 
East. He should go to that place and camp. Then he 
should go to the South and camp, and offer a gift to 
the grass called nit/dit lede; then to the West and 
camp for the night, and the next morning offer a gift 
to the grass called tlo nas tasse. Then he should go 
to the North and camp, and offer a gift to the drop
pings of some animal. After that he would see the 
horse. 7

7I have not been able to identify this place name. 
However, in the story of.the.Twins' visit to their father, Sando
val gave the location of the opening in the sky as a place above 
Tso dzil, or Mount Taylor near Grants, New Mexico. See O'Bryan, 
p, 82. Matthews, Navaho Legends, p. 113,calls the opening, Yaealig
S m & e  1 6  ' • — .

Ibid.. n. 179. Cf. Matthews, Navaho Legends, pp.113-114".
Supra, p. 39.
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When the man returned to earth he obeyed the Sun.

He chanted four sections of the chantftthat he sang 
when he vent to the four directions.10

It Is Interesting to compare the following song used to
produce horses by the first Navajo horse shaman from Sis na dzil
with the song Sandoval gave as the one used by White Bead Woman

19at the time of creation. A comparison of these two furnishes
still another illustration of the way the ceremonial rites of
shamans relate to the mythical ceremonies held by the Holy Beings.
It also furnishes an illustration of the intricate pattern by
which one Navajo song is woven from another, giving an idea of
the amazing.extent the Navajo go to co-ordinate ceremonial songs
with mythical sequences. Each word, each phrase of song, is
always found to be inlaid with echoes of some past word or phrase
by a Holy Being or in some way related to an act of a god or a
supernatural, which the singer wishes to follow.

Here is the song the novice horse shaman sang:
I came upon it.
I came upon it.
I came upon it.
I am the White Bead Woman,
I came upon it.
In the center of my home,
I came upon it.Right where the white bead basket sits,
I came upon it.The basket has four turquoise decorations,
I came upon it.
The white bead basket has a turquoise finishing around the edge, 
I came upon it.

^O*Bryan, p. 1 8 0. 
^See supra, P. 9 3.



The white bead horses stand toward the basket from the four 
directions,

As I came upon it.
All.the beautiful flowers are its pollen,
Black clouds are the water they CflLorsê  have in their mouths,
As I came upon them.
White poles for its enclosure (corral)
As I came upon them.Blue poles for its enclosure,
As I came upon them.
Yellow poles for its enclosure,
As I came upon them,
Iridescent poles for its enclosure, flashing,
As I came upon them.
The rainbow for its gate,
As I came upon it.
The sun closes its entrance (gate of corral)
As I came upon it.
The.white bead horses pour out,
As I came upon them.
The turquoise horses pouring out,
As I came upon them.
The white shell horses pouring out,
As I came upon them.
The male banded stone horses pouring out,As 1 came upon them.
All mixed horses, together with sheep, pouring out,
As I came upon them.
As the horses pour out with the beautiful goods,
As I came, upon them.
The earth's pollen (dust) rises as they pour out,
The shining dust of the earth covers their bodies,
As I came upon them.
To multiply and not to decrease,As I came upon them.
Like the Most High Power Whose Ways Are Beautiful are my horses, 
As I came upon them.
As I came upon them.
Before my horses all is beautiful,
Behind my horses all is beautiful.
As I came upon them.20
As I came upon them.

After the novice horse shaman sang this song, Sandoval 
said "the horses were given to men, but the rainbow and all the
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20O'Bryan, pp. 180-181
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21supernatural powers were taken from them by the Holy Ones."

This song is one of eighty-five horse chants which Sandoval 
knew previous to his death in January, 1929. 0*Bryan says 
that Sandoval's son, Sandoval Begay, and his nephew and inter
preter, Sam Ahkeah, who has served as head of the Navajo Council

22at Window Rock, Arizona, still know many of them.
2. The Navajo Blessing Way Rites For The Good Of Horses

The above song, besides producing horses, was also "to
23be used for the good of horses." It is of the class of songs 

belonging to the Blessing.Way type of rite— a rite sung by the 
Navajo for the protection and increase of their herds of horses 
and flocks of sheep. Sandoval learned it, as well as the story 
of the first horse shaman's ceremony and the other myths he re
lated to O'Bryan, which I have used in this manuscript, from his 
grandmother, Esdzan Hosh kige. "Her ancestor was Esdzan at a^
the medicine woman who.had the Calendar Stone in her keeping,"

2N-Sandoval said. While Sandoval was not a medicine man himself, 
"his power (for good) was however recognized by all in his own 
neighborhood and elsewhere," and he was considered very

2^Ibld..Np. 181. Cf. this statement of Sandoval's with 
the discussion of the supernatural elements used to compose the 
bodies of the gods' horses in Chapter I of this study, especially 
PP. 1-6.

220'Bryan, pp. vii, 178, n. 22.
23Ibld.. p. 178, n. 22.
2*f

I t l J L f l m  a  P e  ; ! •  ' '
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o<learned in the lore of the Navajo, Gladys Relehard wrote. ^De

scribing his dedication In dictating the myths, legends and 
songs he gave her, O’Bryan said that while he was narrating, he 
would frequently stop, chant a brief, prayer, and then sprinkle
her, his interpreter nephew, and the manuscript they were work-

26ing on with corn pollen.
The Blessing Way rites, which I have briefly discussed

earlier in connection with their relationship to raiding cere- 
27monies, are among the most popular rites of the Navajo and 

occur at frequent intervals in every Navajo household for the 
protection of the horses and other stock. When a Blessing Rite 
is held for these purposes and not combined with a longer cere
mony, it never lasts longer than one night. It can vary from a 
few hours to an all-night affair. Gladys Reichard, who attended 
all sorts of these rites, characterized them by saying that no 
two of them were alike. Describing a Blessing rite that a Nava
jo she knew had sung ’’just for good luck,” Reichard stated; ’’The 
short singing took about an hour and a quarter. During this time 
a group of thirteen songs, another of ten, then one song, sum
marizing all the others, were sung without intermission. After 2

2^See her ”Introduction” to Goddard. Navaio Texts, p. 6. 
Note too that Reichard’s information concerning Sandoval’s teacher 
differs from what he told O'Bryan. Reichard says he learned his 
stories from his maternal grandfather ba’ itinkoj#.

^ The Din/: Origin Myths Of The Navaho Indians, p. vll.
^Suura. pp. 150-151.
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a short pause, the singing continued with short rest periods 
until dawn."

The medicine man who knows the Blessing Way songs can 
sing his songs three times during one month, but he is obliged 
to refuse to sing if he is asked to sing a fourth time, or he 
will endanger his power. To keep his power renewed, he should 
have a Blessing Way sung over himself after he has sung the 
third time.2^

Any number of events may occur which will lead a Navajo
to have a Blessing Way sung over his horses. Kluckhohn and
Leighton once interviewed a Navajo who had reason to believe
that someone had witched his mare and his sheep. Because of

30his fears, this Navajo had one sung for protection. On the 
other hand, a Navajo who might dream of the death of horses,

31sheep or cattle would interpret the dream to predict sickness, 
and he might have a Blessing Way sung immediately over his 
horses and other stock.

Every Navajo who owns horses has a buckskin pouch in 
his hogan in which he keeps tiny carved images of horses. Un
doubtedly the tradition for these fetishes goes back to the

^Reichard, Navaho Religion. Yol. II, pp. 73^-735.
29 ' ' " ■Reichard, Social Life Of The Navajo, p. 148.
^°The Navaho. pp. 180-181.
^Reichard, Social Life 0£ The Navajo, p. lM-5.
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time when the Twins were given horse fetishes by White Bead 
Woman to take to earth to bring horses for mankind. The images 
are kept among pollen, herbs and pieces of stone, such as tur
quoise and white shell. These precious stones help to assure 
safety to the real horses and to protect them against witchcraft.^2 
When Dr. Frances Gillmor, Professor of English at the University 
of Arizona and author of two books concerning the Navajo, was 
doing research on the Navajo Reservation in 1931, she witnessed 
an interesting Blessing Way rite. Dr. Gillmor told me that her 
friends, the Dogaibegay family, sang.one whole night, beginning 
late, because the wife had broken a little horse fetish in her 
bag of pollen. Since the.wife put this fetish in her pouch to 
protect the horses, she would naturally consider it a bad omen 
to break it. .

3. The Reasons For The Differences In Navajo And Apache Ceremonies
As the preceding accounts of the reception of the Navajo 

and Apache shamans* powers show, these Navajo ceremonial rites 
differ very much from the horse ceremonies generally employed by 
the Apache peoples to assure their horses good health and to keep 
them in good condition. The main reason for this gulf separating 
the ceremonial, patterns among groups linguistically related to 
one another stems from the heavy influence of the Pueblo Indians* 
ceremonial patterns on Navajo religion. Groups such as the Hopi,

^2Kluckhohn and Leighton, The Navaho, p. l4l.



Zunl and Rio Grande Pueblo tribes, whose ceremonies are built 
upon elaborate blessing rites and prayer fetishes, taught the 
Navajo this emphasis after the Navajo came to live beside them 
as neighbors in the Southwest. Over a long period of association 
with these Pueblo tribes, Navajo ceremonialism superimposed many 
Pueblo borrowings upon its Southern Athapascan base, departing 
dramatically in many respects from earlier ceremonial patterns.

a. A Comparison Of The Differences
A comparison of the preceding Llpan Apache horse ceremony 

with the ceremony of the Navajo from Sis t a  dzil will best illus
trate some of the ceremonial differences between the Navajo and 
the Apache. As I have illustrated by previous examples of Apache 
horse ceremonies, the Apache pattern of ceremonies always depends 
more heavily on the solitary vision of the medicine man, whose 
power takes possession of him and teaches him a ceremony while 
he has his vision. In the above Lipan account, the Apache shaman 
receives his power and teachings about, medicine directly from 
the agent of the horse— in this case, the Cowbird. All that the 
Apache shaman is taught about power over horses comes directly 
from his encounter with.the Cowbird; through the Cowbird*s switch, 
in which he keeps his knowledge stored. Finally, the Cowbird 
stands before the Apache in a dream and the teachings are completed. 
The Apache shaman is then ready to go out and practice his cere
mony, following the same pattern of ceremonial events which were 
revealed to him by his power in his dream and/or vision.
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None of this is true in the above Navajo account except 

that the medicine man does have a vision. He sees plants and 
droppings, which symbolize the power of horses, and he does not 
know how to interpret his vision. The plants and the droppings 
do not directly offer him an interpretation as they might to 
the Apache. Instead, the Navajo, who has had his vision of 
horses after he has seen the elaborate ceremony White Bead Woman 
instructed her twin sons to hold on earth (after she created 
horses in the heavens), goes to the Holy Beings for ah interpre
tation of his vision. After he has made a journey to the open
ing in the sky, following the manner in which the Twins learned 
their powers, the Navajo*s encounter with the grasses and drop
pings are interpreted for him by the sun deity. Sun gives him 
the necessary instructions after he has sung the song, which 
Monster Slayer taught the people after learning his powers.
When he returns to earth, the Navajo follows Sun's instructions 
in dealing with the power symbols of the horse. He sings to the 
plants and droppings, according to the pattern of songs sung by 
White Bead Woman when she created the holy horses in the other 
world arid sent fetishes empowered with their pollen and saliva 
to earth to be buried at Sis na dzll. Thus, all that the Navajo 
medicine man was taught concerning the songs and medicines to 
produce horses and to care for them comes to him through the 
teachings and instructions already organized and laid down in 
certain ceremonies held by the Holy Beings. He had his solitary
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vision, like the Apache, when the power of the horse was offered 
to him by the plants and droppings. Unlike the Apache, he did 
not work directly with these power symbols and learn a ceremony 
directly from them as the Lipan learned from the Cowbird’s switch. 
The interpretation and the order of the Navajo’s ceremony were 
so organized for him by the Holy Beings as to regulate it to 
the kind of ceremonies performed by the deities on other occasions.

In the above brief summary of the differences between 
Navajo and Apache ceremonial patterns, I have not meant to imply 
that Apache ceremonies are not regulated to a great extent by 
ceremonial patterns laid down by their Holy Beings and deities. 
They are. I have illustrated this point a number of times before, 
showing how an Apache shaman’s power often gives him a ceremony 
whose general lines resemble a ceremony in which a culture hero 
used a similar power. This.is demonstrated in the Lipan account 
I am discussing by the very fact that Cowbird gave the Lipan his 
ceremony. Killer-of-Enemies gave the Cowbird his guardian duties 
over the horse when he placed the horses on earth. Thus, the 
Lipan shaman went to the Cowbird for his power. Traditions for 
ceremonies and the instructions for the ways which.ceremonies 
should be handled were laid down by the Apache deities too. 
Moreover, all Apache groups have certain traditional ceremonies, 
which have their origins in myths rather than in personal ex
periences of shamans. The Apache puberty ceremonies, for in
stance, are representative of this kind of ceremony. But the



main difference in Navajo and Apache ceremonies which concern 
the general protection and .treatment of the illnesses of horses, 
as well as human beings, is that the Apache shaman, following 
the instructions given him by his particular power, is allowed 
much more freedom in arranging ceremonial details than is the 
Navajo. While Navajo Blessing rites may differ in the number 
and choices of songs sung by the singer, these songs and the 
ceremonial.details follow the general pattern of Blessing Way, 
just as all the traditional ceremonies the Navajo employ to 
treat the illnesses of human beings follow the traditional order 
established for the particular ceremony given. On the other 
hand, a horse ceremony held by one Apache shaman for the same 
purposes will differ completely from one held by another Apache 
shaman.

b. The Place Of Shamanistic Ceremonies Among The Jicarilla Apache
However, while this general summary of the Apache's empha

sis on shamanistic ceremonies in caring for their horses, as well 
as themselves, is representative of most of the Apache groups, 
it is not necessarily representative of the Jicarilla Apache's 
ceremonial emphasis... For, while it is true that the Jicarilla, 
like other Apache peoples, place more emphasis on shamanistic 
ceremonies than the Navajo do, it is also true that they, more
than other Apache groups, stress their traditional or "long life 
rites."33 Only the Jicarilla, among all the Apache groups,

33opler, "A Summary Of Jicarilla Apache Culture,"pp.21^-5.
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employ a ceremony, which though completely different in proce
dure from the Navajo Blessing Way, resembles it in its general 
aims. This Jicarilla ceremony, a footrace which is popularly 
called the Ceremonial Relay Race, serves among other things, 
like the Navajo Blessing Way, to assure good health and to bring 
increase to people, as well as to horses and other livestock.
The Jicarilla, like the Navajo, have borrowed heavily from the 
mythologies and ceremonial procedures of their Pueblo neighbors. 
They also have many culture traits in common with the Navajo, 
who have been their neighbors since their general settlement in 
part of Old Navajoland, which they fell heir to after the Navajo 
moved further west. Many similarities have been found between
Jicarilla and Navajo mythologies, and often their ceremonies

3N-appear to have influenced and borrowed from each other.
Unlike the other Apache groups, the Jicarilla place 

shamanism in a subordinate position in their religion. Regard
ing the Jicarilla feeling about shamanistic ceremonies, Opler 
wrote:

Shamanistic ceremonies are used for emergencies and 
minor crises. For important occasions and for times when planning and preparation are possible, "long life 
ceremonies," traditional rites, which have their genesis
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^ Opler, Myths And Tales Of The Jicarilla? p. xviii.
See also Father Berard Haile and Maud Oakes, recorders, Beautwav:
A. Navaho Ceremonial, ed. with commentaries by Leland C. Wyman and 
with sandpaintings recorded by Laura A. Armer, Franc J. Newcomb 
and Maud Oakes, Bollingen Series, LIII (New York, 1957), PP. 32- 33, 1U-5-1M-7— hereafter cited as Beautyway.



and rationalization in the myths and not in any personal 
experience of an individual, are invoked instead.35

The ceremonial relay race, which is believed to have
received its incentive from a similar rite of the Eastern Pueblo
peoples of the upper Rio Grande in New Mexico, is probably the

36most important of all the Jicarilla "long life ceremonies.,l It 
is still held annually on September 15 at Horse and Stone Lakes 
on the Jicarilla Apache Reservation in northern New Mexico. 
Explaining the purpose behind the first ceremonial race that the 
Holy Beings and culture heroes instructed the Jicarilla to have 
in mythical times, a Jicarilla Apache told Opler of the fertility 
benefits of this race to both humans and animals;

The ceremony was held so that winners would marry the 
girls and raise children. Thus the.people would increase. 
And the children, because the older people couldn't live 
forever, were taught this ceremony, so that people might 
continue to increase on the earth. And the children 
raced against one another so that the fruits and the 
animals too would increase and be plentiful. And each 
year this must be done or the fruits and animals will 
disappear and the people will starve.37

Nevertheless, all of these aspects of the Jicarilla 
Ceremonial Relay Race, as it relates to the care and increase 
of horses and other animals, are foreign to the main body of
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■^Opler, Myths And Tales Qf The Jicarilla, p. 1^, n. 3.
^Opler, "A Summary Of Jicarilla Apache Culture," pp.215- 

216. For a fuller account of the ceremonial relay race, see Morris 
Edward Opler, "The Jicarilla Apache Ceremonial Relay Race," American 
Anthropologist, new ser.. XLVI, No. 1 (Jan.— March 1944), pp. 75-

Myths And Tales Of The Jicarilla, p. 86.
97.

37
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38Apache ceremonialism related to such care.

h. The Navajo And:Apache Use Of Ceremonies, Songs And
Powers With Race Horses
At this point, something should be said about the way 

the Navajo and the Apache use ceremonies and ceremonial songs 
and powers to protect their race horses or to assure them good 
luck in the race.

When horses are to be raced, quite often the Apache will 
have a horse shaman perform a ceremony over them. Since horse 
racing and gambling go hand in hand, owners of race horses are 
likely to take every precaution they can before entering their 
horses in contests.

A Chiricahua Apache tells of the way the horses are 
prepared for the race by the horse shaman in the following 
excerpt:

A horse shaman performs a ceremony over race horses used for gambling. I have seen horses worked over like 
this. Horses which have been taken care of by a horse 
shaman in this way have an eagle feather tied just 
where the tail bone leaves off. The owner of the horse 
usually gives the horse shaman something that has to 
do with a horse for his pay— a saddle, a blanket, a 
bridle, or something like that.

Anything fast, like the coyote, the fox, the wind, 
or clouds*.should be used in songs to make a horse 
run fast.39

■It should be understood, however, that while the Cere
monial Relay Race as.a separate"long life ceremony" is not common 
to other groups besides the Jiearilla, ceremonial foot racing is 
often a feature among other Apache groups in such "long life cere 
monief as the girl's puberty ceremony. See Infra, p. 3 2 7, n. 2 8.

^Opler, An Apache Life-Wav, p. 299.



Another Chiricahua said that sometimes hnaaing-bird
power was used to insure good luck to a race horse since*its

1+0feathers help in making a man or a horse speedy.M
Jimson weed was used in the past by some of the Apache 

shamans among various tribes to liven up race horses, but 
Castetter and Opler deny its use among the Hescalero and Chiri
cahua Apache.^ 1

As I have cited earlier, the ceremonial powers of Bat 
were considered an asset to any Lipan Apache interested in 
horse racing. The explicit instructions which Killer-of-Enemies 
gave Bat Boy when he assigned him his future duties with horses, 
after creating steeds for the Lipan, were these: . . You will
have charge only while the horse is running, in horse races or 
when they are chasing horses. Before these things start, if

1+2they mention your name, do not let the horse fall with them."
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Ibid.T n. 32.
N-i ■ • .Edward F. Castetter and Morris E. Opler, The Ethno- 

blology Of The Chiricahua And Hescalero ApacheT Bulletin of the 
University of New Mexico, Biological Series, IV, No. 5 (Albu
querque, 1936), p. 55. See also J. Frank Dobie, “Indian Horses 
And Horsemanship," Southwest Review, XXXV,-No. 4 (Autumn 1950), 
p. 268. Dobie notes that, the Comanche and other tribes, whose 
names he does not specify, made their horses long-winded by blow
ing "the pulverized root or leaves of certain plants up a horse’s 
nostrils. These blowers were specialists— horse doctors— and 
their medicine was applied only in ceremonial manner." He also 
mentions the Comanche * s practice of slitting their horses' nos
trils to make them long-winded and cites the Dakota Sioux's prac
tice of this custom from an account written by Peter Pond in 17^5.

N-2Opler, Myths And Legends Of The Lipan, p. 3 1.
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A Chiricahua Apache told Opler of watching a boy, who 
had been taught to ride horses by a shaman with bat power, 
ride a bronco swiftly down a hill. According to the Chiricahua, 
the ride took place "before Geronimo’s last war, about 1884 or 
1885,” when he was about nine years old and boys often saw 
what he is going to. tell about.

Nobody knew then that this boy was so well trained.C. had been out training him somewhere away from the 
rest of the people. The man took the bronco on the 
side of the hill, and the boy was called over there.
The horse had a rope on but no saddle.

Just as soon as C. spoke, the boy would do what he 
said, whether it was dangerous or not. That boy rode the horse down the hill just like nothing! The horse 
pitched all around with him but could not shake him off. 3

Another Chiricahua Apache told Opler of the songs a 
man might sing to his horse before taking him to the race ground:

Let us say a man's horse is going to run tomorrow.
He is going to bet heavily on it. Then he will sing 
for the horse so it will win. Not everybody knows 
such a ceremony, but some know the songs. If you don’t 
know the songs, you might pay a person to sing for 
your horse.w

The Navajo sometimes use war medicine in horse racing 
and gambling. According to the Coolidges, it is necessary first 
to find a hair from.some part of the opponent’s body to substi
tute for the scalp that was required in the old days to make 
war medicine. They sing over the opponent’s hair to weaken him

1*3JAn Aoache Life-Wav, p. 71. 
^Ibid.. p. 445.
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and his horse as raid leaders and war leaders sang to make 
the enemy and his horses weak. The dirt from the opponent’s 
horse's hoof-prints and the foam from the horse's mouth are 
also sung over if they can be obtained. With warfare and 
raiding a thing of the past, war medicine is no longer used 
except in horse racing and gambling, the Coolidges observe.

Horses which are being raced, as well as their riders, 
can be protected from such sorcery, the Jiearilia Apache say.
A prayer addressed to the Jiearilia Apache culture hero, Killer- 
of-Enemies, who overcame the attempted socerery of Owl with
out harm, is believed to make both horse and rider invulnerable

46to the sorcerers who may be present at horse races.
5. The Apache Use Of Horse Ceremonies When Operating On

Or Treating Sick Horses
Besides having an essential ceremony to keep race 

horses or ordinary horses in good condition, the Apache use 
their horse ceremonies in still another way to care for their 
horses. They often employ ceremonies when they operate on 
horses or when they treat them for various kinds of sicknesses 
and injuries.

**̂ The Navajo Indians, p. 145. See supra, p. 155, for 
the description of the way raid leaders used war medicine to 
weaken enemy horses.

^Opler, Myths An& Tales Of The Jicarilla. p. 57.



A Chiricahua Apache who once enlisted the services of 
a horse shaman to geld his mules recalled the following de
tails concerning the way the shaman carried out his horse 
ceremony*

I had a man who specializes on mules and horses 
castrate my mules. The old man made a ceremony of 
it . . . .He said, "Give me a saddle blanket, a 
bridle, a little rope, and something else that is 
used for a horse. It doesn't have to be new. Give 
me something you don’t want. I don't care how much 
it has been used. Just give these to carry out the 
ceremony. Never mind the payment." He told me he 
usually gets paid besides, but he always gets these 
things to complete the ceremony. He made it pretty 
plain that his power wanted these things that had 
already been used on a horse. '

The old Chiricahua horse shaman's demands for the 
four ceremonial gifts are well in accord with Apache cere
monial requirements. Elaborate or insignificant as any per
formance of an Apache ceremony might turn out to be, four 
ceremonial gifts must always be given the shaman before the
ceremony can begin. According to Opler, "these are gifts to

• ■ ■■■ 1*8 ■ '...the power to assure its co-operation."
The four ceremonial gifts which any horse shaman de

mands are always something that has to do with a horse— most 
commonly such things as a saddle or a saddle blanket, a bridle 
and a rope. They are employed by the shaman at each stage of 
the ceremony depending on the way the power has dictated their
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fOpler, A& Anache Life-Way, p. 259. 
3IkMx
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use to the shaman.

Other ways In which the Chiricahua used their horse 
ceremonies were to treat horses that were going blind, or ones 
which could not pass water. However, a witched horse was an
other matter, a Chiricahua informant told Opler. "If a horse

l+ohas been witched, you can’t cure it," this man believed.
The horse shaman's power over another man's horses 

was not always considered efficacious for his own. Among the 
Chiricahua Opler interviewed about these horse ceremonies 
held to treat sick horses or to geld them, there were differ
ences of opinion, expressed concerning the extent to which a 
shaman could rely on his power. One Apache observed: "Some 
persons have a ceremony from the horse and have fit horses 
all the time." Another Apache had his doubts, illustrating 
them with the following example: "I think that N. had power
from the horse. His horses were poor. Some people say that
a man with a horse ceremony has pretty poor horses. He can

50help others but not himself."
Opler found too that the Chiricahua have come to think 

of the horse ceremony as being useful in curing illnesses of 
other domestic animals besides horses. He wrote: "As various
domestic animals have become more numerous, the horse shaman 
has seemed to be the logical person to cure them and is now

^ Ibld., p. 299. 
59 .Ibid.. p. 300.
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thought of as the one ,vho knows a lot about (domestic) ani
mal sickness.Citing an example of this, he quoted a Chirl- 
cahua Apache’s idea of a horse shaman’s duties. "These are
the ones who take care of the diseases of animals; they have

' ' ... 51  ' 'a general knowledge of animals," the Apache told him.
B. The Animal Husbandry. Methods Practiced By The Navajo 

And Apache Owner In The Care Of Horses
1. The Forms Of Ritual Used For The Increase And Pro

tection Of Horses
a. Navajo Good Luck Songs
Besides the methods of increasing horses and offering 

them protection through the ceremonies and ceremonial songs 
of shamans, individual Navajo and Apache horse owners have 
other forms of ritual which they employ themselves for the 
same purposes.. Every Navajo family, for instance, has some
one. who has a number of his own good luck songs, which are 

considered his own personal property and which are put into 
constant use to increase the number of horses. The Navajo, 
like the Apache, desire many horses just as they welcome many 
children. There is a firm notion among the Navajo that sing
ing over something, like blowing over something, will cause it 
to increase.

These Navajo good luck songs for horses, like ceremonial

^Ibid.
^^Reichard, Navaho Religion, Vol. I, p. 2 89.



knowledge and equipment, are transmitted from father or ma-
53teraal uncle to son or sister’s son. Giving a good illustra

tion of the transmission of song as property, Beichard wrote 
of an old Navajo named Much Yucca, who lived east of Tuba City, 
Arizona, and who was known to own many songs and powers of 
this type. Her observations of the way he chose to give away 
his songs and powers before he died were as follows;

His knowledge was more important to him than his 
material effects.. Many Navajo, as they grow older, 
look around for someone who will learn their secrets 
and Much Yucca did likewise. One of his sister’s 
daughter’s sons whom I shall, for convenience, desig
nate by the kin-term bltsul’T had proved himself worthy 
to be an heir. He had shown an interest and concern 
in what pleased the old man and had patiently learned 
his lessons. Much Yucca had reared bltsul* who was 
about thirty-five when his grandfather died. . . .

226

Not long before he died Much Yucca had bltsul’ 
rehearse all he had taught him. He told^him too 
that he should inherit all his property.^

But men are not the only ones in a family who learn 
good luck songs for horses. Navajo women often learn these 
songs too. In fact, it is common for an unmarried girl to 
learn songs to cause increase in herds of horses or flocks of 
sheep— or songs to cure bad dreams about them. While women 
seldom practice longer ceremonial rites (though they may do 
so if they chose), they often sing these good luck songs for

53Kluckhohn and Leighton, The Navaho, p. 14-2.
«dfBeichard, Social Life Of The Navajo, p. 95.
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the benefit of their relatives and friends.

If Apache men or women other than shamans possessed 
such good luck songs to bring increase to horses, I have not 
been able to find recordings of them or a reference to their 
use. In an account I have given earlier, mention is made of 
the songs some people knew to bring race horses good luck, 
but the Chiricahua Informant implied that these songs were

56
used only on race horses. There is also the story of an 
Eastern Chiricahua" Apache woman, who knew the ceremony of the 
horse and practiced it on an occasion I shall describe later.
This woman was said to have known "songs for the bridle and 
for every part of the horse." A Chiricahua Apache, who had 
known her, told Opler that "she had many horses, and all were 
nice and fat because she knew songs for them." However, the 
implication in this case.is, again, that it was the horse 
ceremony she knew and practiced for people which gave her this

57power.
Often a Navajo wanting a fine horse will sing a set 

of songs to BekotsXdi, and then he will expect to get them.^
The Navajo enlist the aid of this god, who tradition says

— Ibid., pp. 114, lk6.
56Suora. p. 221.
57An Apache Life-Wayt pp. 296-297. For an account of 

the way this woman practiced her ceremony, see infraT pp.297-298.
58Matthews, Navaho Legends, p. 226, n. 78.



took pity on The Gambler, who had lost his possessions, and
mad® him horses and domestic animals, since he knew the se-

59crets necessary for producing many horses. Thus, the Navajo
have borrowed the following song, which Bfkotsldl sang while
he worked to bless.all that he was creating:
Now B^kotsYdl, that am I. For them I make.
Now child of Day Bearer am I. For them I make.
Now Day Bearer1s beam of blue. For them I make.
Shines on my feet and your feet too. For them I make.Horses of all kinds now Increase. For them I make.
At my finger's tips and yours. For them I make.Beasts of all kinds now Increase. For them I make.
The bluebirds now Increase. For them I make.
Soft goods of all kinds now Increase. For them I make.
Now with pollen they Increase. For them I make.
Increasing now, they will last forever. For them I make.
In old age wandering on the trail of beauty. For them I make. 
To form them fair, for them I labor* For them I make.60

Hatali Natl5i, the Navajo who sang this song for
Washington Matthews, told him that four songs belonged to the
complete chant. He did not sing the other three songs, but he
described them to Matthews as follows:

After he had made the animals, he sang another 
song, the refrain of which is "Nat hadzidilsF, now 
they are made." As the animals began to breed, he 
sang another song appropriate to this, and when they 
were multiplying abundantly, he sang a fourth song, 
the burden of which was KeandfdildzXsl, which means, they are multiplying.0!

Much of the beauty and richness of Navajo song is due

228

59See suora, pp. 10-12, 68-69.
Matthews, "Navaho Myths, Prayers And Songs," p. 58. 

61Ibld.. p . 59.



to the Intensely personal way each Navajo feels about the 
medium of song as self-expression. Not only does song pre
serve order and pull together ceremonial symbols, as I have 
tried to show in the ceremonial song I quoted earlier from 
Sandoval,*^but it also provides a protective coating to the 
singer or whatever he sings over: from the evils lurking in 
every corner of the Navajo’s outside world. No one has ex
pressed this feeling of the Navajo toward song any better— or 
more briefly— than Gladys Reichard has in these words:

Time and again song and a blanket or curtain are 
Identified. A song moving out into space immediately 
surrounding an individual— for example, a horseman 
riding at night or anyone alone, and fearful— estab
lishes a zone of protection that gives comfort, for 
within it is the person who dissipates the evils by 
the compulsion of sounds and words at the same time that he buoys up his own'spirit.

The Navajo also believe that singing is a way to keep 
in touch with the Holy. People. Their repository of song is 
immense and in no way calculable.

Among the many good luck songs used by the Navajo to 
protect and bless their horses, I have selected a nice one 
translated by Natalie Curtis, which is typical of the type of 
songs sung. I have selected it also because it demonstrates 
the way in which a Navajo can associate his horses with the
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Supra, pp. 207-208.
63Navaho Religion, Vol. I, p. 288.
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sun deity's mighty turquoise horse. In singing this song, the 
Navajo not only places his herd under the glorious steed's 
guardianship, but through the communion of this prayer-like 
song with the spirit of that holy horse, the singer also as
sures himself that his own horses may become just as majestic
and powerful. Natalie Curtis said that the Navajo call this
song "Hlin Biyin,M a term she translated to mean literally
"Song Of The Horse." These are the words:

How joyous his neigh!
Lo, the Turquoise Horse of Johano-ai,How joyous his neigh,
There on precious hides outspread standeth he;

How joyous his neigh,
There on tips of fair fresh flowers feedeth he;

How joyous his neigh.
There of mingled waters holy drinketh he;

How joyous his neigh,
There he spumeth dust of glittering grains;

How joyous his neigh,
There in midst of sacred pollen hidden, all hidden he;

How joyous his neigh,
There his offspring many grow and thrive for evermore;How joyous his neigh!64-

b. Navajo And Apache Prayers
Prayer, as this song illustrates, is closely associ

ated with song by the Navajo. But the Navajo also have sepa
rate prayers for horses, as do the Apache. The directions 
which Matthews' Navajo informant, Hatall Natlol, gave him, con
cerning the way to offer a successful prayer for horses, some
what resemble Dirty Boy's instructions to his Apache grandmother,

^The Indians' Book, p. 362.
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regarding the traditional prayers for horses that she should
offer as part of her duties as the woman of their household

65while he was away raiding. Since I did not include the Jiea-
rilla folk hero's explicit instructions before, I will at this
time. The tale relates that Dirty Boy said: "When I'm gone
you must pray all the time for horses to be your own. Pray
first for black ones, then for blue, then mention yellow, and
then spotted. Do this every night.HatduLi Natloi, who
gave Matthews the preceding good luck song from the B^kotsldi
group, told him that after a person sang one of these songs,
he should offer a prayer. "In your prayer specify the color
and kind of a horse you desire. It will come to you from the

67house of Day Bearer."
When the Navajo say prayers for increasing their number

of horses, they must have earth from the mountains sacred to
them; they must have a piece of agate too, for the stone they
refer to as the "banded male stone" is considered highly potent
in achieving the ends of their desires. This sacred earth
pollen and the precious stone is believed to charge their prayers

68with much power.

i ^Suora. p. 178.
66Opler, Dirty Boy, p. 10.
’67 ■"Navaho Myths, Prayers And Songs," p. 59. The good 

luck song to accompany this prayer is found on sunra, p. 2 28.
68O’Bryan, p. 178. Refer to supra, p. 57, for an 

earlier discussion of the powers of agate.
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c. Special Prayers, Formalized Taboos And Customs 

Associated With Pack Horses On Ritualized Journeys
Special prayers, as well as formalized taboos and

customs, surrounded the care and treatment of Navajo and Apache
pack horses as they performed their duties on the ritualized
journeys to salt deposits, or accompanied hunting parties,
which employed ritual to hunt deer and elk. Among the Navajo,
the Jicarilia Apache and such Western Apache groups as the
Gibe cue and the White Mountain, there existed^ and in some
areas still exists today, a ritual journey to well-known salt

69deposits to gather salt ceremonially. Like raiding expeditions, 
the trip to the salt site is performed by these Apache groups 
and the Navajo with a highly ritualized behavior, characterized 
by the observance of a strict set of special taboos and regula
tions governing each phase of the journey.

In his fine article, "Navajo Salt Gathering,M W. W. Hill 
has recorded many of these special taboos and customs which 
surround the care and treatment of pack horses, as well as the 
ceremonial prayers used to keep them in good condition on the

69W. W. Hill, "Navajo Salt Gathering," Ifae University 
Of New Mexico Bulletin, Anthropological Ser., III, No. 4 (Feb. 
194-0), p. 5. Hill observes that the Navajo have continued their 
trips for salt, after the introduction of commercial salt, be
cause they feel that only ritually gathered salt is effective 
for ceremonial use. He says that " . . .  salt from the Zuhl 
Lake is believed to have homeopathic properties and when a small
quantity is mixed with the present day commercial product, it 
permeates it with sanctified qualities inherent in that which 
was ritually secured." (p. 8)
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trips to the Navajo salt sites: Zuni Lake,"Black Cottonwood,
near Black Mesa; Escavada Wash; Ghee Do<ig*,s Flat, near Crystal;
Buehl1 s Park; Black Rock, near. Fort Defiance; and Jacob's Well,

70near Saunders."
According to the Navajo, a deity named Salt Woman, who

is a friend of Changing Woman's, lives at these salt sites. She
told the goddess on one occasion that "she was going to stay
where she now is for a long time so the people could get salt.
Sheep, cows, and horses too. ItQaltjbelongs to everybody—
even rabbits, prairie dogs, and other animals."

The Navajo usually planned their salt journeys for
early July or November when they had time from their chores at
home. This was a good time to go too because there was more
food and water along the way for the pack horses. About four
or five Navajo made up a party, and they took along three or

72four pack horses to carry the salt home.
Once the salt party and the pack horses gathered to

gether, the people conducted themselves seriously and did not 
allow anyone to deviate from the necessary ritual surrounding 
the journey. "If these and other prescriptions were not obeyed, 
it was believed that misfortune would befall the members or the

70Ibld.. p. 7.
71Ibid.. p. 8.
72IkM*, P- 9.
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: . : 93horses, or that no salt would be obtained, ** Hill wrote.

Every time the salt collectors ate, they had to say
special prayers to Mother Earth, Father Sun and the Mixed
Winds. These prayers enlisted the gods1 help for a safe,
successful journey and for strong horses which would not be-

74come lame under their loads. Blessing Way songs were sung 
in the evenings,and a special group of salt prayers, which 
were believed to bring the party good luck with the salt 
gathering, were said. . One of the salt prayers was particu
larly concerned with the blessing of the pack horse. Offer
ing pollen, one of the Navajo would say a prayer addressed to 
the Salt Woman:

I have come a long way to visit you, my Grandmother,
May my horses' backs be tough 
May my horses' hoofs be tough 
May my horses be fleet footed 
May my burden be light.'*
When the salt deposit came into view, the Navajo would 

shout and yell as they galloped their horses to the wash or 
lake-bed, just as they had done when they made the ritual 
journey on foot in earlier days. This symbolized that they 
had reached their destination safely. As soon as the party 
dismounted, the first thing they did was to press salt water to

73Ibld.■ p. 10.

Ibid.. pp. 10-11
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their mouths four times and then to the mouths of their 
horses. Following this, they would rub salt water on their 
bodies and then apply some to the joints and hoofs of the 
pack horses. As they did this, they chanted the prayer below:

Grandmother Salt, I have come to get some salt for 
my own use. %

May my horse be strong and stand the load.
One of Hill's Navajo informants said that it was for

bidden for anyone to look closely at the water while gather
ing the salt since such an act might bring misfortune to the

77party and the horses. The reason for this taboo may be due 
to the fact that the Navajo believe evil water spirits live in 
lakes and streams. These evil spirits are believed to delight
in swallowing and grabbing men or horses who look into the
_ 78waters.

When the salt sacks were loaded onto the pack horses, 
which were made to carry very heavy loads, Salt Woman was 
again addressed by kinship terms. It was said that she would 
co-operate if each person said the following: "Grandmother

76Ibid., p. 11.
77Ibid., p. 13.
78The Apache believe in these evil water spirits too.

A Chiricahua Apache told Opler of such an evil spirit living 
in some springs near White Tail Lake on the Mescalero Apache 
Reservation. "He would just swallow people up, and they'd 
disappear . . . . Even horses go there and never come out," 
the Apache said. See An Apache Life-Wav, p. 200.
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Salt, act light for the horses and do not fall off."79

As they started back home, each individual stopped 
his horse by a big rock out of sight of the water. Each per
son put some salt on the rock and said an individual prayer 
for himself and his horse according to this pattern:

May it be pleasant with me 
My Grandmother, the Salt Woman 
May you be light in weight go
As I carry you back to my country.
Returning home, the party had to give any travelers 

they met along the way some of the salt. For as raiders be
lieved, salt gatherers believed— not to give some away would

81bring bad luck to the men and the horses.
When pack horses journeyed with Navajo hunters, who

employed ritual to hunt deer and elk, they were protected
once again by special prayers. In another report of his, Hill .
records one of the prayers that the hunters were required to
say as they rubbed their legs after each meal they ate on the
hunt. This protective prayer goes:

May my horse be strong 
May my horse be fleet footed 
May my horses hoofs be tough 
May my own shoes be tough 
May I be fleet footed.

79Hill, "Navajo Salt Gathering,N p. lb.
80IMsL.81IMiL.
82The Agricultural And Hunting Methods Of The Navaho 

Indians. p. 102.
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d. Navajo “Sacred Name" Formulas 
Besides the good luck songs and prayers mentioned 

earlier, which Navajo families can employ to Increase their 
herds of horses, many families often possess “sacred.names" 
for horses, which are believed to produce the same results.
The Navajo say that Changing Woman gave each domesticated ani
mal a "sacred name" at the time of its creation. . If the peo
ple use these "sacred names" with caution and do not overwork 
their powers, they will bring many horses. Still, Gladys 
Reichard noticed that the names were usually different from

83one family to another. The Navajo's explanation of these
differences goes back to a mythical time when Changing Woman
met with the Mirage and Rain People— some other holy beings
too— and asked them to give her some suggestions for lucky
names to give the domesticated animals. These deities put
their minds to work and came up with a suggestion apiece.
From these names Changing Woman chose a "real name," and now
no one can remember that name exactly as she gave it. For
that reason, the "sacred names * some families are lucky enough
to possess differ.from those of other families in the same
vicinity. On the other hand, sometimes they are identical with

84-those of families living a great distance away. As is the case

83SocUl ll£s fir Ihs Navajo. P. I1*?.
gif .Ibid., p. 91.



with the good luck songs, these magic names are considered
valuable personal property, and though intangible, may be
willed by their owners to a relative or worthy successor.
Many Navajo women inherit these names from older women in

85their families.
For obvious reasons, I have been unable to find ex

amples of such "sacred names" used by the Navajo. In my re
search on the Apache tribes, I have found no references to 
such names, nor proof that the Apache used them. Nevertheless, 
I can not help conjecturing about the Navajo's use of them. 
Although I have no real evidence that would indicate that any 
of the "sacred names" now in use are names left over from 
raiding days when Navajo raiders referred to horses by circum
locution to insure their success with them, I can not help 
wondering whether the two types of "sacred names" are not one 
and the same. Needless to say, very little— almost nothing—  
has been written on either subject as it concerns the Navajo. 
But now that raiding is a thing of the past, and the language 
raiders used falls farther and farther away into the realm of 
tales and songs, I can not help conjecturing that raiders' 
names for horses are related to these "sacred names" which 
tradition says were given in mythical times for an animal 
introduced to the Navajo in reality within historic times.

pp. 53, 90.
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Stranger shiftlags and associations of old meanings to new 
meanings than this have occurred before among Navajo beliefs 
as they have been worked upon and changed through the process 
of oral transmission.

2. The Non-Ritual Care And Treatment Of Horses 
a. Folk Medicines, Remedies And Health Customs 
In addition to the forms.of ritual they use in caring 

for their horses, every Navajo or Apache horse owner has a 
wealth of folk mediciiss and remedies at his command with which 
to treat his sick horses as well as customs to observe in tak
ing care of his healthy ones. These non-ritual practices of 
caring for horses can best be described as strange combinations 
of ingenious.but sound methods of animal husbandry and big doses 
of magic. More often than not, the magical elements and beliefs 
attached to each cure, remedy, custom or.taboo overbalance the 
sounder aspects of the treatment.

The twelve Holy Beings taught the Navajo Twins how to 
prepare the necessary medicine to assure strength and good 
health to a male and female colt. Following the necessary for- 
mula the Twins had learned, Sandoval described the way the 
medicine should be prepared and used by the Navajo:

They were to run strings through a white bead for 
a female, and a turquoise bead for a male colt. And 
they were shown how to tie it in the mouth of a colt 
and run the string around the lower jaw. The colt 
must nurse with it for, four days. The umbilical cord 
must be tied and left until it dries and drops off.
The sacred earth from the mountains must be used for 
the female, and for the male colt, the crystal. Four
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turquoise beads must be 
for the male colt. The 
but white beads replace

A Chiricahua Apache, 
talked with Opler about some 
which he practiced, in caring

If a horse can't pass water, we have a little cere
mony for it. Take a rope, hit the horse on the back 
with it, and tie a knot in the rope. Do this four 
times. Say prayers meanwhile. Don't hit the horse 
hard enough to hurt it. Then trot the horse a few 87 
hundred yards and bring him back to the same position.

This was only one of the Apache folk remedies Opler 
found the Chiricahua practicing on their horses. Other owners 
related to him a number of folk treatments which could handle 
everything from a sluggish and fractious horse to one with 
poor vision. The following are examples of these remedies in 
the words of three of his Chiricahua informants:

;T#hen a horse gets blind, they cut the vein leading 
down from the eye that's getting bad. The horse gets 
well then. This is done to sheep now too. I have 
done it to both. If a horse is sluggish, it is given 
a root called "black medicine" which is put in oats 
or mescal or something the horse likes.'

¥e_.practice bloodletting on a horse which is lazy.
Then we put turquoise on the cut.

Horses that are scary and jump sideways are fixed 
with eagle feathers. These are tied on the mane or 
the bridle. Then the horse doesn't get.scared. I did it like that at White Tail myself. °

placed, in the medicine bag 
same is done-for the female, 
the turquoise.0®
while not a horse shaman himself, 
of the elements of ceremonialism 
for his horses:

86 „O'Bryan, p. 178.
^ A n  Anache Life-Way, p. 299.
88Ibid., p. 299.



The Navajo and Apache of pre-reservation days had a 
number of folk remedies to cure lame hoofs. They also prac
ticed the ingenious custom of shoeing their horses with raw- 
hide boots to prevent lameness. This method of shoeing horses 
was such a sensible one that it was employed by many of the 
Spanish conquistadores on overland expeditions and adopted 
later by American trappers and traders. Both the Spaniards 
and the American pioneers are believed to have borrowed the 
idea from Southwestern and Mexican Indian tribes.

These rawhide boots were made out of buffalo-skin by 
the Southern Athapascan peoples. When buffalo could not be 
obtained, then they were made out of cowhide, ox-hide or 
deerskin. The Apache who raided Sonora in the middle of the 
eighteenth century covered their horses' hoofs with thick 
horsehide to protect them "for want of horseshoes," the German 
Jesuit priest Ignaz Pfefferkorn remembered when he wrote of his 
experiences at the Spanish garrison of Altar, Sonora in the

89 .late 1750's. In his classic, The Commerce Of The Prairies, 
Josiah Gregg informs us that he used this method of shoeing his 
horses and mules on a trading trip to Santa Fe in 1831. Gregg 
stated that the moccasins made of raw buffalo-skin did remarkably

goSonora: A Description Of The Province, trans. and 
annotated by Theodore E. Treutlein, Coronado Cuatro Centennial 
Publications, 15^0-19^0, XII (Albuquerque, 19^9), p. 14?.



well as long as the weather remained dry, but when it was wet,
90they soon wore through. .

Telling of a visit made by her father, the White Moun
tain Apache chief Diablo, to Yavapai Indian country (one in 
which he took along seventeen of his relatives as protection 
against the Pima, Papago and Chiricahua Apache enemies along 
the way), Anna Price affirmed to Goodwin the use of these 
boots among the White Mountain people. When Diablo and his 
relatives got ready to leave, Anna Price recalled that her 
fatherrs main concern was that his group had enough rawhide 
boots assembled to make the journey. According to her, he
said: "Now it is time to go . . . . Let's see how many of you

91are going. I am the one vho has shod my horse.M
The rawhide was made into a pouch which was tied over 

the hoofs by a drawstring of rawhide. These rawhide boots 
were most practical in mountain country where the tender hoofs 
of the horses very easily became lame. On dry grassy surfaces 
the animals often went unshod unless they were being used as 
pack animals... Without these boots in the mountain country, 
the horses were in a perilous condition, and their movements 
were as laborious as though they were treading on ice. Lame-footed 
horses were handicaps and hazards to Indians when they were

90Josiah Gregg, The Commerce Of The Prairies T ed. by 
Milo Milton Quaife, The Lakeside Classics (Chicago, 1926), p. 2&+.

91The Social Organization ££ The Western Apache, p. 89.



traveling; thus the White Mountain chief was careful about 
having a supply of these horse moccasins laid by before he 
left camp. *

Solomon Katchin, the Kiova-Apache who told the tale 
given earlier of Mole’s securing a horse for his people, 
recited to Me Allister an interesting legend about a trip 
made by some Kiowa-Apache men to a great ocean in the west. 
Mentioning encounters with Spaniards along the way and giving 
colorful pictures of Kiowa-Apache customs in those days,
Katchin’s account describes the miseries the lame-footed mounts 
suffered on the long, tedious journey. Over and Over, Katchin 
emphasized how the Kiowa Apache would have to stop their travels 
kill buffalo and shoe the ailing horses. He told too of the 
way the men doctored the horses* lame hoofs:

The would put grease on a horses * hoofs, rub gun
powder on it, and then take a live coal and blow fire 
on it. It would explode and after that it would heal 
quickly. They put buffalo hide shoes on again. They 
would travel only a little way and then stop for a few days. Finally the horses’ feet got a little better.“2

As the Kiowa-Apache returned home from their trip to 
the great ocean in the west, their horses’ feet troubled them 
more and more. When they had to cross a particularly rocky

'2̂ 3

^^McAllister, "Kiowa-Apache Tales," p. 127. J. Frank 
Dobie observes that the Comanche "sometimes hardened tender 
feet by burning wild rosemary— art ernes ia— and applying the 
smoke and heat to them." See his "Indian Horses And Horseman 
ship," p. 269.



stretch in the mountains, they had to leave a horse now and
then because he was tender-footed. When they could find
streams, they would let their mounts stand in water a long
time to take the swelling out of their feet. To doctor the
tender part of the horses’ hoofs , Katchin said "they would
scrape buckskin and mix these shavings with grease and put it
in the cracks and then put the shoes on." They even found a
medicinal use for the grease which had accumulated on the
jackets they had been wearing! "They would get a knife and
scrape the grease out and put that grease in the horses* hoofs,"

93Katchin related.
In a recent article concerning Navajo medicine, Dr. 

Joseph G. Lee wrote of the use of "sea-foam" or "shudtak" among 
the Navajo and other Southwestern Indians to cure "horse’s sick
ness" and the "inside pain" of human beings. Dr. Lee stated 
that this "solidified sea-foam," which looks "more like a piece
of porous skull bone," was said to come from the Gulf of Cali-

9^fornia.
A plant belonging to the buckwheat family (Polveonaceael 

is also believed by the Chiricahua Apache to have dual medici
nal properties. The Chiricahua use this plant, whose scientific 
name 1h •R-pingnmim Janes 11 Renth. to treat sick horses, and they * 7

93Ibld.. p. 1 2 8. 
qL7 "Navajo Medicine Man," Arizona HighwaysT XXXVII 

(August 1961), 9.



chew it themselves for luck with horses. Wyman and Harris 
note that the Navajo call this same plant either "twisted 
medicine" or "rotten medicine" and that they also use it as 
a chewing gum. According to these authors, the plant has a 
reputation among the Navajo as a cure-all and usually only 
the roots are used. They write that "it is administered in
ternally as a cold (occasionally warm) infusion or as a dry 
powder; it is applied to injured parts as a hot or cold
poultice (occasionally as a lotion), and sometimes the roots

96are chewed." The Franciscan Fathers observe that another
translation of its name from the Navajo means literally "which

97is mixed with the tobacco."
The grasses— jack-rabbit grass, mountain rice, sheep- 

grass and grama grass— spelled success with horses not only to 
the Navajo medicine man from Sis na^dzil and the Lipan Apache 
who was given Cowbird's horse ceremony, but to all other Navajo
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Opler, An Apache Life-Wav, p. 295, n. 30. Cf. Gertrude Hill. "Turquoise And The Zurri Indian," The Kiva, XII, No. 4 (May 
1947), p. 49. Hill writes of the use of the root of this plant 
by the Zuni for curing people of sore tongues. She says the 
root medicine is kept in an individual’s mouth for a day and a 
night and "when the substance has been removed, the medicine 
man places with it a fragment of turquoise and some white shell 
beads. The whole is then deposited in a shallow pit in the 
river bed, from whence it may go to the Abiding Place of the 
Council of the Gods."

9&Leland C. Wyman and Stuart K. Harris, Nava.lo Indian 
Medical Ethnobotanv. Bulletin Of The University Of New Mexico, 
Anthropological Ser., Ill, No. 5 (Albuquerque, 194l), po. 19,
2 8, 3 8, 68.

An Ethnologic Dictionary Of The Navaho Language, p.196.97



and Apache horse owners too. Especially were the merits of 
grama grass praised as the Southwest's most succulent pastur
age by such nineteenth century travelers in Indian country as 
John C. Cremony and Josiah Gregg. Cremony, who found this 
grass in abundance in Apache territory from Dragoon Pass in 
Arizona eastward through New Mexico's Mescalero and Chiricahua 
territory, attributed much of the Apache's success with horses 
to the nourishing properties of grama grass. He maintained 
that

by its singularly strength-giving properties,[Itfis 
capable of enabling theirllpachefponies to perform extraordinary feats of endurance . . . .  It is this 
plentiful distribution of the most strengthening 
grass in the world which enables the Apache to main
tain his herds, make his extraordinary marches, and 
inflict wide-spread depredations.

Cremony was as enthusiastic about grama grass as was
the Chiricahua and Mescalero Apache's culture hero, Child-of-
the-Vater, who successfully used grama grass as his arrow when
he slew an evil giant. Since then, the Chiricahua and Mescalero

99Apache have made much use of this grass in ceremonial contexts.
Besides grama grass, another much-esteemed horse food 

among the Chiricahua and Mescalero Apache is the tuber 
of the sedge CCyperus fendelerlanus). Castetter and Opler

9^Llfe Among The Apaches (Tucson, 1951), pp. 182-183. 
Gregg praises this fine fall grass as he found it in New Mexico 
in 1831 in his Commerce Of The Prairies, pp. 153-154.

99Castetter and Opler, p. 32.
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mention that these Apache people call the sedge "feed to horse,"
a name given because "the flowers and seeds were salted and

100fed to horses, and were said to be very fattening." On the 
other hand, the Franciscan Fathers note that the literal trans
lation of the word oats from the Navajo language is "horse

,,101corn."
Saddle sores were treated by a powder made by the

Apache (probably Ghiricahua or Western Apache groups) from the
%atadura" herb, Pfefferkom observed in the eighteenth century.
The herb powder was "simply sprinkled on the injured part" of
the horse, he said, and"complete recovery followed in a few 

102days." Wyman and Harris state that the Navajo use plants
from the Orobanche, Pterosoora and Corallorrhlza genera,
which have been dried and ground,and then made into dusting
powders, to treat all kinds of sores. They also use sheep

103grease and red ochre to make ointments for sores. However, 
the Franciscan Fathers write that the Navajo removed saddle 
galls with a knife and doctored them by an occasional washing. 
According to them,clampers (lampas), an inflammatory disease 
of horses, characterized by a sore and swollen palate, were 
treated by the Navajo in much the same way. Describing the * I

100 . :Ibid... p. 4?.
I fVl An Ethnologic Dictionary JQ£ The Navaho Language.o.190
102Sonora; A Description Of The Province, p. 6 3. 
lOSNavaio Indian Medical Ethnobotanv, p. 6 3.
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treatment, the Franciscans say that “The horse is thrown by 
winding a rope around its feet, fore and aft, and slipping 
them under it. The Tampers are then cut out with a knife."
They add that “a similar process is observed in castrating

ION-. . . horses.*
Animals suffering from "lightning infection," which is 

believed by the Navajo to have been brought on either directly 
or indirectly from the effects of lightning, can be treated by 
an emetic, which one of Wheelwright*s Navajo informants said 
was made from a sweet-smelling, grey plant with yellow flowers. 
This Navajo told Wheelwright that when a human being or an ani
mal is suffering from "Ik-hoh-doklizh" ("lightning infection"), 
"he is supposed to have absorbed a powder which goes into his 
body and becomes part of him and makes him swell up." The 
informant valued his knowledge for treating this disease very
much; he had paid a big buckskin to another Navajo for teaching

105him how to prepare the medicine. Wheelwright does not identify
this plant, but Wyman and Harris state that the plants used to
cure"lightning infection" by the Navajo in the. Shooting Way
ceremony are.called "thunder plants," are made into a decoction,
and are members of the plant species: known as Petatostemum106
oligonhvn um and Sohaeralcea mareinata.

An Ethnologic Dictionary Of The Navaho Language, pp.
153-1^. .......

105Hail Chant And Water Chant, p. 76.
• ^ Navajo Indian Medical Ethnobotanv, p. 72.
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b. Various Taboos ind The Beliefs Associated With:Thea
Many taboos are practiced by the Navajo and Apache in 

caring for their horses. If lightning strikes and kills a 
horse or any other domestic animal, the owner will not go near 
the body of the dead animal. Lightning is feared more than 
almost any other of nature’s forces, and a shaman must be 
called in to hold a ceremony over any surviving animals before 
their owners dare to tread the ground and resume their customary 
care of them. The dead horse or animal is not touched. It is 
just left where it fell for carrion-eaters such as coyotes, 
buzzards and crows, to whom it is said to belong.

It is natural that a number of taboos based on beliefs, 
which are confined to a single family group or to a few families 
in one locality would surround a force so feared as lightning 
is by these peoples. Franc Newcomb found this true of a certain 
belief and taboo practiced by some Navajo friends of hers, who 
had once had a horse killed by lightning. She wrote of how 
this family's grandmother believed she had angered the spirits 
and caused her hbrse*s death merely by spinning yarn for a blan
ket she was making while the storm which killed her horse was 
passing over. "Since then she will allow no member of her family 
to card the wool, spin, or weave while it is storming," Newcomb 
related.

•̂̂ Nava.io Omens And Taboos. p. 16.



Not only horses killed by lightning are avoided by the
Navajo. If a horse has been killed by wind or water, the Nava-

108jo never touch his body either. Should a Navajo happen to come 
upon a dead horse or any dead animal lying in his path, he would 
not step across its body, Newcomb observes, "as it would indi
cate that the person who did this was contemptuous of death. The
punishment might be an accident in which a person was fatally 

109 .injured."
Writing of French activities in the New World in 172N-,

a Frenchman named Bourgmont noted that some Plains Apache whom
he called "Paduca" were slow to learn of the importance of
caring for the gravid mare. These Apache— possibly Lipan,
Jicarilla or Kiowa-Apache~lost many colts, he said, because
their mares miscarried while their Apache owners kept them

110chasing buffalo.
It would be interesting to know how these Apache viewed

the birth of deformed animals. The Navajo feeling about them is
definitely known. They consider any animal b o m  deformed at

111birth a product of witchcraft and therefore to be feared. Colts * 111

108Ibld.. p. 48.
109Hli!L, p. 79.
110Ewers, p. 56, n, 29, cites this source as Bourgmont 

in Margry, Decomrertes et etablissements des francais dans l1onest 
et dans jLe sud de 1'Amerioue Sententrionale C1614-175M-), Vol. 6,

111KLuckhohn and Leighton, pp. 179-181; Reichard, Social 
Life ££ Ih£ Navajo, p. 135.
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did not, however, have to be born deformed to arouse suspi
cion ..among the Navajo. They had only to make the mistake of 
coming Into the world as twins! They brought their mother 
bad luck too, for as the Franciscan Fathers record, the Navajo 
In the early part of this century did not rejoice, as one might
expect, in having two new animals rather than only one. In-

112stead, they killed both the colts and the mare. Mary Sandoval, 
a Navajo friend of Gladys Reichard's, philosophized about the 
death penalty as follows: "Some say twin colts are bad luck 
and kill both as well as the mare. Others do not care. How
ever if they are killed the owners will become rich anyway for 
It is better luck."^^Franc Newcomb states that the real reason 
for.killing the mare and the colts lies behind the fact that 
the Navajo believe witches often catch horses at night and ride 
them around in the dark to perform evil deeds. "The birth of 
twin colts is a sign that the mare has been ridden by a witch 
and all three are unlucky property for a Navajo to keep." New
comb says that this taboo is observed less and less among the

114younger generation of the Navajo. _
Other taboos_restrained certain people from riding 

horses. One poor Chiricahua Apache would never ride a horse

112An Ethnologic Dictionary Of The Navaho Language.P. 4-51.
^Social Life Of Thg Navajo, p. 135.
IlkNavajo Omens And Taboos, pp. 51-52.



again after he had been bitten by a bat. The reason for this
was that the bat, because of its habit of clinging to objects,
was.thought to control riding abilities. As I have shown
earlier in an illustration from a Lipan Apache myth, Killer-
of-Enemies gave Bat the power to control wild horses and win , 

115horse races. The Chiricahua Apache evidently recognized this
particular power of Bat’s along with the Lipan, for a Chiricahua
who knew the man who had been bitten by the bat expressed the
restriction about horseback riding as follows:

If a bat bites you, you had better never ride a 
horse any more. All the Chiricahua say that. If 
you do ride a horse after being bitten, you are 
just as good as dead.

B. never rode, because if a bat bites you, you 
shouldn’t ride a horse. He never got into a buggy 
or an auto either. He would walk for miles.11®

The Chiricahua have riding taboos for girls who are
menstruating. Because they believe that menstrual fluid has
a paralyzing or deforming effect on any male, these girls are
not allowed to ride stallions. They can ride mares, however,

117without bringing harm to them.
On the other hand, many Navajo believe that a woman 

should never help make a saddle or harness. Newcomb reported 
that ”a woman who attempted leather work would be in danger of 
becoming crippled in her wrists or ankles, while a man suffers *
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n 5supra. p. 220.
116Opler, An Apache Life-Way, p. 237. 
117Ibid. T p. 154 .



no ill consequences.H She traces this belief back to the
days of war, raiding and ritual hunting when equipment was
prepared only by men, since Navajo women were restricted from

118helping with the preparations for any of these activities.
It is considered extremely dangerous for a Navajo to 

build a corral or any other dwelling for himself or his ani
mals facing any direction other than the east. As I noted 
earlier, the Navajo associate good luck with the east, reason
ing that the sun rises in the east and the destructive forces
of nature, such as winds, hail and bad storms, generally do

119not come in from that direction. Newcomb observes that when 
the gods constructed the first hogan for the Navajo, showing 
them exactly how their dwellings should be made, they put the 
hogan up facing the east. Thus, the Navajo reason that not 
only hogans, but corrals and barns,too, should face the east. 
A careful eye should be kept on what lumber is used to build 
corrals and fences, too. Bad fortune may come to the horses

253

n ftNavajo Omens And Taboos. p. 39• It should be under
stood, however, that not all Southern Athapascan groups re
stricted their women from preparing for or engaging in such 
activities. Cremony described a Hescalero Apache woman, who he said, "was renowned as one of the most dexterous horse 
thieves and horse breakers in the tribe.M According to him, 
the translation of her Apache name was "The Dexterous Horse 
Thief," and she "seldom permitted an expedition to go on a raid 
without her.presence." See his Life Among The Apaches. p. 2^3.

^ Suora, p. 28.
1$0Iav§j£ Omens And Taboos, p. 18.
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and other stock If lumber Is taken from a hogan where a death 

121has occurred.
e. Grooming And Dress Customs
Well-groomed horses were not found In great numbers 

among the pre-reservation.Navajo and Apache horses, nor are 
they found today among the numerous reservation range horses. 
Still, this does not mean that many owners did not take par
ticular pains in grooming their favorite mounts. A Navajo or 
an Apache of the old days could be just as interested in im
pressing his friends and neighbors with his fine-looking riding 
horse as anyone who visits the Navajo Reservation or any of 
the Apache reservations can observe the people are today. For 
instance, combs of mountain mahogany and brushes of folded and 
pounded mescal or sotol leaves were often made by the Chirica-
hua and Hescalero Apache of pre-reservation days for the special

. : 122purpose of grooming their horses. An example of the care some 
Apache took in grooming their mounts before they visited the 
Zuni on a trading trip comes from a narrative of a Mexican named 
Joe Mendivil. This narrative, which was published in the Over
land Monthly in 1871 tells the story of Mendivil*s life with an 
Apache group, who captured and adopted him in the nineteenth 
century. Sections of it have been summarized by Robert Denhardt 
in his fine book, The Horse Of The Americas. and the following

121Xbld.. p. 26.
122Castetter and Opler, p. 19.
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excerpt from one of them beautifully illustrates the care the 
Apache could take with their horses when they wanted to impress 
their neighbors:

The horses were fed and brushed in advance, until 
they were smooth and glossy. They were put into a 
period of training for the visit, with daily workouts 
so that they might be among the first to reach the 
Zimi village. Each Apache tried to impress his Zuhi 
friends with the quality, fleetness, and strength of 
his horse, and the splendor of his trappings, as well 
as with the beauty of the presents which he carried 
with him. Those most fortunate might have an ornate 
Mexican saddle obtained in one of their forays and a 
leather bridle with silver ornaments. As the horses 
were shod in rawhide boots, many extra pairs were 
assembled that the horse might ..not become lame before 
the trip was complete. Often half a dozen horses 
were put in training before a suitable one was found.

Six or seven days were spent on the trip, which 
was generally about two hundred or three hundred 
miles. When within a few miles of the Zuni villages, 
the Apaches made a final halt. The horses were fed 
and groomed, the paint was applied profusely to horses 
and savages, the presents were made readily available, 
and then they were ready for the full dress charge, a 
grand entry, a barbaric cavalcade.123

The dress regalia for horses used by the pre-reservation 
Navajo and Apache served the purpose of making the horse attrac
tive to the owner’s eyes as well as furnishing him the necessary 
magical powers to perform satisfactorily. Similar to the way 
the White Mountain Apache Chief Diablo had kept a bell on the

12N-black horse his kinsman was killed for butchering, many other 
Apache and many Navajo kept little bells on their horses* necks 
or in their manes, which tinkled as the steeds pranced along.

^^Denhardt, pp. 108-109, 110.
i gitSee supra, p. 47.
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The Navajo and the Apache got this practice from the Spaniards,
who had used bells on horses in the New World since the days

125of the conquest of Mexico. In early days, the Southern Atha
pascans obtained these bells, called hawk-bells by the Span
iards, through raiding or bartering with the Mexicans and Span
iards. After the Navajo began to work silver, Navajo silver
smiths learned to make these silver bells. The famous Navajo 
silversmith Grey Moustache once recalled how the Navajo first 
made them: "These pieces.of silver were thinned around the 
edges, a small loop was soldered inside at the top, and a small 
bit of silver or copper was tied to the loop. It made a fine 
bell." Grey Moustache added: "The Navajo learned to make
these from the Mexicans many years ago, when they first learn-

126ed to work silver."
Several illustrations in this study have shown that 

such amulets as hawk feathers, bear claws and antelope horns 
hung around the neck of an Apache's or a Navajo’s horse, assured

125These bells were in frequent use in New Mexico in 
the seventeenth century. When New Mexico’s first governor, 
Juan_.de Onate, brought his first caravan of settlers into New 
Mexico in 1 6 0 0, the horses wore these bells. The historical 
document concerning the Ulloa inspection of O&ate’s conquest 
equipment lists "sixteen dozen hawk-bells, large and small" as 
being brought along in one of the carts. See George P. Hammond 
and Agapito Rey, eds. Don Juan de Onate: Colonizer Of New Mexico. 
1595-1628, Vol. II, Coronado Cuatro Centennial Publications, 
1540-1940, V (Albuquerque, 1953), p. 135.

^■^John Adair, The Navajo And Pueblo Silversmiths (Nor
man, Okla., 19^6), p. 7.



the steed swiftness,and that hawk or eagle feathers tied to
127the foreleg made the same promises.

J. Frank Dobie lists a number of other ways in which 
Southwestern Indian tribes decorated their horses for style 
and magical powers. Though he does not identify the tribes 
using these methods, doubtless some of the Apache and the 
Navajo employed the following:

Tribesmen slit and trimmed in varying forms the 
ear-tips of favorite horses, for style and to aid 
identification by feeling in darkness . . . .  Few 
tribesmen ever became sufficiently refined to cut 
off the tails of their horses. Tails and manes, beautiful in themselves, were often decorated with 
eagle and other feathers and with ribbons. . . .
The rider might display his scalps by hanging them 
in his horse's mane; he might hang a great bracelet 
of bear claws about the neck of his steed. . . .
The painted imprint of human hands on a horse's hips 
indicated scalps taken by the rider: painted horse- 
tracks indicated significant horse-lifting. . . .
Young men especially devoted to themselves sometimes 
chewed the leaves of aromatic plants and perfumed 
their mounts by blowing or spitting the particles 
into mane and tail.12"

G»The Regard Of The Navajo And Apache For Their Horses
Nevertheless, even though the Navajo and the Apache 

employed all the foregoing methods.of protecting, caring for, 
doctoring and decorating their horses, the regard of the Indian 
for his horse was always a paradox in the eyes of the white 
journalists of the eighteenth, nineteenth and early part of this 
century. For although the Navajo and Apache counted their wealth
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See supra, on. 52. 60.
"Indian Horses And Horsemanship," pp. 268-269.



in horses, and their myths and legends assure us that their 
horses were glorious animals with beautiful long manes flowing 
in the winds and tails gracefully touching the ground, it was 
seldom that the white men of earlier days, traveling through 
the Southwest between army posts or on hunting and trading ex
peditions, ever encountered the horse of myth and legend among 
the Indian ponies they saw.

Our best accounts of Navajo and Apache horses are from 
the pens of these white observers who saw the offspring of the 
majestic Spanish horse after it had known the soils of the South
west and Mexico for three or four centuries and had become the 
rugged little mustang of the Old West.

John C. Cremony described Navajo horses at the Copper 
Mines encampment of the Chlricahua Apache in southwestern New 
Mexico in 1850. The Navajo, who had come to visit the Chirica- 
hua, were "all mounted on small, but strong, active and wiry
looking horses, which they rode with remarkable ease and grace," 

129Cremony wrote. A better description is furnished by Lt. Col. 
Richard I. Dodge, who throughout his travels over the western 
plains became a good judge of the type of horse the Indian rode. 
He saw the Indian pony, as "scarcely fourteen hands in height,
. . . rather light in build, with good legs, straight shoulders, 
short strong back, and full barrel. He has no appearance of

^ ^ Llfe Among The Apaches, p. 49.
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fblood* except sharp, nervous ears, and bright intelligent 
eyes While Dodge took a very unsympathetic attitude
toward Indians and anything related to them, even he was im
pressed with the stamina of the Indian's pony. Concerning 
the pony's fortitude, he stated: . . the amount of work he
can do, the distance he can pass over in a specified time
(provided it be long enough), put him (in Indian hands) fairly

130on a level with the Arabian."
In 1939, L. E. Holloway, who was at that time Agricul

tural Extension Agent of the Fort Apache Indian Agency, wrote 
a good description of modern-day Western Apache horses in a 
letter to Walker D. Wyman, scholar of the wild horse in the 
West. Holloway said that the Western Apache's mustang still 
possesses much of its fortitude, noting that the animal is

. . . sure-footed and often possesses a stamina and 
an ability to work on little feed that is quite re
markable, but they are small, averaging about 650 to 
700 pounds which is too light for a good cow horse 
altho the Apaches do manage to do a lot of roping 
of heavy cattle on them. Many, while they may have 
been branded as colts or as yearlings, often have 
been handled only the one time. Some are condemned 
cow horses that, when they join a herd of wild horses, 
become almost as wild as though they had never been 
broken, others are brood mares which are seldom 
broken to ride or to work altho they are branded 
whenever possible.131

130Richard Irving Dodge, The Plains Of The Great West 
And Their Inhabitants Being A Description Of The Plains, Game. 
IndiansT.&c. Of The Great North American Desert (New York, 1959), 
p. ifiS^-hereafter cited as The Plains Of The Great West.

l^See the letter by Holloway in Wyman, The Wild Horse 
Of T M  West, p. 295.
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Among the white journalists of earlier days, there

were many writers, such as Dodge, who judged the Indian’s pony
by white man’s standards and criticized the Indian’s lack of
regard for his mount. Not stopping to think of what the Indian
fed himself when he sat down to eat, men like Dodge criticized
the Indian for his lack of concern over the proper pasturage
of his lean, wiry horsey which roamed the range starving through
the winter and fattening up enough to endure in the spring.
Looking at an Indian riding a horse which had a back of saddle
sores, these men wrote that the Indians were not humane to their 

132
horses. Few stopped to think that many Indians possessed only 
one horse. To put the horse out to pasture while his back 
healed from saddle sores would have meant walking miles on foot 
carrying heavy loads on his back. The Indian doctored his horse 
the way he doctored himself— with ceremonies given to him by 
powers.or with a few magic-working folk remedies. He thought 
of his horse as he thought of himself. When he took his horse 
to war, he whispered in his ear like an Air Spirit: "Be lively; 
you and I are going into a dangerous business, my horse. Be 
brave when you go to war and nothing will happen; we will come 
back safely."1^

It was not that the Indian did not have an affinity for 
his horse; it was just that the hardships of every-day life were

^^Dodge, The Plains 0£ The Great West, pp. 424-426.
■^Hill, Navaho Warfare, p. 12.



like those they endured together on the raid or on the warpath.
As a master fended for himself with only the help of his powers 
and the instructions left by the God People, the Indian1s horse 
had to do the same. A glossy coat and a well-filled form were 
of secondary importance to the Indian. These were not the 
traits by which he judged one of his range ponies. What mat
tered most to him was that he have a great many ponies— that 
his lean cayuse could endure. If he had to push a race horse 
to the limit, exhausting it cruelly long before it reached the 
goal line, the main thing that gave a master pride was that 
his horse won the race.

On the other hand, there were a few white men, living
at army garrisons while rounding up the Navajo or the Apache
to put them on the first reservations, who saw the other side
of the picture of the Indian and his horse. Such a man as
John C. Cremony came to admire some of the Indian ponies of
the Old West. While he marveled most at the horses* ability
to endure in any chase, just as often he praised the Indians*

13N-ways of handling them. On his tour of the West as Commissioner 
for the United States Boundary Commission, the Hon. John R. 
Bartlett paid tribute to some of the Chiricahua Apache warriors 
and their mounts, which he saw at their Copper Mines encampment 
in 1850. Bartlett’s words weret "Some,.with a truer-sense of

13>fEUCa AfflpJig Ihs. Apashts, p p. *+9, 75-7 8, 1 8 3, 222-2 23,
253-255.



savage beauty, and who have manly forms, wore nothing but a 
breech cloth and boots. These, mounted on fine animals, and 
armed with a lance or bow, sometimes made their appearance

135among the ragged and motley groups which visited our camps.*
Henry C. Pratt, the artist accompanying Bartlett on his journey
through the Vest, sketched the Chiricahua Apache braves at the
Copper Mines and seated them on the fine-looking horses which136Bartlett mentioned. H. B. Mollhausen echoed Pratt* 1s appre
ciation of Indian horses when he painted Navajo horses and 
horsemen of the l84o*s and I850*s. Other artists such as George 
Gatlin and Alfred Jacob Miller, both painting in the l830rs, 
and Rudolph Kxirz, of the school of documentary painters of the 
l850Ts, left a tribute in general to all Indian tribes and their 
horses and mustangs in the days when the Vest was new.

If the white man was confused and puzzled about the 
regard of the Indian for his horse, he was no more confused and 
puzzled than was the Indian over the white man's attitude about 
"those things by which men lived." The Navajo and the Apache 
feeling for their horses and their dislike of the white man's 
treatment of them expressed itself very clearly not too many

135J John Russell Bartlett, Personal Narrative Of Explora
tions And Incidents In Texas, New Mexico, California, Sonora And 
Chihuahua (New York. 1854-). Vol. I, p. 3 2 8.

136gee the illustration by Pratt in Ibid., p. 32 6.
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years ago. When the Bureau of Animal Industry started a removal
campaign around 1930 of the San Carlos Apache’s horses, they were
met with much opposition by the Western Apache groups. Although
their horses were diseased with the dourine and were considered
by the white men rounding them up as "practically worthless"

137wild mustangs, the Western Apache groups living at San Carlos 
still valued their skinny horses greatly. Again in 1933, when 
the U. S. government.began to attempt to preserve the range 
land of the Navajo from soil erosion, white men had the thank
less job of making the Navajo understand why it was imperative 
for them to reduce drastically their numbers of seemingly use
less horses. Needless to say, when they took many horses from 
owners and disposed of them against their will, few Navajo 
understood that it really was for the good of themselves and 
the rest of their herds. "Washington," as the Navajo call any
thing having to do with our government, met with much difficulty. 
It is said that when the horse-meat plant went up in Gallup,
New Mexico to take care of excess meat that came from the ex
termination of thousands of tired old range horses, the old 
Navajo men looked at the new building uneasily and said: "Our 
Grandmother will not be pleased with this." When a season of 
drought set in and more of their horses died.from lack of water, 
they attributed the government’s.extermination of the horses

... ^^Syman, The Wild Horse Of The West, pp. 29^-295.
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as the reason for the lack of rain. That, they said, was what138really caused the God People's anger. The White Bead Woman
had told the Twins, they remembered, “that they were to have
horses in their country; that when she believes it is for
their good they will multiply, or again, they will decrease.
So they do not always multiply. Seme years, when there is

139poor grass and deep snow, many die."
The Navajo felt that the number of horses was a thing

for the goddess to decide on, not "Washington." Concerning
the horse medicine and the ceremonial songs which were given
to the Navajo by the Holy Beings for their use in increasing
and protecting their herds, Sandoval once reasoned:

The medicine and the chants have been used and 
learned by those who wished to learn and use them.
Those who discredit them and do not wish to use the 
medicines or learn the chants will have a difficult 
life. It is the belief that those who learn and use 
and care for these sacred things will not regret it.Their work will be made lighter for them.140

Perhaps the Navajo or the Apache could never make the 
white man understand his way with horses. But if he could not, 
he could still turn to such Holy Beings as Mirage Man, and call
ing forth his ceremonies, songs, remedies, taboos and regalia 
for horses, answer that in those ways he had kept them holy*

X38O'Bryan, p. 181, n. 27.
139_ fbid., p. 178.
140Ibid.. p. 181.



CHAPTER V
THE SUPERNATURAL POWERS OF THE HORSE IN 

CEREMONIES FOR HEALING THE PEOPLE
As the Navajo and Apache learned to care for their 

horses according to the traditions established by their ances
tors, they also learned the ways their horses could take care 
of them. Believing in an order of life where animals, birds, 
Insects and plants could offer their services to help the de
serving or thwart the impious, Southern Athapascan societies 
sought aid from certain beings to meet such crises in their 
lives as illness. Before the introduction of the horse, the 
Navajo and the Apache had found the services of such game ani
mals as deer, antelope and buffalo helpful in curing the sick. 
After the acquisition of the horse, the people turned to the 
new animal and enlisted his supernatural powers.

A. The Horse's Symbolic Role As A Helper In Navajo Ceremonies 
To Cure Illnesses Brought On By Other Creatures And Forces

Though the horse plays many roles in Navajo curing cere
monies, one of the most important is his symbolic role as a 
purely beneficent helper. Characteristic of this kind of role 
are the mythical water horses the Navajo invoke as helper spirits 
in two curing ceremonies. These curing ceremonies are designed 
to restore patients suffering from illnesses brought on by snakes, 
or illnesses or injuries attributed to lightning or water.
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The mythical water horse, which makes occasional ap
pearances in Navajo myths and sandpaintings, was said to be
long to a water deity called Water Monster.^ Kept as a pet 
by Water Monster, Water Horse*s main responsibility was to 
guard the door of Water Monster*s home. Noting his role as 
a pet, Reichard translated the Navajo term for Water Horse 
as literally meaning ’'deep-water-pet*1 and implied that Water 
Horse was among the deep water pets, which Matthews called

^Water Monsters are common to Southern Athapascan myth
ologies. Among the Navajo, there are two classes of water del*' 
ties— Water Monsters and Water Sprinklers. Both classes are 
considered rain bringers; however, the Water Sprinklers usually 
have purely beneficient characteristics. The Water Monsters can 
have both good and evil characteristics, and they are the only 
ones mentioned as owning Water Horses. On the beneficent side, 
Water Monster promised Monster Slayer "to keep mountain springs 
open and rivers flowing" for the Navajo when he was put in the 
water, Reichard observes, noting that he usually is "everybody’s 
friend." On the other hand, he often grabs people and swallows 
them up, and in this way, he is also evil. Spider Woman stole 
his child in the second world, and he has been disturbed about 
that ever since, because he has never recovered it. On another 
occasion, Coyote stole two of his other youngsters after he had 
swallowed some people, and in anger Water Monster caused the 
flood in the foufcth world of the Navajo, which drove the people 
out. See Reichard, Navaho Religion, Vol. II, pp. ^90-493. Un
like Reichard, Leland Wyman makes a distinction between two 
kinds of Navajo Water Monsters, whom he calls White Water Monster 
and Variegated Water Monster. He says: "White Water Monster 
lives underground, a denizen of the lower worlds, and spurts up 
springs, wells and streams ('something like a whale*)." Varie
gated Water Monster (also called "Cloud Monster" and "Land Mon
ster") sends "'cloudbursts and evil rain from above.* In paint
ings, he substitutes for a black being in the north." See the 
commentary by Wyman in Haile and Oakes, Beautvway, p. 179. The 
Chiricahua Apache also have two kinds of water beings. One is 
called Controller of Waters and is considered a beneficent deity. 
The other, called Water Monster, is considered a swallowing mon
ster by the Chiricahua, who say he cam either appear as a large 
serpent or in human form. "He is responsible for drownings."
See Opler, M  M & s M  Life-Wav, pp. 199-200; Supra, p. 235, n. 78.



/ oMTielinM in his recording of the myth of the whirling logs.
On the other hand, Wheelwright gave the particular term for
Water Horse in Navajo as "K^ithklee" and said the literal
translation of the term meant "many-water horse.

Water Horses are depicted in stylized forms in Navajo 
sandpaintings. Fine reproductions' of them are found in Sand- 
paint in es Of The Nava.1o Shooting ChantT a beautiful book assem
bled from sandpaintings collected by Frame J. Newcomb and pub
lished with a text by Gladys A. Reichard. In two of the plates 
from this book, Water Horses appear as squat, bow-legged quad
rupeds with cloud symbols for hoofs. In the first illustration 
(Plate XXIX), Water Horse is portrayed as a pink creature with 
lightning symbols on its forelegs and in its mane. The second 
illustration (Plate XXXIII) shows the Water Horses, four in 
number, in black, yellow, blue and pink colors. They breathe 
lightning out of their mouths and display rainbows on their 
bodies and upper legs. Unlike real horses, Water Horses have

bhorns made of rainbows; they can appear with or without tails. * 3
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^Reichard, Navaho Religion. Vol. II, p. 490. See also 
Matthews. Navaho Legends, p. 168; p. 246, n. 210.

3Hall Chant And Water Chant, p. 222.
k.New York, 1937, pp. 61-62. Since the Shooting Way Chant 

is a ceremony to cure an illness believed to be brought on by 
lightning, the rain and storm symbolism surrounding the water 
horses is logical enough. However, it is interesting to compare 
the symbolism surrounding the water horses with the same rain
storm symbolism surrounding the creation of the real horses in 
Southern Athapascan myths. Cf. supra, pp. 1-6; 25-26.
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1. The Beauty Way

In one of the Navajo curing ceremonies in which they 
appear, White Water Horses are addressed in five songs to give 
their aid to a sick patient. This ceremony is called the 
Beauty Way, and these five songs are sung during the sweat and 
emetic rite of the long five or nine-day ceremony,^ which is 
held over a patient whose misery has been traced in some way 
to snake infection. This snake infection may be brought on 
in many ways. Snake bites or bad dreams of snakes could cause 
it; so could the bites or bad dreams of lizards and certain 
water creatures associated with snakes. Still, these crea
tures need not necessarily bite the patient or be the subject 
of a bad dream he has. As Leland Wyman observes in his com
mentaries introducing the myths of Beauty Way, which were col
lected by Haile and Oakes,

There is no definite association of etiological factors with specific diseases or categories of 
diseases. Navaho theory is,certainly not physio
logical. According to mythological references and 
the statements of informants, certain factors may 
be linked with a few given illnesses, but most fac
tors are thought to be possible causes of almost 
any malady. Among the diseases sometimes traced to 
snake infection, for example, are rheumatism, sore 
throat, stomach trouble, kidney and bladder trouble, 
and skin diseases or sores.&

Haile and Oakes, Beautyway, p. 8. See also p. 10, 
which mentions the two-night short form of this ceremony. If 
the ceremony does not last five or nine nights, then the sweat 
and emetic rite above is not given.

Ibid*.* p. 17.6



In the sweat and emetic rite of Beauty Way, which is 
designed to purify the patient externally and internally of 
such snake infection, a big fire is kindled to cause the pa
tient to sweat profusely while he is washed in an emetic ex
tract prepared by the medicine mam conducting the ceremony.
The patient is also given a drink of the emetic, which makes 

7him vomit. While these procedures are going on, the medicine 
man and his assistant sing a group of ten songs, the last five 
of which invoke the assistance of White Water Horse and such 
other water deities as Water Monster, Blue Thunder and Otter. 
These songs were called the "underwater-side-strung songs" by 
Singer Man of Deer Spring, Arizona, who dictated his version 
of Beauty Way.to Haile in 1932. Haile said that Singer Man 
had failed to learn many of the "meanings and burdens" of the 
words of these songs when he was taught them by his teacher, 
but that he, like many other Navajo, felt that a number of the
words in the songs are foreign words, borrowed by the Navajo8 - - -
from other Indian languages. When such terms could not be 
translated, Haile left them in the text, but put them into a 
spelling which is intended.to Anglicize their pronunciation.

7Ibid.. p. 8.
8Ibid., pp. 35, ^3. Haile thinks the words have pos

sible Pueblo or Apache origins. He says.that "some verb forms 
suggest Jicarilla Apache, yet these parallels are too few in 
number,to warrant a definite conclusion." (pp. 35-36)
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Because of numerous Dismiss ions, the appearance of such terms
as "yo veH and "go la ne" and the differences between Navajo

9and English phonemes, the resulting translation of the five 
songs, related to the White Water Horse, is lacking in many 
respects. These five songs appear below and are numbered six 
to ten according to their order in the text:

Song 6

Over here yo we I am walking in their midst, among them I 
am walking go la ne now in the white corn home of 
White Water Horses I am walking in their midst . . . 
over here £ 2 as £ 2 la ne. . . .

Now in the blue corn home of Blue Thunders I am
walking in their midst over here vo we go la ne. . . .

Now in the dark corn home of Otters I am walking in
their midst. . . . over here vo we na among them 
I am walking . . . go la ne. . . .

Now in the mixed corn home of Water Monsters I am
walking in their midst . . . over here £& %s among 
them I am walking . . . £ 2 JL& «

Song 7
2 AS ZS in the midst of nice ones I usually go . . .  in 

the midst of nice ones I usually walk . . . now in 
the white corn home of White Water Horse I usually 
walk in their midst . . . in the midst of nice ones 
I usually walk. . . .

Now in the blue corn home of Blue Thunder I usually walk 
in their midst. . . .

O'/ Ibid.. p. M4.
^The periods in this line, as well as the ones in the 

following lines, do not indicate an omission on my part. These 
periods, and the ones appearing in the following lines, follow 
Haile's exact translation.
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Now in the dark corn home of Otter (etc.) . . . Now in the 

mixed corn home of Water Monster I usually walk in 
their midst (etc.). . . .

Song 8

I came to a holy one vo ei . . . to Water Horse whose corn 
is white I came . . . to a holy (thing) I came. . . .

To Blue Thunder whose corn is blue I came . . . It's holy 
I see, to which I came. . . .

To Otter whose corn is dark (etc.), To Water Monster
whose corn is varicolored I came . . . it's holy, I 
see, to which I came. . . .

Song 9
It*s holy I see w& w& . . . la vo ye . . . White Water 

Horse, whose corn is white, is holy I see. . . .
Blue Thunder, whose corn is blue, is holy I see . . .

Otter, whose corn is dark, is holy I see . . .
Water Monster whose corn is mixed, is holy I see. . . .

Song 10

Somewhere a peal of thunder is heard . . . now toward
the white corn home of White Water Horse a peal of 
thunder is heard . . .  somewhere a peal of thunder 
is heard. . . .

Now toward the blue corn home of Blue Thunder a peal of 
thunder is heard (etc.) . . . now at the dark corn 
home of Otter (etc.) . . . now at the varicolored corn 
home of Water Monster a peal of thunder is heard . . . 
somewhere a peal of thunder is heard. . . . 1

Singer Man also told Haile that a Water Horse sandpaint 
ing could be employed in the sandpainting rite of Beauty Way, 
but neither Haile nor his editor Wyman had ever found a repro
duction of the Water Horse sandpainting to include in Beauty

illbld.. pp. 100-102.
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Way collections when the study of this ceremony was published.
2. The Water Chant

The other Navajo curing ceremony in which a water horse
serves as a beneficient helper is the Tohe, or Water Chant
ceremony. According to Newcomb and Reichard, the Water Chant
ceremony, sometimes called Water Way, belongs to a large cere-

13monial complex known as the Shooting Chants. The Water Chant 
ceremony mainly treats patients suffering from illnesses or 
injuries believed by the Navajo to have been caused by light
ning or water. However, it is also often employed to cure 
illnesses brought on by such diverse causes as deafness, fear,
rhuematism and snake bite. It can also be used to restore

Inpatients who have suffered injuries due to wind.
Describing the procedures of the Water Chant ceremony

to Wheelwright in 1937, a Navajo named Klah Zhin of the Gray
Hills Trading Post vicinity told of how a fringe of horsehair
is used in the ceremony as a substitute for the hair of Kdfithklee,
the mythical water horse. This fringe of horsehair is tied at
the top of a medicine wand used in the ceremony just before the
emetic is given. A basket serves as the wand's ceremonial

Ibid.T p. Ill; p. 179. Sandpaintings of the other 
water deities such as Water Monster, Blue Thunder, Big Otter 
and Cloud Monster appear in two of the Beauty Way sandpainting 
reproductions. See Ibid,. Fig. 7, p. 175, and Plate XIII.

•^Sandpaintings Of The Nava.1 o Shooting Chant, p. 5.
^Wheelwright, Hall Chant And Water Chant, pp. 6 8, 71, 

76, 9 1, 1 06. See also Haile and Oakes, p. 15.



companion. While songs are sung about how the wand and basket 
“should go up through and above the sky, and then return to 
the earth and to the water under the earth and be blessed,” ' 
two young men, following the progress of the song, elevate the 
wand and basket to the roof of the hogan and then lower them15to the earthen floor. The tying of the horsehair fringe to the 
top of the wand, which also has such objects tied to it as the 
feathers of birds, bundles of holy plants and bits of precious 
stones, is called “dressing the wand of power,9 according to 
Klah Zhin. He said that the fringe of horsehair is dyed red 
before it is tied to the top of the wand, and that it is tied 
in such a way that the hair points up. The rest of the fringe

16is carried down to the bottom of the wand and circled around it.
3* The Blessing Way

Instead of a water horse, the mythical turquoise horse 
belonging to the sun deity is invoked as a beneficent helper to 
restore sick patients in the Navajo Blessing Way. I have dis
cussed how Blessing Way can be used to bring protection and in
crease to horses and other animals, and I have noted the use of 
Blessing Way by raiding parties in the past to assure good for- 
tune and safety to raiders and their booty in enemy territory.

1^Wheelwright, Hail Chant And Water Chant, pp. 102-103.
16Ibid.. p. 102.
l7
See supra, pp. 150-151; PP. 209-212.
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Still another purpose of this many-sided ceremony needs to be 
treated and this is the way it is employed to restore harmony 
to sick people.

When a Navajo is suffering from the general symptoms
18of feeling "bad all over" and is undecided what animal or 

supernatural being is responsible for his illness, he may 
merely interpret his loss of vitality to being out of harmony 
with everything that surrounds him. Then he will have a Bless
ing Way sung to restore peace and order to his mind and body.

In the final movement of this ceremony, the Blessing 
Way singer enlists in song the power of the sun’s horse to help 
cure the patient. The relationship of this song to the sur
rounding ceremonial songs addressing other deities, and the 
way it fits into the ceremonial pattern to help restore harmony 
to the sick man, is best understood by the following description 
supplied by the Leightons:

The Singer sings a verse of song dealing with 
legends, things the Beings have done and the origin 
of the ceremonial, and the crowd takes it up with 
increasing volume. It is repeated and repeated that 
the patient is identified with the Beings. It is 
said that the Spirit of the Mountain belongs to the 
patient, his feet are the patient’s feet, the patient 
walks in his tracks, and wears his moccasins. The 
Blue Horse spirit belongs to the,patient, the turquoise 
horse with lightning feet, with a mane like distant 
rain, a black star for an eye and white.shells for 
teeth, the horse spirit who feeds on the pollen of 
flowers. There are songs that take up the patient’s 
health directly, saying, "His feet restore for him,

18Alexander H. Leighton and Dorothea C. Leighton, The 
Navaho poor: Aq Introduction Tp Navaho Life (Cambridge, Mass., 
19W ,  p. 32 — hereafter cited as Tbs Navaho Door.



275
his mind restore, for him, his voice restore for him.M 
There are also repetitions of thoughts that proclaim 
all is well; thus,"My feet are getting better, my 
head is feeling better, I am better all over." Finally, 
it is said over and over again that all is being made 
beautiful and harmonious. The songs come in groups 
that form patterned relationships with each other. The 
effect of repetition, rhythm, and the antiphonal chorus 
is very impressive.19

B. The Horse’s Dual Role In Causing Injury And In Restoring 
The Injured .

Besides the symbolic role the horse plays in Navajo 
ceremonies to cure sickness caused by other creatures and forces, 
he plays another important role in both Navajo and Apache cere
monies to restore a person suffering from an injury for which a 
horse is held responsible. When a horse throws, kicks, or bites 
a person, or knocks him unconscious, the Navajo and Apache be
lieve the horse plays a dual role in causing the injury and in 
restoring the injured in a ceremony.

1. The Navajo And Apache Concept Of The Retaliatory Role
Of The Horse
This dual role of the horse can be classified as both 

a retaliatory role and a restoration role. For while the people 
believe that either the real horse or a guardian horse spirit 
acts as a restorer in ceremonies held over the injured, it is 
important to understand that the Navajo and Apache also believe 
the horse acts as a retaliator in willfully inflicting the injury 
because the patient has offended him in some way. By this offense,

ibid.f p. 3^.19



the patient is said to have incurred the horse’s wrath, and 
to retaliate for the wrong done, the horse has inflicted 
"horse sickness," the term the Navajo and Apache use in iden
tifying any of the injuries caused by horses.

Before the introduction of the horse to Navajo and 
Apache societies, the list of retaliatory creatures included 
such names as snake, spider, bear and ant, and such super
naturals as the Mountain People and the Thunder People with 
their lightning arrows. After the horse, accompanied by the 
mule, had taken its place in Southern Athapascan societies,
these animals added their names to the list of those who would

20bring about prompt retaliation when crossed.
A Chiricahua Apache expressed his views about the re

taliatory nature of horses and mules, and the benefits of hav
ing a horse ceremony performed to pacify them, in this way:

If you mistreat a horse, if you hit it on the head 
repeatedly, it may take revenge on you. It will cause 
you to get sick. Then you must go to a shaman who 
specializes in the ceremony of the horse. The mule is 
bad if you mistreat it; it will cause you to be sick 
too. The man who knows the horse cures both kinds of sickness.21

Jicarilla Apache children were told the following 
tale about two talking horses to instruct them about how a 
horse expected to be treated and to caution them about the
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200pler, An Auache Life-Way, p. 239; Castetter and Opler, pp. 17-18; Haile, Navaho Flintway, pp. 5, 8.
Opler, An Apache Life-Way, p. 239.21



277ways they could incur the horse’s ill will:
One time a man was treating his horse badly. He 

hit the horse needlessly and threw around the horse’s 
bridle and rope carelessly. He didn’t care what he 
did. He would hit the horse with rocks too. That 
man was very mean to his own horse. When he rode his 
horse, he would always make it run. He never took 
care of it. And that horse got very thin. It was 
just bones.

There was another man who took good care of his 
horse. He didn’t throw rocks or sticks at it. He 
treated it well. And this horse was always fat and 
strong and helped him a great deal.

One night these two horses met each other.
The one who was well cared for spoke to the thin 

one, ’’What's the matter? You look thin and hungry 
and unhappy."

The badly treated horse said, "It’s because my 
father doesn't take good care of me. He always 
chases me and hits me with rocks and strikes me with 
big sticks. And he whips me with the bridle and ropes.
When he puts the saddle blanket on me he never makes 
it soft first. When he puts the saddle on me he al
ways throws it. Always he says harsh words to me.
He never gives me a kind word. That is why I’m thin, 
miserable, and unhappy. That*s why, when I’m taking 
him out riding, I am heavy-footed and slow."

The other horse said, "My father is always kind to 
me. He always takes good care of me and calls me his 
child. He takes care of me as he would of his own 
baby. He never hits me with rocks or sticks. When 
he puts the saddle blanket on me he always brushes it 
and softens it so that it will not make my back sore.
That's why I’m happy. I eat all I want and I'm fat.
I'm very proud of my father. That is why, when I take 
him out anywhere, I am always light and dancing in 
front of all the people. I make him proud of me too."

According to the Jicarilla children's story teller, the 
man who treated his horse badly was in constant danger of "horse

22Opler, MyjJis A M  l&lss Of The Jicarilla, pp. 391-392.
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sickness." The moral to his story was: "To treat a horse bad
ly or to throw the saddle and bridle carelessly aside might

23bring on sickness or misfortune with horses."
Solomon Katchin echoed the same sentiments as being

true of the Kiowa-Apache of the past generations. Regarding
the Kiowa-Apache*s cautious treatment of horses, Katchin said:
"They didnTt abuse them. It was forbidden to hit a horse on

24the face or with a bridle or with a saddle blanket."
Writing of the Western Apache groups, Goodwin observed 

the same fear of horse retaliation reflected in their treatment 
of horses. He said:

Occasionally a man will beat his horse, and I once 
saw a man do this when his horse hid from him, but it 
is uncommon and considered cruel and likely to bring 
horse sickness upon the individual. Animals trespass
ing on a corn field are sometimes mutilated or even 
killed as an exactment of a penalty on the animalrs 
owner, but the Apache do not compare such treatment 
with the beating of a horse.

Navajo ideas on the causes of injuries received from 
horses and the remedy for them are well in accord with the 
attitudes of the Apache peoples expressed in the above examples. 
Like the Apache, the Navajo also feels that the only way to 
remedy the injury the horse has inflicted in anger is to invoke 
the power of either a guardian horse spirit or a real horse to

23Ibid.. p. 392, n. 1.
24Me Allister, "Kiowa-Apache Tales," p. 52.
25̂The Social Organization Of The Western Anache. p. 554.
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repair the disturbed condition. Thus, when a Navajo is suffer
ing from an injury or misfortune directly attributed to a horse, 
he will have a Flint Way (or Life Way) ceremony sung, and he 
will address prayers at different intervals during the ceremony 
to a guardian horse spirit to repair the damages the real horse 
has inflicted upon him. He will also placate the real horse by 
making an offering of pollen to the part of the horse's body 
which has caused him harm. Slim Curley, the Flint Way singer 
from Crystal, New Mexico, who gave Haile one of his two versions 
of the ceremony in 1939, said: "There is an offering (of pollen) 
to the horse's track, if the person has been kicked by a horse, 
a pollen offering to the horse's body, if it has thrown a per
son, a pollen offering to its head, if the horse has injured 
the person with its head.

2. The Restoration Role Of The Horse In Navajo And Apache Ceremonies
While it is true that the Navajo and Apache agree on 

the causes behind the injuries received from horses and the 
remedy for them, the ceremonial procedures they use to restore 
the patient follow completely different patterns. The Navajo 
Flint Way restores the injured patient by following the basic 
outline of its origin myth. In the origin myth, the hero of 
the story offends White Thunder and is gravely injured by the 
supernatural for his offense. Then White Thunder contributes

26Haile, Navaho Flintway, p. 319, n. 302.
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to the hero's restoration in a ceremony conducted by the singer 

27Gila Monster. During the course of the ceremony, the restor
ative powers of guardian horse spirits, along with those of 
White Thunder, are invoked in prayers. Such a pattern of res
toration differs completely from that used by the Apache on a 
person injured by a horse. The Apache uses a horse ceremony 
which follows the pattern of restoration given by a guardian 
horse in a supernatural experience with the shaman whom the 
horse spirit favors with its powers. I have earlier noted that 
a wide gulf separates Navajo ceremonies from Apache ceremonies 
and have given some of the reasons for its existence. I have 
also discussed the basic ways Navajo and Apache ceremonies 
differ according to origin experiences and have contrasted the 
ceremonial patterns followed by a Navajo singer with those of 
an Apache shaman. Although this discussion and comparison of 
Navajo and Apache ceremonies centers upon the ceremonies used 
to treat and care for horses, it also adequately explains the 
differences existing between Navajo and Apache ceremonies to 
restore human beings, which are exemplified by such a tradi
tional ceremony as the Navajo Flint Way and such a shumanistic

28ceremony as the Apache horse ceremony.

27Ibld.T pp. 7-8, 80-84. 
28See supra, pp. 212-219.
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a. The Navajo Flint Way Ceremony 
As the Navajo Beauty Way or Water Chant ceremonies 

are used to cure many kinds of illnesses, Flint Way treats 
many kinds of injuries besides those caused by horses. Ac
cording to Haile, who was the major authority on Flint Way, 
the ceremony also treats injuries caused "by a rolling stone 
or log, a misstep causing a fall against a stone, a tree or 
the ground, a fall in water, an injury caused by sheep, in
juries in childbirth, fractures or dislocation of bones, and

29similar injuries which are considered internal . . . ." How
ever, since the horse can not be blamed for causing such in
juries, the Flint Way prayers to the guardian horse spirits 
are omitted from the ceremonies held on such occasions and 
other guardian spirits are invoked instead to restore the in
jured.

Flirt;Why takes its name from the flints and arrowheads 
and flint-decorated paraphernalia used in the ceremony. Haile 
stated that the Navajo "do not think of these flints and flint 
decorated paraphernalia as surgical implements, but feel that 
the arrowheads, originally prescribed at the home of flint 
for use in Flintway ceremonials, are symbolical of the res
toration of fractured or dislocated bones, as well as of im
paired vitality in general." Because they have this feeling

^Navaho Flintwav, p. 10.
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about the flints, Haile said the Navajo never use “flints
and arrowheads as cutting, or even as lacerating implements" 

30in Flint Way.
Because “life medicine” is administered throughtout

the ceremony, Flint Way is often popularly called Life Way.
One of Gladys Reichard* s Navajo instructors named Jim Smith
told her that “Flint Way Cb^*ce") is a word of the Holy People;
Life Way, a word by which the Earth People denote the same 

31thing." The name Life Way is significant because everything 
in the Flint Way ceremony pulls life together in an effort to 
restore the original life substances to order again. The 
origin myth for Flint Way stresses this point as well as it 
illustrates Flint Wayrs place in treating internal injuries, 
repairing broken bones and restoring lost vitality or con
sciousness. Here is Haile's summary of the various ways in 
the origin myth in which the life substances of the hero are 
brought together again by the singer Gila Monster:

To demonstrate his power over life the singer, Gila 
Monster, deliberately destroys himself and broadcasts 
his body parts. When reassembled, the living pouch 

%the chief medicine symbol of the ceremonjrjis made to 
step across these body parts and thus impart life to 
them again. Living medicine people then furnish the

30Ibid.. p. 2. The home of flint, where the final 
arrangements concerning the Flint Way ceremony were made, is 
according to Navajo tradition “north of the present£ftavajqj 
reservation and seems," Haile writes, “to correspond with the 
Sun Temple in Mesa Verde Park.“ See Ibid., p. 6 .

Religion, Vol. I, p. 3 3 0.
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pattern for the figure of the hero’s body which is 
to be restored. The lines on this figure are followed 
in reassembling even the minutest particles of flesh, 
blood, bone and marrow of the man. The living medi
cines themselves sing, while the living pouch puts life 
into the reassembled body parts. Spiders spin the mar
row and ligaments of the bones, the sun and moon car
riers restore his eye sockets, nerves and sight, deer 
birds prepare a stretcher on which he is to be trans
ported, the medicine people continue to sing at every 
angle of his surroundings. Thus everything breathes^ 
life in an effort to restore the original lifestuff.^Z

The duration of Flint Way ceremonies is not fixed by 
a time limit as other Navajo ceremonies usually are. KLuckhohn 
and Leighton state that a Flint Way (Life Way) ceremony “con
tinues until relief occurs or until that particular form of 
treatment is given up as useless.” Reichard says that “the
emergency character of the chant is doubtless the main reason

$*■for its flexibility and emphasis.” Thus, the Flint Way cere
mony can last for one day or one night only, or it can combine 
various medicinal rites and continue uninterrupted for five 
nights.

I have earlier noted that the Blessing Way can take * 3

^^Haile, Navaho Flintwav. pp. 7-8.
33The Navaho. p. 155.
34-0 Navaho Religion, Vol. I, p. 332.
3^Haile, Navaho Flintwav, p. ?. In the version of 

Flint Way, which Slim Curley recited to Haile, a nine-night 
ceremony is mentioned as being discontinued because of Monster 
Slayer’s interference. Haile’s other informant, also named 
Curly (who liy®din Chinlee, Arizona), referred to a discon
tinued nine-night ceremony too, but neither informant elaborated 
on the details of the nine-night Flint Way. See Ibid.T pp. 5-6.
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the form of a separate ceremony or can be combined with other

36Navajo ceremonies to assure their ceremonial success. Accord
ing to Haile, Flint Way "borrows heavily" from Blessing Way 
and incorporates many Blessing Way songs and prayers. Like 
the separate Blessing Way ceremony, Haile notes the ceremonial 
emphasis on song and prayer and observes that "singing and

37praying consume most of the time" allotted to the patient.
The prayer to the guardian horse spirit, offered by the Flint
Way singer and patient when the individual being treated has
been injured by a horse, is similar to the song invoking the
mythical turquoise horse of the sun in the description of the

38Blessing Way ceremony given earlier.
The singer seats himself in front of the patient while

reciting the prayer to the horse spirit, and the patient repeats
the prayer exactly as the singer offers it. "To accomplish
this the singer allows the patient to pronounce a word or two

39after him," Haile states. In the prayer the power of a guard
ian horse spirit of exactly the same color as the real horse 
which caused the accident is enlisted. In the following prayer, 
which Haile recorded from Slim Curley, the turquoise (or grey)

See supra, pp. 150-151
37Navaho Flintwav, p. 2. ,
38See supra, pp. 27^-275.
•̂ Navaho Flintwav. p. 38.
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horse spirit is addressed:

Horse of the sun, who puffs along the surface of the^Q 
earth, turquoise horse, I have made a sacrifice to you!

Coming from the home of turquoise, from the floor of 
turquoise, from the square rooms of turquoise, along the 
outtrail controlled by turquoise, along the trail at the 
tip of turquoise, you, who travel along by means of 
turquoise!

When you have come upon me by means of your feet of 
turquoise, you have thereby perfectly restored my feet, 
you have thereby wholly restored my legs, you have there
by perfectly restored my body, you have thereby wholly 
restored my mind, you have thereby perfectly restored 
my voice!^1

If the horse causing the injury is a bay or red-maned 
horse instead of a grey horse, then the patient would say the 
above prayer pattern, except that he would say 11. . . red stone 
horse, I have made a sacrifice to you!" in the second line and 
would substitute "red stone" for "turquoise" all the way through 
For a black horse, the jet horse spirit would be addressed and *

The sacrifice referred to in this line means that 
the patient has made an offering of pollen to the part of the 
horse's body which has caused him the injury. I have described 
this offering earlier. See supra, p. 279.

kl ^"‘"Haile, Navaho Flintway, pp. 287, 250. It will be 
noted that Haile gives only the first few lines of this prayer 
to the horse on p. 287. He does this rather than repeat the 
entire prayer pattern, which is given under the Sun Carrier 
part of the long "Prayer to the Crane" on p. 250. I have, there 
fore, repeated the entire prayer pattern as it would apply to 
a turquoise horse since this is the way it would be rendered in 
the case of injury by a grey horse. See also p. 37, where Haile 
says: "Flintway prayers are practically of one pattern, which 
has been written out in full only in the Crane prayer, par.
64(0. 2W4j. Other prayers are referred to this prayer, after 
the changes in the invocation, the home, trail and feet have 
been indicated."
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jet,would be the stone substituted for turquoise. The same 
pattern would be followed for a yellow horse (a yellowish- 
brown or chestnut-colored roan horse), and the guardian horse 
spirit invoked would be called the abalone horse with abalone 
(ear shell) as the substitute shell. The turquoise, red stone, 
jet or abalone horse spirits would all be considered the mythical 
horses of the sun deity. On the other hand, if a white or 
white-maned horse caused the injury, the mythical horse ad
dressed would be the "horse of the moon" rather than the "horse 
of the sun." The patient would refer to his sacrifice to the 
"white bead" horse, and throughout the rest of the prayer, he
would also make reference to white bead in the place of turquoise.

or whatever color is substituted for turquoise, is called the 
invocation, and it is always followed by the main blessing part, 
which is the same for all Flint Way prayers, regardless of the 
color of the horse spirit invoked. The main blessing part of 
this prayer follows:

Let the power that enables you to inhale also enable me to inhale, let the power that enables you to exhale 
also enable me to exhale, let the power that enables you 
to utter a word also enable me to utter words, let the 
power that enables you to speak also enable me to speak!

Let the means that keep your feet in health also keep 
my feet in health!

42

The above prayer pattern to the turquoise horse spirit



Let the means that keep your legs in health also 
keep my legs in health! : -

Let the means that keep your body in health also 
keep my body in health!

Let the means that keep your mind in health also 
keep my mind in health!

Let the means that keep your voice in health also 
keep my voice in health!

With its aid you have nicely made me perfect again, 
you have wholly restored me! You have put me back 
into my former condition!

May you nicely restore me! Nicely you have re
stored me! May you nicely raise me on my feet, do 
walk me out nicely!

Do cause me to walk about nicely! May it be 
pleasant wherever I go!

May it always be pleasant in my rear wherever I go!
May it always be pleasant in my front wherever I go! 
Pleasant again It has come to be, pleasant again it 
has come to be!^3

This entire prayer is then followed by another prayer, 
which is called "Its Blessing Part," and which is addressed to 
Pollen Boy and Cornbeetle Girl. This prayer "is identical for 
all Flintway prayers," Slim Curley told Haile, and it can not

>i>j
be omitted. It is almost identical to the above prayer, ex
cept for the invocation.

The patient who has been Injured by a horse may request 
the prayer to the horse spirit and other Flint Way prayers said
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, pp. 250-251.
^Ibld. , p. 3 1 7, n. 25^; pp. 38, 2 87. This prayer is 

found in Par. 64*, pp. 251-253.



at any time during the ceremony. While the prayers are being
said, the patient holds two crane bills in his hands. These
crane bills, from either sand-hill cranes or diving herons,
are prepared by the Flint Way singers to serve as the chief
medicine symbols of the ceremony. They are used by Flint Way
patients in much the same way that crow bills are used by

N-5patients in the curing rites of the Enemy Way.
These prayers must be recited with the shoes off, so

46mthat their powers will "not be recited into the shoes.“ They
should be recited only when a Flint Way ceremony is in progress.
Haile had trouble getting his informants to dictate these
prayers because merely recording them was not considered an

4-7adequate reason for reciting them. The proper season to re
count the story, prayers or songs of the Flint Way is during 
the winter between November and February because Thunder, who 
acts as the destroyer of life in the Flint Way myth, is active 
during the summer months. The Navajo, therefore, feel it is 
very dangerous to mention his name at that time. This does 
not, however, pertain to performances of the Flint Way cere
mony; it can be given whenever it is needed— summer or winter—

^Ibld.T pp. 22, 38. See also Reichard, Navaho Religion. 
Vol. I, p. 33*.

4-6 ,Haile, Navaho Fllntwav, o. 3 8.
4.7Ibid., p. 37.
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to meet any crisis. When the prayers are recounted out of
season, Ma sacrifice, in the shape of a jewel and pollens,
should be made to a lightning-struck tree, in order to lift
the taboo or fear of thunder, wind and other supernaturals,"

48Haile explained.
b. The Apache Horse Ceremonies To Heal People

(1.) The Powers Of The Guardian Horses And Real 
Horses In Restoring The Injured

As I stated previously, an Apache who has been injured 
in some way by a horse is treated in a horse ceremony held by 
a shaman who has obtained horse power in a supernatural ex
perience with a guardian horse spirit. Earlier, I gave an 
account of how a Chlricahua Apache on a raid for horses used 
the power given to .him by a guardian horse to lead himself 
and his partner back home safely. 7The story of how the same 
guardian horse cured him of injuries he received when he was 
pitched from a wild horse has not been told. It is interest
ing because it illustrates the Apache belief that a real horse, 
if approached properly, can become a guardian horse and use 
its powers to restore the injured. Therefore, the section 
pertaining to the restoration is included below:

Two men started south from their home. On the way 
a horse spoke to one of them and gave him a ceremony.

pp. 9, 37.
LlQ7See supra, pp. 162-163.
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It happened this way. They were raiding for horses.
They got to a town south of Tucson and found some 
horses there. They began to drive them off. At a 
certain place they stopped to rope horses to ride.
They had to run the horses up the side of a mountain 
and were at the top. One of them caught a gentle 
horse and got on it. The other roped a wild one, 
and when he was about to get on, it pitched with him 
and threw him off. He lay there as though he were 
dead. Only his throat moved a little.

The man who was left sat there crying. He didn't 
know what to do. He had a little buckskin pouch of 
pollen tied around his waist. There was one old 
sorrel horse standing near by. He marked the fore
head of the horse with pollen and asked the horse 
to help him restore his companion. He led the horse 
to the man, from the east, and the horse put his nose 
to the man four times and neighed. In the same way 
he led the horse to the injured man from the south, 
the west, and the north, and the horse acted the same 
each time. Then the injured man began to stir, and 
he got up and asked what had happened. The sorrel 
horse went back to the herd then.^u

Later, this guardian horse approached the man he had 
restored and offered him, first, the protective powers and 
advice which led the man and his partner home safely. Then, 
before leaving the man forever to return to the herd of horses 
with which he roamed around, the guardian horse told the man 
he had restored that he would give him some ceremonial songs 
since he had selected him to be a "shaman through the horse." 
Concerning these songs, the guardian horse said: ' .

"If anyone falls off a horse and is injured, you 
can heal him with these songs. These songs will cure 
even if the bones are broken. And here is some medicine

290

5°0pler, An Apache Life-Way, pp. 29^-295.



291
l?1to use for those who are hurt inside.y But if the 

large cords at the back of the neck are broken, 
the ones which hold up the head, this ceremony 
will not be able to restore the person.>2

When the Chiricahua got back to camp, he started to 
practice his horse ceremony on other men who had been serious
ly injured in accidents with horses. The following account, 
told by the same Chiricahua who told Opler the foregoing one, 
describes how he successfully restored one of the leading men 
around camp, who had been thrown from a horsei

A leading man rode out with others to get horses 
that had been tied out somewhere. The rest came 
back, but this leading man was still missing. His 
family were worried. Then someone saw his horse 
standing on a ridge. It was saddled, but the man 
was not on it. A group went out to look for him.They found him in a gully, unconscious and badly 
hurt. He had started from one hill to go to another 
where he had a horse tied to a tree, when the horse 
he was riding stepped into a badger hole, stumbled, 
and threw him.

They put him in a blanket, and four men, one 
carrying each end, brought him home. They asked the 
man who had learned the ceremony from the horse if 
he would bring the leader back to life. He said he 
would do it.

He told the people to get four poles like those 
which are used for the ceremonial tepee of the girl1s 
puberty rite.53 The shaman had the people make a

See Ibid.T p. 295) n. 30, where Opler observes that 
this medicine is "possibly 'horse medicine* (Erioeonum .jamesii), 
of which it is'said, *It is a plant used in the horse ceremony.” See also supra,. p p . 244-2^.

52Opler, AH Apache Life-Way, p. 295.
53The four poles of the ceremonial tepee for the girl's 

puberty ceremony of the Chiricahua Apache are associated with long life and the cardinal horses. See Infra, on. 317-318.



292
tepee, one big enough so that the horse could get in.
He had them bring the injured man in there. The door
way was to the east, and for a.covering to it the sha
man hung up a big buckskin with the head downward and 
touching the ground. They brought the horse which had 
caused the accident around facing the door and took the 
rope off him.54

It is at this point that the horse shaman's prepara
tions for his ceremony illustrate the Apache feeling about the 
way the horse which inflicted the injury can be pacified and 
help to undo the damages it wrought in anger. As the above 
account Illustrates, it is a common occurrence in Apache horse 
ceremonies for the horse shaman to demand that the real horse 
which caused the accident be brought near the tepee where the 
ceremony is being held. Then the shaman, who has been given 
supernatural powers by a horse guardian, seeks the co-operation 
of the horse who caused the injury to help him restore the 
patient. He addresses the horse with songs and prayers; he 
begs the horse to forgive the patient and to help undo the 
damage that it wrought. As Opler noted concerning a different 
horse ceremony similar to the one above, "The horse is usually 
led to the patient during the latter part of the rite and if 
it neighs or demonstrates any interest in the patient at this 
time, it is considered a fortunate sign and an indication that 
the animal is relenting and will permit the cure to take.place.

Opler. An Apache Life-Way« pp. 295-296.
See the note by Opler in Hoijer, Chlrlcahua And 

Mescalero Apache Texts, p. 14-7, n. 35:1.
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From the succeeding events in the account of the 

Chiricahua shaman's ceremony for the restoration of the un
conscious and badly injured man, it is evident that the horse 
causing the injury was brought up facing near the tepee door 
for the same reasons.

The shaman, who was in the tepee, sang one song.
The horse did not move. The shaman went on to his 
second song. The horse just stood there and made 
no sound. The shaman sang his third song. The - 
horse stood in the same place. The shaman grew an
gry now. He spoke to the horse and said, "Why don't 
you cure this poor man? You are the only one that 
can help him. You had better do it without delay."
The son of the shaman came out of the tepee now. He 
was angry too. He said to the horse, "You have done 
enough harm. There is no use thinking more evil 
things. You’d better neigh and do what you are 
supposed to." He hit the horse in the mouth.'©

Then the horse began to walk to the tepee by 
itself. The horse stopped at the door, put its nose 
under the buckskin, pushed it up, and walked in.
Then the horse approached the man from each of the 
four directions in sunwise order and neighed each

Although not explained by the informant, it appears 
that the shaman, protected by the power over horses which he 
had received in his experience with a guardian horse, can de
mand things of horses which would cause them to seek revenge 
on ordinary men. Also, the son's action in this account im
plies that he is serving as a ceremonial assistant to his 
father and is likewise protected by his father's power. Chiri
cahua and Mescalero shamans often teach their sons, grandsons 
or nephews their ceremonies if their powers approve of it. See 
Morris E. Opler, "The Concept Of Supernatural Power Among The 
Chiricahua And Mescalero Apaches," American Anthropologist, new 
ser., XXXVII, No. 1 (Jan.— March 1935), pp. 6 8 - 6 9 . However, this is not true of the Jicarilla, who believe that a power of 
some sort chooses every Jicarilla baby at birth to be its re
presentative during the baby's life. Since it is believed, 
Opler notes, that "to each man is allotted but one such cere
mony . . . • the ceremony, no matter how valuable, can not be 
transmitted to another." See his, "A Summary Of Jicarilla 
Apache Culture," pp. 214-215.
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time. Then it left the tepee. The shaman sang his 
last song.57

It was said that when the shaman finished his last 
song, "the man who had been lying there got up and asked what 
had happened.11 According to the Chlricahua who told this 
story, "he was all right after that."

Although similar in ideas about the horse, almost no 
two Apache horse ceremonies are the same in procedure. The 
following account, which describes a ceremony another Chiri- 
cahua shaman held in an emergency at the scene of the accident, 
illustrates how saliva and dust from the hoof-print of the 
avenging horse were used ceremonially:

It happened at Baharito. We were driving a bunch 
of wild horses. T. had the gentle horses and some of 
us younger men were running the wild ones. P’s horse 
got his foot in a hole. The horse fell with him. The 
rope was caught around P.’s knee and he lay like dead 
with his mouth open when we came up. After the horse 
fell, it got up and walked a little ways and stood 
there. I was going to P., but old T. said, "Get away 
and don’t touch him. "59 So we went away and talked of 
other things.

T. went to the east side and walked toward him, 
praying softly to himself. I could not hear what he 
said. He touched him. kicked him four times under 
the foot, put pollen in his mouth, and told him to get 
up. And P. did. T. went back to where the horse fell 
and got dirt from four tracks and put it in P.’s mouth.

Opler, An Apache Life-Wav, p. 296.
Ibid.
Opler says that "after a mishap with a horse, re

covery is speedier if the injured person is not touched until 
a horse shaman takes charge." See Ibid., p. 298, n. 31.
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Then he got saliva from the mouth of the horse and put it all over P.’s clothes.60

Sometimes a horse ceremony would consist of little 
more than a few songs sung in an emergency by a man who had 
horse power. In fact, one of the major ways in which power 
can work in any Apache ceremony is through the songs the sha
man sings in an appeal to his power. For the Apache, like 
the Navajo, believe that a wish put in the words of song is 
like a prayer, and that the mere singing of the potent prayer 
words is the next thing to having the prayer granted. Such 
an emergency ceremony was performed on the Mescalero Apache 
Reservation near Whitetall, New Mexico, when some rebellious 
horses, not wishing to be roped for branding, knocked an Apache 
down. A man who witnessed the ceremony recalled the following 
details and one of the ceremonial songs used;

This is R.’s horse ceremonial song. We were driv
ing horses to Whitetall where we were going to brand 
them. This happened at Whitetall Spring. There were 
only three horses left in the corral. W. went across.
Two others were in there roping horses. The three 
horses started at once and knocked W. down. He was 
nearly dead; he didn’t come to for three or four hours.

Then R. worked on him. That's how I heard this song. 
He.sang more than this one song, but I just caught this, 
one. If you ever get hurt from a horse, it will fix . 
you up. He used some herbs in his ceremony too. . . .

60Ibid., p. 298. Cf. the Navajo use of the dirt from 
the hoof-print and saliva from a horse's mouth to weaken an 
opponent's race horse. See supra, p. 222.
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These are the words of the song:
The sun's horse is a yellow stallion:
His nose, the place above his nose, is of haze,
His ears, of the small lightning, are moving back 

and forth;
He has come to us.
The sun's horse is a yellow stallion,
A blue stallion, a black stallion; ,
The sun's horse has come out to us.*4
Other recorded horse ceremonies show how a horse sha

man would often borrow ideas from a traditional long-life Apache 
ceremony such as the puberty ceremony and incorporate them into 
the horse ceremony. An illustration of such a borrowing has 
already occurred in the foregoing account of the Apache shaman 
who insisted that a ceremonial tepee be constructed with four 
poles, like the ones used in the puberty ceremony, before he 
would conduct his horse ceremony. This shaman's borrowings, 
however, are minor compared to those of a woman shaman's from 
an Eastern Chiricahua Apache band. The analogies between her 
horse ceremony and the girl's puberty ceremony are many and 
striking. A ceremony she once conducted over a man who had 
been dragged by a horse and seriously injured was widely talked
about among her people and was reputed to be one of the most

63elaborate they ever saw held. A fellow tribesman of hers

^Opler, An Apache Life-Way, p. 298. Cf. this Apache 
song with the Navajo song describing the war god's horse as being composed of similar powerful forces. See supra,p p . 1-2.

62Supra, pp. 291-292.
63For a discussion of the way this woman kept her own 

horses healthy with her ceremonial songs, see supra, p. 227.



remembered seeing her perform this ceremony when he was a 
small boy. His description was:

I saw an old woman who knew the ceremony of the 
horse. She died long ago . . . . She would take 
wild horses and saddle them up. They were always 
gentle to her. When anyone fell off a horse and 
got hurt, they went to her and she cured them. I'll 
tell you what she did one time. I was so little I 
can't remember what was done in there, though I saw 
it. But my folks and others remembered and told me.

One time a young man got a bunch of horses. With 
the others there were wild horses and mules which 
had never been saddled or roped. He tried to get 
one wild horse out of that bunch. He roped it and 
put the halter on it. He staked it out for a while.
Then he turned it loose on a long rope. He watered 
it and tried to pull it back. It tried to get away.
It circled him two or three times and then started 
to run. The rope caught on his legs and he was dragged 
over a rough place. Finally the rope broke and he 
lay there. His face, arms, and legs were skinned.
He was unconscious.

They picked him up and carried him to his tepee.
Then his people went to this woman and asked her to 

, sing over the man. She came and looked at him. "He's 
pretty much bruised up," she said. She didn't want 
to do it. But they begged her. At last she said 
she would.

She started to work. I was there, just a little 
fellow then. She said, "I want a bridle, a saddle 
blanket,asaddle, and a whip." She asked for those 
four things because her power told her to. They gave 
these to her. She started to sing. First she told 
the father of the boy to rope that same horse. He did.

"Tie him close to the tepee."
They tied the horse near by, under a big tree. She 

had them tie the head so that the horse couldn't eat 
grass or drink water. "If that horse eats or drinks 
during this ceremony, the boy will get worse," she said. 
She sang over this young man for four nights. She sang 
from sunset to sunrise for the four nights. The horse 
had nothing to eat or drink for the four days and nights

297
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They were in a tepee like the one the Meacalero 

have. The last day at sunrise she told them to take 
the cover off and leave nothing but the poles stand
ing. Then she told them to clean up the inside. The 
sick man was lying there. She painted the sun on the 
palm of her hand with red paint and pollen. She sang 
and rubbed it off on the man’s face.04- Then she turned 
the horse loose. She took the rope off. Everybody 
got away. The horse began to paw the ground and neighed 
four times. Then it started to walk toward the man.
The horse went in there. The woman said, "Take the 
blanket off that man," and they did so.

The horse licked the man all over and rubbed him 
all over with his nose. Everyone watched. The horse 
was on the east side and it pawed there. Then it went 
to the south side and pawed the ground. And it did 
this in turn to the west and north. Then it went around 
the man four times and out to the east. It looked around 
for other horses. It saw some and ran to them. Then this 
man’s senses began to come back to him and he got well.®?

The foregoing reference to "a tepee like the Mescalero 
have," and the description of the woman shaman’s painting "the 
sun on the palm of her hand with red paint and pollen," and 
then rubbing the paint and pollen off on the man’s face while she sang a ceremonial song, are all familiar motifs in the Chiri- 
cahua girl’s puberty ceremony. The Chiricahua, now living with 
the Mescalero, hold their puberty ceremony with the Mescalero 
in the Mescalero type of tepee. Even the woman shaman’s demands 
that the cover of the tepee be taken off at dawn has puberty 
ceremony echoes. No doubt her reason for demanding this was so 
that the sun’s rays could reach the injured man. At dawn on 
the last day of the puberty ceremony, the final events take place 
on the eastern side of the ceremonial structure so that the sun’s 
rays can reach the pubescent girl while she is being painted in 
the same manner the injured man in the above account was painted. 
See Opler’s account of the girl’s puberty ceremony in An Apache 
Life-Way, especially pp. 96-97, n. 5; pp. 130-131.

65ibld.. pp. 296-297. A shorter version of the above 
account of the woman horse shaman's ceremony appears in Hoijer, 
Chiricahua And Mescalero Apache Texts, p. M-l. In this recording, 
translated by Hoijer as closely as possible to the original 
Chiricahua speech, the woman shaman is referred to as "this 
woman who was holy by means of[a]horse."
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(2.) The Co-operation Between Horse Shamans And 

Their Powers
The woman horse shaman’s demand for the four horse 

trappings to use ceremonially is practically a traditional 
demand among all Apache horse shamans. Whether they are treat
ing humans dr horses, the horse shamans feel they need something 
that has been used on a horse’s body to establish contact with 
the horse’s power, as I have noted earlier. Sometimes the 
kinds of trappings used will vary, but regardless of what they 
turn out to be, they are always four in number. In a White 
Mountain Apache tale, when a talking horse was teaching a horse 
ceremony to a youth, the horse advised the boy to find a place 
where four mountain ridges came together from the four direc
tions and put an offering of horse trappings on each side:
•'Put a halter on the east one and put a rope on the south side; 
put a saddle on the west side and on the north side put a saddle 
b l a n k e t . T h e  youth obeyed the horse, and after he had done 
these things, he saw in the place of those trappings, the black, 
blue, yellow and white stallions kicking up dust as they ran 
out to each of the four directions.

While discussing the Lipan Apache myth in which Killer- 
of-Enemies created the horse for the Lipan, I stated that the

^The ceremonial use of the trappings by a Chiricahua 
horse shaman in a ceremony he performed for a horse's benefit 
is found on supra, p. 223.

^Goodwin, Myths And Tales Of The White Mountain, p. 85.



Lipan considered the telling of this myth to be the same as
68teaching a horse ceremony to someone. Therefore, before 

Antonio Apache told this story to Opler, he made these intro
ductory comments:

This story is highly valued by the Lipan. Before 
the man who knows it will tell it, he must be given 
a bridle and a bit, a bridle with bells on it. Any
one who wants to know this story should give such a 
bridle and he usually gives a black horse and a horse
hair rope also. ;
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These presents have to be given, because of the rule 
that Killer-of-Enemies gave his companions; it must be 
followed.69

Later, while telling the myth, Antonio observed that 
Killer-of-Enemies told Crow that before he could lend his cere
monial aid with horses to an individual, that person had to 
•'take over as a gift your black horse. A black horse will be 
given and you must take charge and help, for you, too, are 
black all over.M^°Antonio did not supply an further information 
regarding the bridle with bells on it, the bit or the horsehair 
rope.

The payment of a horse or horses to an Apache horse 
shaman, or any other kind of shaman for that matter, used to 
be a standard way among all the Apache for reimbursing the

' 68See supraT pp. 107-108.
69Myths And Legends Of The Lipan, pp. 29-30.
70IhicL-. p. 31.
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shaman for his services. The Navajo.also used horses to pay 
their singers for services performed at.any curative ceremony, 
regardless of the animal or agent blamed for the Illness.
This tradition is doubtless changing now that dollars are re
placing horses, though it has probably not disappeared complete
ly. An agreement used to be reached in advance of the ceremony, 
and according to the son of a famous Apache shaman, this is 
the way a sick man often approached the shaman:

This is the way I have seen my father do his cere
mony. Let us say I am a pretty sick man. I ride up on 
my horse. I come in with my turquoise and an eagle 
feather through it. I have pollen in my hand in a 
buckskin bag. I take some of the pollen in my right 
hand. I hold it up to the.north, sunwise. I say, "My 
father (whether the shaman is my father or not), I 
hope with what you know I can get relief." I say to 
him, "This Is your power," and I place a cross of pollen 
on his right foot. The shaman is sitting with his fin? 
gers touching his knees. Then I take my pollen and bring it up to the knee, then to the fingertips, down 
the left leg again, to the left foot, where I again 
make the cross with pollen. I still have the turquoise 
and eagle feather in my right hand. I either tie it to 
the buckskin string on his right moccasin or else just put it on there and he will pick it up.

Then I will be standing before him and say, "There 
is my horse standing just as I got off him, with my 
bridle, saddle, and blanket. I am a poor man. I want 
to live. I have given you all I have." Then I sit 
down.

Maybe he will not say anything for a while. I look 
as sick as I can so he will take pity on me. I am wait
ing for his answer. Finally he says, "All right," if he 
wants the case. He knows I am sick and have to be attended 
to right away. He says, "Bring your blankets and stayhere. "Al

Opler, An Apache Life-Wav, p. 273.71
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The Chiricahua woman horse shaman was not typical of 

her sex. Women horse shamans have never been as numerous as 
men among the Apache. Western Apache women among the White 
Mountain, San Carlos, Cibecue, Northern Tonto and Southern 
Tonto Apache groups were usually excluded from handling wild 
horses, according to Goodwin. They were also handicapped in 
religious activities, since they were considered weaker than 
men. Because of this belief about women's stamina, they were 
thought to be more vulnerable than men were to the dangers 
involved in controlling certain powers. "Only a few women 
have acquired power by direct supernatural experience," Goodwin 
stated.72

Powers can make very exacting demands on the individuals 
to whom they decide to show their favors. A White Mountain 
Apache tale concerning a guardian horse's jealousy of his Apache 
companion is a good example of this. This tale was recorded 
by Goodwin from a White Mountain Apache named Francis Drake of 
Bylas, Arizona. It tells of how an Apache lad, captured by 
enemies— apparently Mexican or Spanish— was given a horse to 
escape from captivity by one of the soldiers who befrJencbd him. 
According to Drake, the youth had ridden only a short distance 
from the enemy camp on his fine horse when he discovered that 
the horse could talk. The horse began to give the boy detailed 7

72The gaslsl Organization Qf The Western Apache, p.535.
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instuctions about how to get safely back to his encampment.
The youth followed these instructions, and the horse led him 
safely past many black, blue, yellow and white bears. Encoun
ters with such dreaded creatures as these bears of the four 
directions symbolized the dangerous tests of the supernatural
journey to the "holy home of the power," which any Apache seek-

73ing supernatural power must make. The talking horse and the
Apache became the best of friends, and just before they arrived
safely at the boy's camp, the horse asked the youth if he were
married. When the youth said he was not, Drake related that
the horse cautioned him: "Well, don't get married. If you

7M-do it will be the end of things between you and me."
After the Apache had returned home safely, he began 

to fall into his old patterns of living. His family were 
frightened because the horse could talk. The horse also an
noyed them because it would not drink water from the river the 
way the other horses did, but insisted on drinking out of a 
pan like a human being. Moreover, the horse refused to eat 
grass; he insisted on eating the same food the family ate, 
and they came to dislike him because he ate too much. When 
the Apache had been home a month, his old girlfriend came to

^Goodwin, Myths And Tales Of The White Mountain, pp. 
83-84-. Regarding the symbolical journey to the "holy home of 
the power," see Opler, Myths And Tales Of The Chirlcahua, p. 17, 
n. 1, and his "A Summary Of Jiearilla Apache Culture," p. 214-.

74- •Goodwin, Myth? Tales Of The White Mountain, p. 84-.
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see him one evening and they sat mp all night talking.

The next morning after the girl had left, the Apache 
went out to water his horse, but the horse would have nothing 
to do with him. Drake recorded that he:told the Apachei "You 
stink too m u c h . T h e  truth was, of course, that the horse 
was jealous because the Apache had visited with his girlfriend. 
For three days the downhearted Apache could not make his horse 
drink or eat with him, and on the fourth morning when he went 
out to where he had tied his horse, he found only a rope hang
ing there. The horse had disappeared, leaving no tracks be
hind him.

The Apache searched in vain for his horse over three 
mountain ranges facing different points of the four directions. 
Finally when he had completed the cardinal circuit by going 
to the fourth mountain range, he found the tracks of his horse 
leading off somewhere. Suddenly, his horse appeared magically 
before him. Drake tells us that the horse said: "Well, there 
is nothing to be done now. You can’t take me back. I have 
been to my old home and eaten food there already. For this 
reason I can’t go back with you. I told you not to have any
thing to do with a girl, but you stayed with a girl all night.

75Ibld., p. 85.
7 6 Sexual continence must be observed by an Apache 

shaman while he Is learning or practicing a ceremony. In this 
instance, the novice who was learning the power of the horse 
had offended his power and had to be punished.
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The lad cried because he believed he had lost the 

companionship of his guardian horse forever. But the guardi
an horse took pity on him, and although he denied him his 
earthly companionship, he offered the youth a horse ceremony 
instead. And so, according to Drake1s version of this White
Mountain tale, Mit was this man who first acquired the horse

77power and ceremony and this was how he got it."
Because of the exacting demands a power can make on 

„ari individual in their society, many Jicarilla Apache refuse 
ceremonies when offered them by powers; but individuals who 
follow the guide of a power and accept its ceremony are be
lieved to be in communication with it at all time. According 
to Opler, the Jicarilla often say of a shaman, "for his power 
he works." On the other hand, individuals in Chiricahua and 
Mescalero societies often court the recognition and favor of 
a guardian power. They feel that when an individual has had 
a supernatural encounter with a horse, or some other power, 
he has been given "something to live by." In this way, the 
Chiricahua and Mescalero acknowledge that their power is some
thing with which they can always communicate through the medium 
of songs and prayers and on which they can always depend for

^Ibld.. p. 86.
78"A Summary Of Jicarilla Apache Culture," pp. 21^-215* 

The subordinate role of shamanism and the ascendancy of long 
life ceremonies has been noted earlier. See sunraT pp. 216-218.



.. 79guidance.
No Apache shaman is under obligation to use his power

to cure people, though it is true that this is the most general
use he makes of it. Sometimes a shaman will only use his power
to treat his immediate family. Others, however, seek requests
for their ceremonies and are recognized among their people for80
the cures which they are given credit for achieving. The ac
counts of a shaman’s ceremony and his success at curing usually 
come from people who believe in him— his family or people whom 
he has successfully treated— or from the shaman himself. But 
all shamans are open to sharp criticism by skeptics who doubt 
their claims to supernatural powers. Opler noted that when a 
certain Chiricahua shaman became aware that he was surrounded 
by doubters at a ceremony he was performing over a man, he 
told the people watching.him: . "Many of you people don’t be
lieve in what I’m doing. You think I ’m a fake. I tell you to 
your faces that many of you will be willing to be this man

8iwhen you see how I restore him.”
A Lipan Apache tale demonstrates the dangers to which 

a skeptic could subject himself by scoffing at a horse ceremony 
in which his companions had faith. Impiety, the Apache say, is 
always a sure way to offend a power whose ceremony is being

79Castetter and Opler, p. 22.
80
Ibid., p. 23.

81An Apache Life-Way, p. 313.
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conducted, and for that reason the horse’s power punished the 
scoffer by making him ill. The circumstances leading up to 
this man’s punishment in the tale are these. A group of Lipan, 
out scouting for horses on the plains, had come upon a fine 
herd of horses one day, which were guarded by a big black stal
lion with a bald face. As they tried to lasso the horses, the 
intelligent, speedy stallion outwitted them and kept leading 
his herd away. Finally, the men got close enough to see that 
the black stallion was being ridden by Cowbird himself and 
that Cowbird was using his whip-stick to urge the stallion on. 
The Lipan knew then that they were looking at ’’the owner of 
that herd of horses,because of what Killer-of-Enemies told 
Cowbird after he created the first horses for the Lipan. It 
was said that when the culture hero assigned Cowbird his future 
duties as one of the three agents controlling horses, he gave 
him even more responsibilities than he gave Bat or Crow. ’’You 
take charge of all the horses,” he told Cowbird, and added:

’’If anything happens to anyone because of a horse, 
if someone gets stepped on or is thrown by a horse, 
the one who cures the sick one must mention your name 
in his prayers and songs. And if they want to break a 
horse and make him gentle, they must mention your name 
and then you must help them. But if they go ahead with
out mentioning your name, then you need not help and 
the horse will do anything he wants to. You will help 
them cure troubles caused by the horse and you will 
assist them to break the horse. ”83

"Opler, Myths Ang Legends Of The Lipan, p. 75.
83Ibid.. p. 31. 

prowess as a horseman,
For the stories concerning Cowbird’s 
see supra, pp. 108-112.



Now, Percy Bigmouth, a man of Lipan-Hescalero ances
try, who narrated this story in 1935, said “the Lipan wanted
to get that particular bunch, though there were plenty of

Qbhorses around." But the Cowbird outwitted them time after 
time and drove his horses into a pond of water and disappeared 
with them. At the bank of the pond, though, the men were for
tunate enough to find Cowbird*s stick. It was “covered with 
sweat and dust," and "looked as though it had been used on 
horses.

The Lipan took Cowbird*s power-stick back to camp with 
them and called in a man who knew "the horse ceremonially" to 
give them advice about how to use the stick to get the fine 
bunch of horses, particularly the black stallion, away from 
Cowbird. The horse shaman put the Cowbird*s stick in front of 
the men and had each one blow cigarette smoke on it four times 
and ask for the color of the horse he wanted. Meanwhile the 
shaman prayed to the power of the horse to help the men get 
the herd away from Cowbird.

All of the men had faith in what the horse shaman was 
doing except one. According to Percy Bigmouth, this man scoffed: 
"Why do we blow on a stick? It is nothing but a stick!" The

QkOpler, Myths And Legends Of The Lipan. p. 75.
85Ibid. It will be remembered from an account given 

earlier of the horse ceremony a Lipan shaman learned from the 
Cowbird * s switch to care for his horses that the Cowbird is 
said to have stored his powers in this switch. See supra, pp. 
201-202.
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man Hpicked it up and rubbed it between his legs and threw86
it away," Bigmouth said.

The other men disliked his doing that. They told him 
they respected the stick. Later, their faith paid off. Tor 
when the men went out to get that bunch of horses again, each 
man, excepit the skeptic, got the very color of horse he had 
asked for at the horse shaman’s ceremony without the slightest 
bit of trouble.

Percy Bigmouth told the fate of the skeptic:
But the man who had rubbed the stick between his 

legs got nothing. He fell off a hobse ahd hurt hid- 
self and was brought home unconscious.

They asked the shaman who knew the horsepower}to 
hold a ceremony over this man and he was cured. Sut 
the shaman told him he must never make fun when others 
were having a ceremony, that he would break a leg or an arm if he did. So after that he behaved. 7
3. The Horse’s Role In Witchcraft

Like the believers in Cowbird’s stick, the Apache be
lieving in Crow’s control of horses could be rewarded too. 
Because Killer-of-Enemies had told Crow, as well as Cowbird,
that he had control over curative powers in illnesses or in-

83juries caused by horses, the Apache often sought Crow’s pro
tection. In at least one instance the power of Crow was most

309

86Opler, Myths And Legends Of The Lipan, p. 76.

control

pp. 76-77.
^Ibld.. p. 31. For the mythical accounts of Crow’s 
of horses, see supra, p p . 113-117.
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efficacious when put to use by an Apache who used it to pro
tect himself against witchcraft astir at a peyote meeting.
This man was a Mescalero Apache and the particular power he 
possessed was the power of the ClarkTs crow.^9 When a Mesca
lero, who had witched a man by shooting a water beetle into 
his stomach, confronted this man with the power of the Clark*s 
crow, he found the man to be more than capable of taking care 
of himself. The man carried a crow feather around with him 
for protection, and he took out his crow feather and shot it 
into the mouth of the man who had been working the witchcraft. 
This made the man practicing witchcraft very angry; he tried 
to shoot his water beetle into the man with crow power. He
wanted to witch him with his water beetle “so that a horse was

90going to kill him.“ But his water beetle went astray; none of 
his witchcraft worked on the man with the crow power. Accord
ing to the Mescalero Apache who was present at that peyote 
meeting and reported these things, the man who had been trying 
to witch people got desperately ill the next morning and died 
before they could cure him. “He was shot by his own *arrows,™ 
the informant said, implying that his witchcraft had turned

®^See “nutcracker“ in The Webster's New Collegiate 
Dictionary, Second Ed., p. 578, which defines this particular 
kind of crow as a grayish-white bird (Nucifraga columbiana)of 
western North America, which is “called also Clark's nutcracker."

90Opler, "The Influence Of Aboriginal Pattern And White 
Contact On A Recently Introduced Ceremony, The Mescalero Peyote 
Rite," p. 156. It should also be noted that in Southern Athapas
can societies, men as well as women can be called witches. See 
Opler, An ftnachg Life-Way, p. 2b2\ che Leightons, Navaho Door,
P. 25.



311
back on him and worked against him. "But nothing happened

91to the Clark’s crow man. He was too strong," he added.
While the witch at the peyote meeting was unsuccess

ful in his attempt to witch the Mescalero with crow power so 
that a horse would kill him, the belief that horses can be 
witched to bring evil to humans is a common enough Idea among 
the Apache as well as the Navajo. If an illness which is be
lieved to have been brought on by a horse is long continued, 
an Apache may not be satisfied with the explanation that it 
was merely caused by a horse for some purpose of retaliation.
The shaman may review the symptoms again with the patient and 
decide that although the symptoms point to "horse sickness," 
they also incorporate the outside interference of an evil human 
agent. Writing of sorcery among the Apache, Opler noted that 
a common saying among the people is: "A witch may cause any 
animal to attack you or make you sick." He said that one of his 
Apache informants gave the definition of sorcery as "making an
individual do something evil by the power of some animal or 

92spirit." The Leightons, writing of the Navajo, agree in gener
al with Opler*s statements on the Apache that almost every sick
ness among the Navajo can sooner or later point to witchcraft

^Opler, "The Influence Of Aboriginal Pattern And White 
Contact On A Recently Introduced Ceremony, The Mescalero Peyote 
Rite," p. 156.

92in Apache Life-Wav, p. 242.
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93as its origin if there is any mystery at all surrounding it.
When a witch wishes to cause evil influences through 

an animal or any other being, he sings and prays to the power 
of that animal or being to get a certain individual sick. If 
he is successful, the controlling power obeys him and the per
son becomes sick. Then, according to a Chiricahua Apache,
"someone else with stronger power and good power sees it and

Qlftells you that someone got you sick . . . ." The Apache be
lieve that a sorcerer, wishing to witch a mam by a horse, often 
uses a horsehair as his "arrow." The idea is that the sorcerer 
shoots this "arrow" into the body of the individual who gets 
sick. Then the horsehair or whatever object has been used as
the sorcerer's "arrow" has to be sucked out of the patient by

95the shaman, who uses either a tube or just his lips. The Apache 
shaman takes this "arrow" and spits it into the fire (for a 
fire is always built at every Apache or Navajo curing ceremony), 
and as it bums up, it is supposed to make a "popping" sound.
As the witch’s "arrow" disintegrates in the flames, all the 
people at the ceremony spit as a symbol of the fact that they 
are ridding themselves of any kind of evil caused by the presence * 9

93JIbid.: The Navaho Door, p. 25.91*-
Opler, An Apache Life-Wav, p. 24-2.

95Ibid., p. 264-. See also Gas tetter and Opler, p. 23. 
Other common objects of witchcraft are sticks, bones, needles, 
human hairs, spiders and tiny buckskin pouches.
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of the witch’s ’’arrow.11

When a Navajo believes that he has been witched, he 
will try to find something belonging to the witch to put in 
a ceremonial bundle. Then he will have the Enemy Way sung 
over him. After the first night of the singing in the cere
monial hogan, the bundle containing the object or objects be
longing to the witch will be tied to a pole. This pole with 
the witch’s bundle will be given to a Navajo, who mounts a 
swift horse and carries it off,' followed by a number of men 
on horseback. These men gallop over to another hogan a good 
distance from where the patient_is being treated. At this 
other hogan, they meet a number of other Navajo on horseback, 
who stage a mock, battle with them. "The net result of all this 
procedure,” Kluckhohn and Leighton state, ”is thought to be that 
evil will be turned away from the patient and back upon the 
witch. The Navaho theory under all circumstances is that if the
Intended victim is too strong or too well protected the witch’s

97evil backfires upon himself.”
Insanity is a disease often attributed to witchcraft by 

the Navajo and Apache. While, on the one hand, a horsehair 
sucked out of a patient may be a symbol of witchcraft, on the *

96Opler, M  Apache Life-Wav, p. 264.
97The Navaho, p. 129. It is interesting to note.that 

the idea of the witch’s evil backfiring on him when his victim 
is too strong is in evidence in the preceding account of the 
death of the Mescalero Apache who tried unsuccessfully to witch 
the man who had the crow power.

96



other, the Navajo say that a "twist of hair from a wild horse’s
98tail" can serve as a protective amulet against insanity.

And thus, the power of the tiny horsehair to inflict 
sickness or to protect the wearer from it only seems to re
flect on a smaller scale the extensive powers attributed to 
the horse by the Navajo and Apache to bring injury or to undo 
it on a grander scale.

For when we review the place of the horse in relation 
to injury and illness among the Navajo and Apache, we find 
that it plays several roles. While, on the one hand, the 
horse can play a retaliatory role in inflicting injury on a 
person, it can also act as a restorer to the injured or serve 
as a symbolic helper in curing the sick of illnesses brought 
on by other creatures and forces.

These, then, were some of the ways the Navajo and 
Apache learned that their horses could take care of them.

98Lee, "Navajo Medicine Man," p. 9. An eerie Kiowa- 
Apache tale tells of how a stallion steals a young bride with 
a weak character away from her husband and bewitches her until 
she becomes insane and is killed by her husband. Acts of 
bestiality are often associated with witchcraft. For this tale, 
which contains elements of witchery, see Me Allister, "Kiowa- 
Apache Tales," pp. 97-100.



CHAPTER VI
THE ROLE OF THE HORSE IN OTHER CEREMONIES AND FOLK CUSTOMS 

The role the horse played in healing the sick was 
only one of the many important roles it played in a Navajo*3 
or an Apache's life, which carried it beyond that of its ordi
nary place in the routines of daily existence and moments of 
play. Because the horse was so essential in the way of life 
of the Southern Athapascans, they depended on it for symbolic 
help at many of the important events in their lives and at 
times of crisis other than sickness.

To illustrate the role of the horse at these events,
I have decided to follow the Navajo and the Apache through 
some of the major experiences which any man or woman might be 
expected to have during a lifetime. Following this plan, I 
wish to demonstrate the amazing extent to which the horse was 
involved in the folkways of Southern Athapascan societies.
A. In Navajo And Apache Birth Customs

When a baby boy was born to a Navajo or an Apache family, 
a horse soon entered symbolically into his life. Almost all 
Navajo and Apache mothers;wished their sons to be good horsemen. 
To assure her infant son's mastery over horses, a Navajo mother 
would take the part of the umbilical cord which dropped off the 
navel of her baby boy and tie it into the mane or tail of a horse
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to remain until it wore away. The umbilical cord, even after
birth, was considered by the Navajo a necessary part of a
childls body, since the people believed it had a symbolic

1control over a child’s destiny. An Apache mother would bury
the part of the cord which dropped off the baby’s navel in a
horse track. She did this so that her son would never be lazy

2and would always be interested in taking care of horses.
B. In Puberty Ceremonies

1. The Chlricahua And Mescalero Apache
The symbol of horses, again, found expression in many

of the puberty ceremonies, which all the Southern Athapascan
peoples except the Kiowa-Apache held to initiate a girl into 

3womanhood. The cardinal horses of mythology have long been 
invoked in songs sung by the Chlricahua and Mescalero Apache * 2 3
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^Newcomb, Navajo Omens And Taboos, p. 29.
2Goodwin, Social Organization Of The Western Apache, .

P. i*-35.
3The Kiowa-Apache do not have a girl’s puberty ceremony, 

but they have traditions announcing adolescence, which they still 
observe. These traditions have Plains orientation and are not 
representative of Southern Athapascan patterns. A Kiowa-Apache 
girl is given social recognition when she makes her first piece 
of handiwork. A crier makes a public announcement of her accomp
lishments and displays her handiwork before all her neighbors.
A grandfather or a maternal uncle of hers gives.the crier a horse 
in payment of his services. See J. Gilbert McAllister, ”Kiowa- 
Apache Social Organization,” Social Anthropology Of North American 
Tribes, ed. Fred Eggan, The University Of Chicago Publications In 
Anthropology, Social Anthropology Ser. (Chicago, 1937), pp. 119, 142t143.



to assure long life and good luck to a pubescent girl. Dis
cussing in general the use of the songs sung at the girl's 
puberty ceremony, a Chiricahua Apache elaborated about them 
to Opler as follows: "All the singing is supposed to work out
the future life for the girl . . . . that she have long life.
The songs bring good luck. The ceremony works good luck for

beveryone that takes part in it . . . ."
Even today when the Chiricahua and Mescalero join

together to erect the tepee-shaped ceremonial structure for
5the girls* puberty ceremony, a song is sung about the blue, 

yellow, black and white stallions, who stand for long life, 
as it was sung in the old days. While the male relatives of 
the girls participating in the ceremony (at dawn on the first 
day of the ceremony).place together four poles, which have been 
freshly cut from spruce trees, to form the support for the cere
monial tepee, a singer sings this song. The song is called a 
"dwelling song" with reference to the fact that the tepee will 
serve as the ceremonial home of White Painted Woman, the Apache 
goddess with whom the pubescent girl is identified throughout

~ ~  ~  -
An Anache Life-Way, p. 91.
S'The Chiricahua and Mescalero Apache, who now live to

gether on the Mescalero Apache Reservation in southeastern New 
Mexico, act together to hold one big puberty ceremony for all 
the pubescent girls on the reservation instead of the individual 
ceremonies held by each family during earlier times. This cele
bration is held annually during the week-end of July 1-4 on the 
Mescalero Apache Reservation.

317



318
the four day ceremony. The words are:
Killer of Enemies and White Painted Woman have made - 

them so,They have made the poles of the dwelling so,
For long life stands the blue stallion.
Here Killer of Enemies and White Painted Woman have 

made them so,They have made the poles of the dwelling so,
For long life stands the yellow stallion.
Here Killer of Enemies and White Painted Woman have 

made them so, .They have made the poles of the dwelling so,
For long life stands the black stallion.
Here Killer of Enemies and White Painted Woman have 

made them so,
They have made the poles of the dwelling so,
For long life stands the white stallion.6

Inside this ceremonial tepee, an older Apache woman, 
who has learned her role in the puberty ceremony from the 
instructions left the Apache people when White Painted Woman 
and Klller-of-Enemies (in some versions Child-of-the-Water) 
established the ceremony at the beginning of time, attends 
the maturing girl in all of her various ceremonial activities. 
Though the girl and her attendant are not necessarily relatives, 
the girl calls the older woman "mother" the rest of her life,

6' 'Ibid.T p. 95. As I have explained before, Child-of- 
the-Water rather than Killer-of-Enemies has come to be con
sidered the chief protagonist for the Chiricahua and Mescalero 
Apache. See supra, pp. 66, 113-11^, 120. Opler explains the 
reference to Killer-of-Enemies in the above song as a persist
ence of the older Apache heritage. Concerning this point, he 
writes: "The older heritage persists, however, in the songs of 
the girl’s puberty rite, which mentions only Killer of Enemies. 
The Chiricahua simply accept these references as concerned with 
Child of the Water." See his Apache Life-WavT p. 95, n. 3.



and the woman calls her "my daughter." During the events of 
the ceremony, the older woman places the girl on "the skin of 
a four-year old black-tailed deer" and lays in front of her 
"a coiled basket tray, made of the unicorn plant, filled with 
bags.of pollen and with ritual objects." Then she proceeds 
with the order of ceremonial events by performing a "molding" 
ceremony over the girl, which symbolizes her development into 
womanhood. In much the same way that White Bead Woman molded 
the first horse forms to give to the Navajo*, this Apache woman, 
with the help of pollen and other ritual objects from the bas
ket tray, re-shapes with her hands the body of the young girl
dressed in the image of the goddess and, figuratively speaking,

9puts it into the beautiful form of womanhood.
According to another Chiricahua Apache informant of 

Opler's, the "dwelling songs" mentioning the four horses as 
standing for long life are also sung for another purpose. The 
Chiricahua said that the song "is about the black horse, the 7 8
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7Ibid., p p . 85, 89-90. Unlike the ceremonies, which 
Apache shaman learn through supernatural experiences, the woman 
attending the pubescent girl has learned her ceremonial role 
from another older woman at some point in her life. However, 
as Opler notes, sometimes "the purely shamanistic premise per
sists, for women . . . who have had a supernatural experience 
with White Painted Woman are thought to carry on this ceremony 
with best results." (p. 84)

8Ibld.. p. 97.
^Ibid.. p p . 97-99• The girl is thought to be a source 

of supernatural power at this time, and Opler observes that 
"definite curative powers are attributed" to her. (p. 97)



stallion, the four horses, because in this ceremony a horse
- 1 - .... ... » •

is given on the last day." In this way he was acknowledging 
that the last part of the ritual duty of the girl in the Apache 
puberty ceremony is to give the singer a horse at the end of 
the ceremony. This act was described to Opler as follows:

The little ceremony where the girl gives the horse 
takes place four days after the close of the big feast 
(?6r the puberty ceremony]. A horse, any kind of horse, 
is required. It always was so and has been handed 
down. She is still dressed in her costume. She walks 
the horse to the singer. That ends it. Her part is 
over now.H

Still another Chiricahua observed that even if the 
father of a girl who went through the puberty ceremony had only
one horse, he still "had to give it to the singer . . . .  He

' '■ 12had to do it according to the Indian way."
The foregoing examples of the gift of the horse to the
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singer of the puberty ceremony are good illustrations of the 
way in which horses took the place of dollars in earlier days. 
Even now as dollars and goods which can be bartered become more 
plentiful among the Apache and Navajo, horses are still thought 
of as the only proper payment for numerous ceremonial services 
of singers and shamans. * 11

10Ibid.. p. 95.
11Ibid.. p. 133. 
12Ibld.. p. 87.
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2. The Navajo

The Navajo too use horse songs at the puberty ceremony
for girls. The horse songs are sung inside the hogan where
the ceremony is taking place on the fourth night of the four-
day ceremony. Describing the procedures of this part of the
ceremony, the Navajo named Charlie Mitchell told Sapir that
after the people have assembled to eat the cornmeal cake the
girl has especially prepared for this occasion, the ceremonial
singing begins late at night. The assembled Navajo spread out
their blankets, and, according to Charlie Mitchell, "an old man,
one of those who knows the Blessing Rite" sings it. "You, you

13will sing the Hogan Songs," Mitchell says he is told.
At this point, the beams of the hogan lying in the 

four directions are smeared with pollen. Then pollen is sprin
kled in a circle all around the earthen floor of the hogan, and 
each person present is given a pinch of it to eat. After the 
hogan and the crowd have been blessed with pollen, Charlie 
Mitchell relates that

the old man to whom it was said: "You will sing the 
Hogan Songs," sings the Hogan Songs. There are twelve 
Hogan Songs. He finishes'singing. Along with him 
the men, all of them, sing.and the women too. The 
night goes on. They sing the Songs of the Goods, those 
who know them. Those who know the Songs of Changing 
Woman sing them. Those who know the Mountain Songs 
sing them. Those who know the Horse Songs sing them.

^Sapir and Hoijer, p. 289.
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Those who know the Sheep Songs sing them. And then, 
in between these, those who know the Blessing Songs 
sing them.

Though neither Sapir nor his student Harry Hoijer, 
who edited Navaho Texts after Sapir*s death, offer any expla
nation of why the Navajo sing horse songs at the girl’s puberty 
ceremony, I have a notion they are sung because of their fer
tility symbolism. As I illustrated in a preceding chapter, 
the Navajo have many good luck songs for horses, which they

15put into constant use to bring increase to their horses.
Perhaps they extend the idea behind these songs a step further
and feel that they can also assure fertility to a maturing girl.

Sapir and Hoijer do not supply any of the horse songs
which the Navajo told them were sung at the girl's puberty
ceremony. Nevertheless, I cannot help wondering whether the
horse song I included earlier from Sandoval's account to O'Bryan
of the creation of horses by White Bead Woman is not somehow

16related to the girl's puberty ceremony. Though I have used 
this song earlier in a different context, I feel the words de
finitely have a dual purpose. For that reason, and because I 
think the words are interesting to compare with the Chiricahua 
and Hescalero "dwelling song," which refers to the cardinal 
horses as symbols of long life, I quote them again below, but

llfIbld.. pp. 289, 291.
"^See supra, pp. 225-230.
^See supra, p. 9 2.
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with a different emphasiss

From the East comes a big black mare.
Changed into a maiden 
She comes to me.
From the South comes a blue mare.
Changed into a maiden 
She comes to me.
From the West comes a sorrel mare.
Changed into a maiden 
She comes to me.
From the North comes a white mare.
Changed into a maiden 
She comes to me.17
At a puberty ceremony she attended on the Navajo Reser

vation in 1931, Dr. Frances Gillmor noticed further evidences 
of horse symbolism. Her unpublished notes on the ceremony 
record that bridles of horses were placed before the pubescent 
girl with other ceremonial equipment while the ceremony was 
being held. I have noted earlier that Apache shamans who have 
obtained horse ceremonies through supernatural encounters with
the power of the horse often demand horse trappings for cere-

18monial use to assure the co-operation of their powers. Whether 
the trappings Dr. Gillmor saw placed before the Navajo girl 
symbolized a demand of the singer, who knew horse songs, or 
meant only that they would serve as ceremonial payment to the 
singer for his ceremonial service is hard to say.

The association of horse symbolism and horse songs with 
other symbolism and songs at the girls' puberty ceremonies in

170 rBryan, p. 1 7 7.
18See supra, pp. 223 -224
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bo th Navajo and Apache societies is much obscured by the shift- 
ings and borrowings which surround all ceremonial requirements 
and songs which have been transmitted over generations. A good 
example of this point is the horse symbolism in evidence at the 
Jicarilla Apache puberty ceremony. On the surface, the horse 
symbolism seems most obscure, but through a closer examination 
of Jicarilla mythology as well as the surrounding symbolism 
in the puberty ceremony, it becomes much clearer.

3* The Jicarilla Apache
Unlike those of other Apache groups, the Jicarilla 

puberty ceremony Includes adolescent boys as well as adoles
cent girls. Under the ceremonial leadership of the Jicarilla1s 
anthropomorphic supernatural named Black Hactcin, who molded
the first Jicarilla horses and other animals from clay images

19before the Jicarilla emerged from the underworld, the
pubescent girl and boy perform ritual acts for four days to
assure long life for themselves. Their ritual acts bring not
only themselves, but all the people, good luck. In the first
puberty ceremony held by the holy, people to instruct the earth
people, which is related in the puberty ceremony’s origin myth,
it is said that Black Hactcin gave the boy and girl 11 little
sticks shaped like a horse’s leg and hoof” to use in scratching 

20themselves. It will be recalled that Jicarilla Apache raid *

^See supra, pp. 104— 106.
20Opler, Myths A M  Tales Of The Jicarilla. p. 89.
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leaders gave their men the same kind of hoof-shaped scratch

21 ' ' " 'sticks to use while on a raid. When novice raiders such as 
the Jicarilla's Dirty Boy went on their first four raids for 
enemy horses as part of the fulfillment of their initiation 
rites into manhood, their leaders told them that they were 
giving them their powers when they gave them these hoof-shaped 
scratch sticks. In the puberty ceremony’s origin myth, the 
girl and boy are told "not to scratch themselves with their 
fingers but only with these sticks." The reasoning behind 
this ceremonial instruction, according to the origin myth, was 
that if the girl and boy used their, fingernails in scratching

22themselves, "there would be a scar left where they scratched."
It should be noted at this point, however, that men and women 
in both Apache and Navajo societies practice the custom of 
rubbing their bodies in a ritualistic manner to resuscitate 
themselves. Concerning this Apache custom, a Chiricahua ex
plained to Opler;

We put grease on the legs when we eat in order to 
"feed" them. It makes us good runners. After we eat 
fat meat there is grease on our hands, and we rub 
them on the legs and say, "Let me be a fast runner." 
Sometimes the leg bone of an animal is broken, and 
the marrow is rubbed on the lower legs, the forearms, 
the hair, and the face while this is said.^3

21Supra. p. lA.
22Opler, Myths And Tales 0£ The Jlcarllla. p. 8 9. 
23An Apache Life-Way, p. 4-29.



A Lipan Apache folk tale gives the same reasons for
plfrubbing the legs with grease. Regarding the Navajo observance

of this custom, Reichard stated: “Formerly it was customary
for the people to rub their legs after the evening meal w*th
a prayer: 'May they (legs) be lively; may I be healthy.1“25

Solomon Katchin, one of Me Allister's Kiowa-Apache
informants, told of an old Kiowa-Apache practice of rubbing
the body directly associated with the legs of horses. Katchin
said that his people used to "cut off the forelock and pieces
of warts from the horse?s legs. They rubbed these together and
then over themselves. It was good to do that," Katchin added,
implying that the person who did this transferred some of the

26power of the horse's legs to his own body.
In the Jicarilla puberty ceremony, the girl and boy

are given these sticks shaped like a horse's leg and hoof to
use on their bodies after they have been ceremonially rubbed
and pressed into a new shape by Black Hactcin, assisted by his

27partner White Hactcin. The ceremonial events following.closely 
upon this ritualistic rubbing by the holy beings have definite

See Opler, Myths And Legends Of The Lipan, p. 2 88.
In connection with this Lipan tale, Opler states that the Jica
rilla and Mescalero Apache tell this story too, but I have not found examples of such in his works.

25 ■Navaho Religion, Vol. II, p. 59^.
26 ."Kiowa-Apache Tales," p. 52.
27Opler, Myths And Tales Of The Jicarilla. p. 89.
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connections, I feel, with the design of the horseTs leg and
hoof into which the scratchers were shaped. For in these
ceremonial events, Black Hactcin makes the girl and boy race
four times to the east to insure that they will both "be good

28runners after that." When these scratchers are considered as 
instruments for the boy and girl to use in rubbing their bodies 
to resuscitate them, and then are associated with the four cere
monial races they perform, the symbolism behind the design of 
the scratchers becomes apparent. By rubbing their legs with 
these sticks, the boy and girl could believe they were trans
ferring to them the speed and endurance symbolized by the shape 
of the horse's leg and hoof. In this way, they could also as
sure themselves of running swiftly and enduring in the cere
monial races, which the Jicarilla say control the future of 
adolescents.

Later in the ceremony, when Black Hactcin assigns the 
boy his future responsibilities, this kind of symbolism is again 
apparent. According to the origin myth of the puberty ceremony, 
the boy was told by Black Hactcin "to look after the horses of

Ibid. The pubescent Chiricahua or Mescalero girl also 
makes a ceremonial run or walk as one of her last ritual duties 
in the joint puberty ceremony given by these groups. A Chirica
hua explained to Opler that "the last run is made so that the 
girl will be strong, so that she will be a good runner and have 
a good heart." Telling of the run made in the old days, he 
said: "Some used to run about a quarter of a mile to the east." 
But at present, "if they have far to go," he said, "they do not 
have to run all the way. They can alternate between walking and running." See An Apache Life-Way, p. 1 3 3.
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the people and to bring them to camp early in the morning.
And he was told to run all the time at his work and never to

pQwalk.M Considering these instructions, as well as the fact 
that they were the only future responsibilities assigned the 
boy by the Hactcin, the leg and hoof-shaped scratch sticks 
might also serve the dual purpose of reminding him of his 
responsibilities with horses.

Viewed in all its many associations, the symbolic role 
of the horse in Apache and Navajo puberty ceremonies was a 
complex one. From its symbolic associations with the songs 
sung for the benefit of the Chiricahua, Mescalero and Navajo 
girl to its symbolism in the scratch sticks associated with the 
ritual acts performed for the good of the Jicarilla boy and 
girl, the role of the horse in all of the puberty ceremonies 
reflected the importance of the horse in the life-ways of the 
Southern Athapascan peoples.
C. In Navajo And Apache Marriage Customs 

1. The Importance Of The Gift Of Horses
Another important moment in the life of a Navajo and 

an Apache when horses were greatly involved with the customs 
surrounding the occasion was the time of marriage. Horses were 
traditionally used as marriage gifts from the groom’s family 
to the family of the bride-to-be among all the Southern Atha
pascan tribes. Sometimes other gifts would accompany the horses,

2^0pler, Myths And Tales Of The Jicarilla, p. 90.
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but the prestige and social status of the bride and her family 
were at stake without the gift of a horse or horses to bless 
the union. The same was true of the groom and his family; for 
without the gift of horses, the marriage was not considered 
legitimate. The woman and her relatives and the groom and 
his relatives were all disgraced.

So Important was the role the horse played in the mar
riage idea that Reidhard wrote as follows, regarding the Navajo 
practice: "If two people go off and live with each other they
are not considered married, but if a child is born the man may 
give the woman's family horses and they will sanction the 
union. I|3°

In the event of an elopement between a Kiowa-Apache 
girl and boy, "the girl's parents had the right to go to the 
boy's parents and take whatever they wished, even to the tipi 
they were living in," Me Allister observed. He added that 
later gifts had to be given before the marriage would be recog
nized. The traditional marriage gifts expected of the groom's

31family included horses and saddles, he said.
The Navajo and the Apache felt that a virtuous daughter 

would attract valuable presents to her family. The number of 
horses given as a marriage gift among the Navajo depended to

30Soclal Life Of The Navajo, p. l4o.
31

"Kiowa-Apache Social Organization," pp. 146, 1^7.
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some extent upon the social status of the family of the bride
along with that of the family of the groom. As high as twelve
horses might be given by the Navajo for a girl from a wealthy
family, but as low as one or two could be offered for a bride

32from a poorer family. While emphasizing the importance of 
the marriage gift as it concerned the respectability and honor 
of the bride and groom and their families, Opler noted that 
among the Chiricahua Apache the number of horses given by the
groom’s family had "little bearing on the status of the prin-

33cipals.” A Chiricahua Apache explained it this way to him:
The woman’s status is not affected by the amount 

of the present. The man who gives a great deal is 
just thought of as a man who is able to give a great 
deal. It’s considered all right, but he can’t raise 
his position that way. About four or five horses 
with saddles would be a very big present. A horse 
or two would be normal and average.3^

On the other hand, Goodwin, writing of such Western 
Apache groups as the White Mountain, Cibecue, San Carlos, 
Northern and Southern Tonto, observed that the size of the 
marriage gift did have a bearing on the social status of the 
families. His observations follow:

The elaborateness of gifts exchanged depended on 
the social status of the families . . . .  The initial

^2Reichard, Social Life Of The Navajo, p. 1 3 9. Sapir and 
Hoijer, p. 532, n. 2N-: 10, state that twelve horses were consid
ered the limit for the marriage gift; the Navajo believed that 
more than twelve brought bad luck.

3̂ Ibid.
^ A n  Apache Life-Wav, p. 161.



marriage gift made by the boy's family was supposed 
to be in accordance with the social status of the 
girl's family. That which was deemed sufficient for 
a poor man's daughter was not fitting for a chief's 
daughter, and failure to allow for this could consti
tute a social slight. Details concerning exchange of 
marriage gifts were favorite subjects for gossip and 
seldom failed to arouse the curiosity of neighbors.35

An incident from the long account which Anna Price, 
daughter of the famous White Mountain chief Diablo, gave Goodwin 
concerning her courtship will best illustrate the importance 
of the marriage gift to the social status of a White Mountain 
Apache family. Nearing one hundred years old when she told 
her story to Goodwin some time before her death in 1937, Anna 
Price still remembered clearly how her future husband wanted to 
accompany her home one evening and begin their life together.
The following excerpt tells, in her own words, what ensued:

I was the daughter of a chief, but this boy wanted 
me. When he got to his home, he complained to his 
parents that he wanted to go home with me, but I 
wouldn't let him. "Why did you do that?" his father 
and mother said to him. "That girl is the daughter 
of the chief. You ought not to talk that way to her.
You have to give a present to her people." Later on 
his family gave eight horses to my father and took 
them to his camp at Trail between the Rocks. One man 
had already come to father to ask that the young man 
might marry me. This was the young man's maternal 
; uncle. He was a chief also. He drove a lot of cattle 
to father's camp. When these horses and cattle had 
been given to father, I felt sorry and cried, because 
the others told me that after I got married I wouldn't 
be able to flirt with other boys. We moved our camp 
to Soldier's Hole. After we got there I went over to 
that young man's home. That made me cry, because I 
was going to him. That's the way it used to be.3°
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The Social Organization ££ The Western Apache, p. 322. 
Ibid.. pp. 331-332.
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2. The Marriage Preliminaries And Procedures

Navajo marriage preliminaries and procedures were 
colorfully described to Sapir by the Navajo named Charlie 
Mitchell some thirty-two years ago. Mltchell* *s detailed pic
ture of them further acknowledges the prestige principles as 
well as the social status involved in the arrangements made 
between the prospective bride's parents and the go-between 
sent to them by the hopeful groom’s family. As Mitchell’s
narration begins, the young man’s father, who serves as the

37traditional Navajo go-between, has arrived at the hogan of a
young woman who ”Indeed is in no way related” to the young man
and is addressing the girl’s father:

"Let us give our children to each other.”
"I don’t knowI The old woman, it is her concern, 

the one whose daughter it is is. It is her concern,” 
he [£he girl’s father^says. ”Ask her to come over 
here." From over there the old woman comes in. "For 
this purpose I have come, my mother,”38 he [the go- 
between} says to her. "You will give us your daughter,"

37Though the maternal uncle serves as the go-between 
in the foregoing Apache account, an Apache father could also 
act as go-between. See Ibid.T p. 316; Opler, An Apache Life- 
Way. p. 157. The Navajo usually leave the task to the young 
man’s father. However, Reichard observes: "If the boy’s father 
is not interested in getting his son married his (the boy’s/ fa
ther’s father would take the lead. The father does so more 
than the mother’s brother . . . ." See her Social Life Of The 
Navajo, p. 139. Sapir’s informant endorses Reichard, saying:
"The old man, the very one whose son it is, goes over there."
See Sapir and Hoijer, p. 309.

*2 Q
^ The young man’s father can call the prospective bride’s 

mother a term of relationship, signifying that he hopes the fam
ilies will unite through their children; however, in this case, 
the narrator implies that "my mother" is merely a term of res
pect. See N&Y&hb Texts, p. 532, n. 24:8.
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he says to her. At once she speaks out, the old 
woman. "Oh!” she says, "it is my concern, is it?
It is up to the old man. Now there you are sitting," 
she says to her husband. Though it really is her 
concern, she speaks thus. If she has a son, "It is • 
up to my son," she says, the old woman. The old man 
says the same thing: "It is up to ay son," he says, 
if he has a son. If (the son) is wise, he refers (the matter) back to them.39

Then, at that point, the one who comes makes an 
offer. Horses, four or five of them, he tells the 
old man whose daughter it is (and) the old woman 
whose daughter it is. Their home is pleasant, their 
home is good. The old man is a well-mannered old man, 
the old woman is well-mannered. They live well; they 
being rich in sheep, they live so. So they think that 
their daughter is of good quality, they think she is 
worth a lot. "So there are just five horses; for my 
daughter just five horses are not enough," he thinks.
Since he thinks "My daughter is worth twelve horses," 
he does not want five horses. The old woman speaks 
thus: "For what reason of only that many horses do 
you speak to me? (For) my daughter I want twelve horses 
given to me," she. says. "All right, my mother, in 
just that way it will be. In how many days from now 
are we to come, my mother?" "Well, let it be in four, days. Now it will be just that way. Go then, my son,4-0 
you may go back over yonder. "4-1

The Navajo go-between, or the Apache’s for that matter, 
did not see the end of his duties after he had asked permission 
for the boy to marry the girl. Mitchell said that if the girl’s

39Sapir and Hoijer note that this "’passing of the buck’ 
is a sign the old folks are prepared to accept the boy. If they 
don’t want him, they say so at once. The girl is not consulted 
at all, nor was the boy in the old days." See Navaho Texts. p. 
532, n. 24-:9.

4-0
Though Mitchell describes the marriage procedures in 

terms of the boy’s father asking the girl's parents for the hand 
of their daughter, neither Hoijer nor Sapir explain why the girl's 
mother addresses the boy's father as "my son." See Ibid.. p.311.

4lIbid., pp. 309-311.



family consented, the boy’s family and the girl’s family called
42the agreement ’’She Has Been Asked For." And when the go-between 

returned home to his relatives, they had questions to ask him 
about the terms of the "She Has Been Asked For" agreement.
These questions again emphasize how much the number of horses 
was identified with the prestige principle. Below Mitchell 
resumes his narration of what ensues:

33^

At once he starts back to the hogan, the one who 
asked for her. There he returns, to the hogan and 
the people who are there, he returns. They ask him 
about it. "YesI What have you been told?" they say 
to him. "’All right!'I have been told," he says as 
he tells them about it. "•Twelve horses,’ I have been 
told.’All right,’I have said," he says as he tells 
the people to whom he returns about it. "All right!
Now it is really so," they say to him. "’In four days 
you may come to us,’ we were told," he says as he 
tells the people about it. "Now it is really so!
Quite a number of us will go over there," they, say. 
"Now at their expense, we will eat," they say.43

When the day of the marriage arrived, Mitchell des
cribed how the horses were gathered together by the groom’s 
family and driven over to the bride’s hogan, where both families
were assembled for the ceremony and the feast:

And then the horses are gathered together. If the 
(bride’s) hogan is nearby, they start off driving the 
horses in the afternoon. If it is summer time, they 
start off driving the horses in the afternoon. If it 
is winter and the hogan is far, then when it is still 
early morning they begin to drive the horses, because 
then the sun moves only a short distance. At sunset 
(they) usually arrive over there. On one side, in
dependently (of the main hogan), a hogan (for the

42IM jL.,
43Ibid.

P. 311.
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marriage) is made. A horse corral also is made.
The horses which have been driven over are driven 
into the horse corral which has been built over 
there. On this side, on the side where the hogan 
is, the people who have come over there unsaddle 
all the horses. The people go Inside. All assemble 
to the (bride's family). Those who are relatives 
of the one for whom the marriage is made, they assem
ble. Some women and some men,"One horse will be given to me,M are saying as they assemble.44-

Hoijer noted that the Navajo marriage gift of horses 
was usually distributed among the bride's relatives, her mother 
and father keeping only one, sometimes none, of the horses.
Often the Navajo.or the Apache go-between received a horse for 
his services. Sometimes shy Apache maternal uncles, or fathers 
(if the task had been left for them), dreading their duties, 
would seek out public figures, who knew "just what to do," and 
ask them to handle the marriage preliminaries. When such was 
the case, the marriage arranger was paid by the groom's family 
if he was successful in arranging the marriage negotiations 
with the bride's family. As a Chiricahua Apache informed Opler: 
"He is given something valuable, like a buckskin or a horse, 
because what he has done is a very unpleasant task to the Chiri
cahua mind. Something holds a man back from this. I can't

Ibid.« pp. 311-313. The Navajo wedding ceremony centers 
around a ritualistic feasting ceremony. The bride and groom 
dip and pour water over one another from a small pot of water 
with a gourd ladle. They eat from a basket filled with cere
monial (unflavored) gruel. Following this ceremony, the general 
feasting begins, and the guests spend the whole night celebrat
ing and giving the young couple advice. See Relchard, Social Life Of The Navajo, pp. 14-0-lM-l.
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1+5describe it."

When a Chiricahua go-between’s visit was a mere for
mality, and sometimes this was the case when families knew 
one another well and had already reached an understanding 
that their children would marry, the go-between might take 
the horses with him when he went over to propose for the 
boy's family. In that event, he would just leave the horses 
for the Chiricahua1 girl1s family as soon as the consent was 
granted. The usual Chiricahua practice, however, was to re
turn later with the horses after the formal consent had been 
given, as described in the above account of the Navajo pre-

keliminaries.
This was also true of the Western Apache groups. Ac-
. 1 . » . v - - - ;

cording to Goodwin, the reason that horses were less often 
sent along with a Western Apache go-between on his proposal 
visit was the fear that the gifts might be returned if the 
marriage was not desired. This was an embarrasing experience, 
and it sometimes occurred when a girl's family was already 
involved in marriage negotiations with another family. If 
such were the case, Goodwin says that the Apache girl's family 
would tell the go-between: "We have already eaten another man's 
food and used up his property, so you better take all this

45
Opler, An Apache Life-Way, p. 158; Sapir and Hoijer, 

p. 5 3 2, n. 2N-: 1 0.
46An Apache Life-Wav, p. 161.
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back with you.n Even if they said this, the go-between would 
still leave the horses tied up outside the girl*s camp, and 
the girl's mother would have to lead them back to the boy’s 
camp and tie them up outside his wickiup. If the mother did 
not return the gifts, the boy's family understood that the 
girl's family had changed their minds and were going to accept 
the proposal. When the horses were returned, however, the boy 
and his family suffered from a loss of pride since everyone 
saw the girl's mother return them and knew what it signified. 
Under such circumstances, the boy's family, "to cover their 
mortification and to feign unconcern," Goodwin wrote, "some
times sent the self-same gifts immediately to another family

koin which there was a desirable girl."
The marriage gift of horses was called "a burden has

1*9been brought" by the Chiricahua Apache. Like the Navajo, the 
Chiricahua and the Western Apache groups— the Kiowa-Apache,too- 
divided the marriage gifts among the relatives of the bride.
The mother and father often received only a small part of the 
marriage gift. This was because, in Apache societies, maternal 
relatives and men directly in the maternal clan line took most 
of the responsibility for the wedding, and property coming into 

—
Goodwin, The Social Organization Of The Western 

Apache, p. 323.
^ I b icL., pp. 323-32h.
4-9Opler, An Apache Life-Wav, p. 161.
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the girl’s family would therefore belong to them. These were 
the relatives who were usually consulted about her marriage
and important among them were her maternal uncles and elder
. .. 50brothers.

Likewise, the horses and other gifts sent to the Apache
bride’s family were supplied by the groom’s maternal relatives,
Goodwin notes of the Western Apache. Sometimes ”a youth might

51add a horse” to the gifts his family sent.
During the pre-reservation and early reservation era, 

it was a common practice among many of the Southern Athapascan 
groups for men who could afford it to have more than one wife. 
Quite often they would marry a blood sister of the bride’s. 
Concerning such practices of polygamy found among the Western 
Apache groups, Goodwin summarized the marriage gift to the 
second wife’s parents as follows:

If a man should undertake to procure an addition
al wife on his own, he made a gift of a horse, a 
blanket and gun, or something of similar value to 
the girl’s parents, whether they were already his 
parents-in-law or not, and stated that he wished 
another wife. If they liked him and he was able to 
support another wife, the gift was accepted, and 
the girl sent to his camp to remain there.52

^ See Ibid.f p. 162; Goodwin, Social Organization Of 
liig Western Apache, p. 319; Me Allister, ’’Kiowa-Apache Social 
Organization," p. 1^6. I have found no representative accounts 
of the division of the marriage gifts among the Jicarilia,Lipan and Mescalero Apache.

51SQGlml Organization ££ Thg Western Apache, p. 3 2 6.
52Ibl&m., P* 35^. Opler states that the Lipan Apache did not practice polygamy. See his Myths And legends Of The Lipan, 

p. 4-3, n. 1 .



3. The Death Of This Custom
In modern times, the role of the horse in Southern 

Athapascan marriage customs is over. The Navajo and the Apache 
have borrowed new marriage customs from the white man.

The death of this custom can practically be dated among 
the Western Apache groups owing to the revealing study which 
Goodwin made of Apache children's play habits. Goodwin's study, 
divided into three periods— old, middle and modern— was dated 
from 184-0 to around 1938 and showed which customs were popular 
and common enough to be used by children when they played. Re
membering her play habits when she was a youngster between 1840 
and 1850, Anna Price, Goodwin's most aged White Mountain Apache 
informant, said: "We played at marriage negotiations, the girl's 
family and boy's family exchanging laf&e gifts of food . . . .
Sometimes we would make a gift of horses to the other/the girl's?

53family. The horses were boys." Neil Buck, a White Mountain 
Apache, who recalled his play habits between 1893 and 1903 for 
the middle play study, related that while he and his companions 
played that they got married, they "didn't exchange gifts such 
as horses at these marriages." Buck said his playmates exchanged

^Social Organization Of The Western Apache, p. N-82. It 
should also be noted that in most Apache societies, there was 
an exchange of gifts between the bride's and groom's families.
The bride's family usually sent such things as food and cloth
ing to the groom's family. They did not send such gifts as 
horses to the groom's family, however.

339



only food and drink. Thus, generally speaking, only twenty 
years after the establishment of the San Carlos Apache Reser
vation, the role of the horse in Western Apache marriage cus
toms was over.

Some of the Navajo seem to have held onto this custom 
longer than others. When he was interviewed in 1929, Charlie 
Mitchell told Sapir that the Navajo of the western region,. 
living near the Hopi, still practiced the old marriage cus
toms. These were his words:

Way over yonder, the people living on the summit 
of the Black Mountain on the side toward the river, 
they do not live like the people who live around 
here.55 Only those do so still in that manner the 
things about which I have been telling, it seems. 
(They do) these things I have been telling about 
because, over there, they live in a fashion similar 
to (that of) the old days. That is all.56

Sapir noted that Charlie Mitchell's interpreter, a
Navajo named Albert Sandoval, thought differently. Sandoval
believed that marriage customs of the western Navajo at that
time were the same as those of Mitchell's region on the eastern

57end of the Navajo Reservation. However, Dr. Frances Gillmor, 
always a keen observer of Navajo customs on her frequent trips 
to the Navajo Reservation, is more inclined to agree with Charlie

54-Ibid., p. 4-86.
55'Charlie Mitchell lived at Crystal, New Mexico.
56Sapir and Hoijer, pp. 315-317.
57Ibid,, p. 533, n. 24-: 1 9.
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Mitchell. She recalls going to a Navajo wedding in 1929 at 
Kayenta, Arizona, on the western side of the reservation, in 
which horses were given to the bride’s family by the groom’s 
relatives. The notes she took at the wedding record that the 
gifts to the bride's family were "five horses, three cows, and 
a string of beads."

D. In Navajo Rain Ceremonies
Another time in the people & lives when they can still 

call upon horses to play symbolic roles in ceremonies for their 
benefit is when they need rain. At such a time of crisis, the 
Navajo can chant prayers in their Rain Ceremonies to the benefi
cent water horse spirits, whom we have seen earlier serving as 
helpers in the Beauty Way and Water Chant Ceremonies to curetfQ
the sick. The Navajo expect these water horse spirits to 
lend their powers again, along with other beneficent water 
spirits, to bring rain.

In the prayers of a Rain Ceremony collected by Hill, 
these beneficent water spirits are addressed as a male and a 
female Water Horse. The water horses are specified by sex 
because the Navajo distinguish between two different kinds of 
rain— male and female rain. Curley, a Navajo informant of . 
Hill's from Chinle, Arizona, described male rain as follows: 
"When the rainy season starts a cloud appears, you hear thunder,

<8 ’See supra, pp. 268-273.



a heavy shower with thunder and lightning follows: that is
3^2

male rain." Hill said that Mfemale rain" is"a gentle drizzle 
which may last all day. The thunder comes in an even roll

CQand there is less lightning." .
The male and female Water Horses are chanted to by

a Navajo who knows a Rain Ceremony after he has addressed
60two chants to a male and female Water Ox. Before addressing 

his chants to the male and female Water Ox and Water Horse,
the rain singer prepares a prayer offering of sacred objects, 
which he places on a sacred buckskin. Facing the buckskin 
toward the east, he puts a prayer stick on the north end with 
the tip lying toward the east. Next, he forms five ridges by 
putting folds in the buckskin and fills them with such sacred
objects as precious jewels and "water iron ore," blue pollen,

» - ' ' • . ...............  ^

cat-tail (or flag) pollen and corn pollen. This prayer offer
ing is made to assure the co-operation of the water deities. 
After the prayer offering has been prepared, it is carried to
a spot where it is deposited beside "either a pile of drifted

59The Agricultural And Hunting Methods Of The Navaho 
Indians, p. 7 2.

60 ’ ’ ' * 'Reichard, Navaho Religion. Vol. II, p. 491, identifies
Water Ox with Water Monster. Water Monster’s role in Navajo 
mythology has been noted earlier. See supra, p. 266, n. 1.

61Hill, The Agricultural And Hunting Methods Of The 
Navaho Indians. p. 8 4 . The fifth fold of the buckskin repre
sents the zenith point of the cardinal directions.



rubbish, a mud ball that water has rolled along, a bubbling
62spring, or a ’geyser.*" Before depositing the offering be

side one of the rain attracters, the rain singer stands before 
the site he has chosen and in his mind draws a boundary line 
around the specific area in which he wishes it to rain. Then, 
he takes the offering and makes a motion with it toward the 
area he has in mind. After doing this, he places the offering 
on the west side of the selected site and begins his chant,
which is always the same regardless of where he makes his

63deposit. First, addressing two chants to male and female
Water Ox respectively, he proceeds to address two more chants
to male Water Horse followed by one to female Water Horse.
The two chants to the male Water Horse resemble one another,
practically line for line, except that in the first chant,
female rain is asked for along with male rain, and dark fog
and dark clouds are requested instead of the blue clouds and

64-blue fog in the second chant. The second chant addressed to
the male Water Horse deals only with male rain:
Water Horse young man the finest prayer stick I have given to you
The finest of turquoise I offer to you 
The finest of white shell beads I offer to you 
The finest of abalone shell beads I offer to you 
The finest of jet beads I offer to you

3^3

62Ibid.. p. 88.
63Ibid.
6 4 ~ ^

Ibid.. p. 90,



The finest of haliotis shell beads I offer to you 
The finest of water iron ore I offer to you
The finest of blue pollen I offer to you
The finest of flag pollen I offer to you
The finest of corn pollen I offer to you
Although there are many hardships 
Those are not for what I am making the offering 
The finest of blue clouds for that I have made an offering 

to you
That is what I came after
The finest of male rain for that I have made an offering 

to you
That is what I came after
The finest of blue fog for that I have made an offering 

to you
That is what I came after
The finest of collections of water for that I have made an 

offering to you 
That is what I came after
The finest of water children for that I have made an offering 

to you
That is what I came after
The finest of vegetation for that I have made an offering 

to you
That is what I came after
The finest of flowers for that I have made an offering 

to you
That is what I came after
Good and everlasting one I being as I go about 
My front being pleasant as I go about 
My rear being pleasant as I go about 
May it be pleasant 
May it be pleasant. '

The third chant addressed to the female Water Horse 
follows immediately, identical to the one above except that

65Ibid.T pp. 90-91. The translation of the last four 
lines of this chant distressed Gladys Reichard, who commented 
on them in her study of Navajo prayer, Praver: The Compulsive 
Word, Monograph Of The American Ethnological Society, VII (New 
York, I9V+). See p. 39,where she notes: M. . . the Navajo 
prayers are beautiful in a serious sense even to an English- 
speaking person. It seems to me, therefore, irreverent and 
offensive, if not even vulgar, to be satisfied with translations 
like the following: Ify front shall be pleasant, my rear shall
be pleasant, my below shall be pleasant, my above shall be pleasant."



3^5
“Water Horse young woman” is invoked rather than "Water Horse 
young man,” and three of the lines refer to female rain and 
its elements rather than to male rain. Starting with line 
thirteen, which follows the lines naming all the precious 
stones, the iron ore and the various kinds of pollen that have 
been offered, as well as the reference to the fact that these 
offerings are not made for the many hardships of the people, 
the chant to the female Water Horse differs from the above as 
follows:

The finest yellow fog for that I have made an offering to you
That is what I came after
The finest of female rain for that I have made an offering 

to you
That is what I came after
The finest of yellow clouds for that I have made an offering 

to you 66That is what I came after
Starting with line nineteen, which reads: “The finest 

of collections of water for that I have made an offering to 
you," the chant to the female Water Horse proceeds line by line 
to its closing exactly the same as the chant to the male Water 
Horse.

A Navajo informant told Hill that the rain singer could 
never be paid for his services with any kind of livestock. The 
reason for this, the Navajo said, was that “when he started the 
rain, if he had been paid in animals, the thunder and lightning

66Hill, The Agricultural And Hunting Methods Of The Navaho Indians, pp. 91-92.
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would strike animals and men." Adding that the Thunder People
who accompanied rains were much like humans, he continued:
"They are boys just like us, and get careless and shoot animals 

67and humans."
If any of the Apache groups had mythical beings called 

Water Horses to serve as pets for their beneficent deity. 
Controller of Waters, I have not seen a reference to them. A 
Chiricahua Apache told Opler that certain individuals knew 
songs and ceremonies to produce rain, but he did not relate 
anything more about them than the following facts:

In those songs and prayers they talk of Water 
Controller who sits at the gate and stops the water.
They hold up their hands and sing, "Controller of 
Water, please give us a little water." He lives up 
above somewhere. He is only mentioned in the cere
monies that belong to different people. Some sing 
that his shirt is of clouds of different colors.
Some say that he wears a shirt of abalone.

He holds the rain. He lets it loose or shuts it 
off. You sing to him if you know his song. If 53
people believe and learn his song, they can get rain.

E. In Navajo And Apache Death Customs
Even when a man died, the role of the horse in the 

customs surrounding his life was not over. The horse still 
had one remaining role to play in the burial customs of the 
Navajo and Apache.

The Southern Athapascans have always shown an acute 
dread of death and anything connected with the deceased's life.

6 7Ibid.. p. ?4.
68
An Apache Life-Way, p. 199.



In earlier times, the favorite horse of the deceased was very 
much involved in this death-fear complex. The traditional way 
for burying a Navajo or an Apache followed basically the suc
ceeding pattern. Upon the death of a man or a woman, the mourn
ers rounded up the deceased*s favorite horse or horses, bridled 
and saddled them, loaded them with the dead person's possessions 
and shot them near or over the grave. They cut the horse's 
throat or clubbed it to death if they did not have a gun with 
which to kill it. The horse's body, loaded with all the pos
sessions, which were hammered and’destroyed beyond use, was 
either buried with the man, or left to waste away near or over 
the grave.

1. The Importance Of Killing The Favorite Horse Or Horses 
In the past, the killing of the deceased's favorite 

horse or horses was a strict observance kept by all the Southern 
Athapascans. The primary reason for killing the horse and tak
ing the deceased's possessions to the grave was so that the 
spirit of the dead would not return to bring "ghost sickness" 
to the living. Today, the Navajo and Apache are by no means 
free of their beliefs about "ghost sickness," a disease marked 
by extreme nervousness, faintness and fear. The Navajo feel
ing on this subject is best borne out by what a Navajo named 
John Watchman told Sapir about the traditional Navajo mortuary

3^7
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customs inside and outside the hogan:

They dig a hole right inside the hogan. There are 
two men who bury himja man! Wrapping him in a good 
blanket, they put him in the ground. They are just 
naked, they (who) do the burying.

And then, when the burial is all done, they tear 
the hogan down on top of (the grave). If he had 
horses, they club the horses to death at the door 
of the hogan. His best saddle, saddle blanket, 
bridle, on all of these they hammer (to destroy them). 
Only in this way will they be of use to (the deceased), 
they say. For that reason, they do so. If these be
longings were not destroyed, then some Navaho wander
ing about would pick them up. Being hammered in that 
way, no one will bother them. They are called ghost’s 
belongings. If he Is buried outside away from the 
hogan, a hole is dug in exactly the same way. All of 
his belongings are similarly buried with him.

In this way a Navaho burial is well done. When it 
is done so, (the deceased) is pleased with it. Right 
among us his spirit wanders about. For that reason, 
his belongings and the horse he will ride are buried 
with him. If this is not done, he comes back for his 
belongings, they say. If he possessed sheep and cattle, 
these are only prayed for so that they will go about 
safely. In this way the Navaho bury one another . . . .

Women and children, when they die, even then the 
same things are done. (For) children, no horses are 
killed on them because they do not ride horses, they say.

These hogans in which burials have been made are 
called empty hogans. They are afraid of them (and) 
they are not disturbed. He who dwells in it is jealous 
of it. They do not desecrate it, they keep it holy , 
because (the spirits) live right among us, they say. "

As the Navajo expressed in the above account, another 
reason the Southern Athapascans had for killing the deceased’s 
horse or horses was so that the dead man could use them in the

69Sapir and Hoijer, pp. 431-433.
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other world. One of Opler’s Chiricahua Apache Informants
remembered the way his father had once explained the world
inhabited by the spirits as a place in the underworld where
people continued to live in much the same way they had lived
on earth. "If you are a bronco-buster on earth, you would be
a bronco-buster in the other world . . . .  Whatever a person
is accustomed to do on earth he will be doing down there," the

70Apache’s father told him when he was just a small boy.
The Apache ideas about the ghost’s hovering around his 

living relatives and wanting his horse and possessions to use 
in the other world if they had not been given to him at the 
time of his burial are much like the Navajo's. The traditional 
way of disposing of a corpse by the Chiricahua was to bury it 
away from the camp in some rocky crevice or cave in the moun- 
tains.' As quickly as possible, the body was dressed for burial 
and mounted on the person1s favorite horse on top of his best 
saddle. Most, of his possessions were mounted on the horse and

70An Apache Life-Wav, p. 1+2. Cf. this Chiricahua A- 
pache's ideas concerning the world of the dead with a Jicarilla 
Apache's statement about the afterworld being an "existence of 
pleasure and plenty." See Opler, "A Summary Of Jicarilla Apache 
Culture," p. 222. Cf. also with a White Mountain Apache's idea 
that it was a place "exactly like earth but little or no labor" 
was required. See Grenville Goodwin, "White Mountain Apache 
Religion," 'American Anthropologist, new ser., XL, No. 1 (Jan.
— March 1938), P. 36.

71Newcomb, Navajo Omens And TaboosT p. 75, describes a 
Navajo burial in a high place among the rocks, similar to the 
above Apache custom. She says that the horse which transported 
the corpse was "killed near the grave still wearing its bridle 
and saddle.”
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what could not be carried to the grave site was burned or 
destroyed at the camp. A Chirlcahua reasoned about the kill
ing of the horse and the destroying of the deceased’s posses
sions in this way:

All that a person had is destroyed. They say that 
whatever is thrown away with a dead person that belongs 
to him he carries to the underworld. They want him to 
have the use of these things in the other world. They 
don’t want him to get there poor. They want to show 
him that they do not hold property above their relative. 
And they donrt want anything that the dead person had 
used a great deal to be around. It would only remind 
people of the one who died and bring them sorrow. Also 
they fear that the ghost of the person who owned the 
article will come back to molest the one who keeps it.

For the same reason they kill the horse that has 
carried the dead person’s possessions. It is stabbed 
in the throat or shot, at or near the grave. If a man 
has several horses, sometimes they kill them all; some
times only his favorite horse or horses, the ones he 
actually used all the time. It is because a person 
used a thing continually and it is associated with him 
and reminds you of him that you don’t want to keep it. 
People don’t want to see his horse. Because he used to 
ride it so much, to have it around reminds them of the 
former owner. Besides they kill the horses so they 
will go with the dead person. The saddles are burned.'2

The Chirlcahua felt that dead people who were not 
given their horses and possessions at the time of burial often 
returned to life in the form of owls. Remembering what he had 
heard about owls and ghosts and the possessions of the dead 
when he was a boy, a Chirlcahua Apache related:

When I was young this is what I heard the old 
Indians say about ghosts and owls. They said that

"Opler, An Apache Life-Wav, p. N-7̂ .



351
owls are parts of ghosts. A night or so after a 
death you hear an owl close to camp where the person 
died. Not only in that camp but in other camps near 
by the people hear that owl calling. They say, "That 
person is back over there again!"

They claimed that if the dead man had a horse left 
alive, or if any of his clothes were there, he would 
come back every night until his possessions were de
stroyed. He would come back after his things. If 
you had not destroyed what belonged to the dead man, 
the thing he had had his hands on during his life, 
the owl would come every now and then, perhaps often, 
they said. Then it might bring sickness or bad luck 
to that family. That’s the way I heard it long ago.

And so to prevent sickness, if an owl cried around 
camp, they set fire to a stick of wood, carried it 
outside, and threw it in the direction of the owl.
Then it stopped (hooting).73

The Chiricahua feeling about owls and their connections
with unquiet ghosts was shared by the Navajo and the Lipan

74.
and Mescalero Apache. Possibly other Apache groups made these 
connections too, though I have been unable to find examples 
of such, for the association of the owl with death is wide
spread among many peoples other than the Southern Athapascans.
A Navajo, who had once dreamed of visiting the dead when he 
was very sick, said that in his dream, his dead relatives told 
him about the way they returned to earth: "We have a meeting
before anyone goes back. We don’t travel on foot, but we travel

73Ibld.T p. 42.
?l*The Lipan, Mescalero and Chiricahua Apache also had 

the belief that Apache who were considered sorcerers in life 
turned themselves into owls after death. See Oder, Myths And 
Legends Of Ike Lipan. p. 39, n.l, and Opl&r, ^The Lipan Apache • Death Complex And Its Extensions,” pp. 134-135. See also 
Castetter and Opler, p. 33.
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in owl or coyote. We go back in that."

Like many other Southern Athapascans, this Navajo 
associated coyotes, as well as owls, with ghosts. Doubtless 
the Southern Athapascans had these beliefs about coyotes be
cause they knew them to be carrion-eaters. The way that ghosts 
returned to life in the forms of coyotes to claim horses was 
also described to this Navajo man in his dream about talking 
with his dead relatives. According to him, his dead relatives 
explained:

. If you have three or four horses they he living 
relative^/kill one. We use him. We can go into 
coyote and go to where the person first died and was 
buried. They kill a horse there, all dressed with a 
good saddle, blanket, and bridle. We can use that 
horse like it was and go back and see a squaw dance.
Not there all night, only just after dark, but be 
there two and half or three hours[sicl That’s the 
way we travel.76

Before her death in 1939, Mrs. Andrew Stanley, a very 
old Eastern White Mountain Apache woman who was once captured 
by Geronimo, told Goodwin of the death customs observed wheni,
an Apache warrior was killed in enemy territory and buried 
there. Mrs. Stanley said: . . when the party gets home and
tells his kin, they cut their hair off for him and cry and mourn 
just as if he had died here, and they will kill two or three of 
his horses or cattle for him also. They take them off a way

Leland C. Wyman, W. W. Hill and Iva (5sanal. Navaio 
Eschatology. Bulletin Of The University Of New Mexico, Anthro
pological Series, IV, No. 1 (Albuquerque, 19*+2), p. 3H-.

76Ibid.
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353

A well-known attempted suicide by a Western Apache 
chief, which was described to Goodwin by an Apache who knew 
the details, shows how a man planning his own death Journey 
included his favorite horse in his preparations. The events 
which led him to contemplate his suicide were these. The 
chief had been a successful raider and often brought home many 
horses, which he delighted in giving to his son. Once while 
the chief was away on a raid, his son became fatally ill and 
died the very day his father returned home. The chief took 
all his son’s horses and cattle to the grave site and killed 
them. Then, according to the Apache who told his story, he 
began to plan his own.death after his son’s burial:

When everything was over, he returned to his camp 
and sat there looking straight before him. He would 
not speak or look at any of his friends. He sat there, 
neither seeing nor hearing. Soon he recognized his 
best horse standing near by, with his finest saddle on 
it. He got up and went to the horse, mounted, and rode 
straight down toward the edge of Rocky Creek Canyon 
to the brink of a high cliff. He never looked back 
but kept facing ahead to the precipice. His friends 
watched his progress for a while and followed him, 
turned his horse, and led him back to camp. All the 
way back no one said anything. When they arrived at 
camp, his friends said to him, ’’We know how it is 
with you, but we don’t want you to do a thing like 
that.” The chief stood for a while, and then he spoke,
”My friends, I am all right now. A little while ago „ 
it was as if I was dead, but now I am made alive again.”'”

^Goodwin, The Social Organization Of The Western 
Aoache, p. 520.

Ibid.. pp. 209-210.78
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The Kiowa-Apache practiced a death custom involving 

the deceased's horse, which was not typical of other Apache 
groups. At the burial service, one or more of the deceased's 
horses were killed at the grave-side by being pierced in the 
chest. "Blood would come.out, and when the horse was about 
to die it would wobble, and the widow would grab it around 
the neck and fall with it. Blood would get all over her," a 
Kiowa-Apache informed He Allister.^ The Kiowa-Apache tribe, 
as I have noted before, follow a culture pattern of heavy 
Plains orientation. As far as my researches have shown, the 
custom of the widow's grabbing the falling horse is not common 
among other Southern Athapascan tribes. The Jicarllla and 
Bipan Apache, who have more Plains orientation in their cul
tures than other Apache groups, but less than the Kiowa-Apache, 
followed the more typical Apache burial procedures described
above where the horse which bore the body was shot near or on

80the grave without further farewells.
2. The Number Of Horses Killed And The Role Of The Ones

Remaining
The number of horses killed when an Apache or Navajo 

died depended on a man's wealth. If he owned few horses, then 
all were destroyed; but what was destroyed was considered his

^"Kiowa-Apache Social Organization," p. 1?9«
80Opler, "A Summary Of Jicarilla Apache Culture," p. 223; 

Opler, "The Lipan Apache Death Complex And Its Extensions,"
P. 125.
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own personal possession. Not all the horses of a family were 
considered the property of the man; some belonged to the wife, 
others to the children. As the Chiricahua Apache who told 
Opler of the burial customs explained:

They don't have to kill all the horses of the family 
though. All the horses of a family are not thought 
of as belonging to one person, even to the man who is 
the head of that family. If a family has five or six 
horses, one is considered the property of a child, an
other of the wife, and so on. A man might not be con
sidered to possess more than one or two horses of his 
own. These are his favorites and the ones he always 
used, and they are killed at his death.°1

Regarding the Western Apache, Goodwin said one or two
animals were killed for a man of average means, while as many

82as eight might be killed for a wealthy man.
Other death customs practiced by the Chiricahua, Lipan 

and Kiowa-Apache— probably by other Apache groups too— concern
ed the extra horses belonging to the deceased man, which were 
left after the favorite ones had been killed. These Apache 
groups cut the manes and tails of the remaining horses as a 
gesture of mourning for the deceased. Often a Kiowa-Apache 
who had a number of horses would give some away to a brother if 
he got very ill and thought he was about to die. According to 
Me Allister, the following customs were then observed:

The tails of these horses were bobbed and the 
manes cut, and they were given exceptionally good

“An Apache Life-Way, p. 474.
The Social Organization Of The Western Apache,p. 377.2



356
care. They were never ridden except into battle 
where it was a great honor to the deceased owner 
if they were killed. When a man returned from 
battle without his deceased brother's pony, the 
relatives again washed and lamented. Sometimes 
they did this when they saw the horse around camp, 
for it reminded them of their relative.°3

If a Lipan Apache owned no horse at the time of his
death, then one of his relatives' horses carried the body to
the grave site. While this horse did not have to be killed,
it did have to be washed afterwards, and its mane, tail and

84the section of hair over its eyes were trimmed.
3. The Observance Of These Customs Today

The customs involving the killing of the favorite horse 
upon the death of the owner have all but disappeared among 
the Navajo and Apache of the present day. Yet there are still 
evidences of them. While I was on a visit to the Navajo country 
in 1958, Mr. Eugene Lambson, who has spent most of his life in 
Ramah, New Mexico, told me some of the Navajo around there still 
practiced these customs. He said that when a Navajo friend of 
his died, the Navajo's son took his horse to the graveyard, 
which is near his restaurant in Ramah, and shot it and buried 
it with his father. After the burial was over, Lambson said

®^McAllister, "Kiowa-Apache Social Organization," p.158* 
For the Chiricahua practice of this custom, see Opler, An Apache 
Life-Way, p.

84Opler, "The Lipan Apache Death Complex And Its Ex
tensions," p. 125.



the son came up to him with the deceased father’s whip. As 
he gave it to Lambson, the son said: “Here, this is all that’s 
left of the old man.“

Nevertheless, the role of the horse in the death cus
toms of the Navajo and the Apache has seen its day. American 
burial customs are replacing those of the Indian. . . now, 
the American doctors, they alone, in the hospital, fix up the
Navaho who die,” John Watchman told Sapir as he ended his re-

85countal of the traditional mortuary customs of his people.
He was referring to another custom, a very common one these
days among the Navajo. Having still their deep-rooted dread
of death and anything associated with it, the Navajo often
welcome the convenient exit the American hospital door provides
from the dreaded duties imposed on them by their traditional
death customs. Nowadays they often take a dying relative to
the hospital to avoid having him die in the hogan, which would
have to be abandoned if he died there. Often too, they ask the
nearest white man to bury their dead for them rather than go
through the old ceremonies of purification, bathing and the
four-day avoidance which are necessary ritual for any Navajo

86who has buried a man.
The Apache’s death customs are changing too. Commenting
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Navaho Texts, p. 433•
Leighton and Leighton, The Navaho Door, p. 76.
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on these things, a White Mountain Apache observed:

Nowadays when we get back to camp after a burial, 
we don’t bathe in smoke or wash all over. Some will 
go to the store before going home and not bother to 
wash until it is time to eat. But before they eat 
next time they will have to wash their hands, that 
is all.o?

Although this Apache seemed disdainful of these partic
ular changes, he had come to feel like the white man about the 
horse and other livestock involved in the traditional death 
customs of his people. "In the old days it was customary to
kill the stock that a man owned, but now they save the stock

88for the children. It is better that way," he said.

87Goodwin, The Social Organization Of The Western Anache, p. 520.
88Ibid., p. 521



CONCLUSION
The importance of the horse which the Spaniards 

brought to.the Southwest is fading slowly from the folkways 
of the Navajo and Apache. And some are sorry to see the old 
ways go.

Using the horse as an example in contrasting the 
modern ways of his people with those of yesterday, one aged 
Western Apache complained to Goodwin:

When we were eating our old foods and living the 
old life, we did well. But now that these younger 
people eat good food, they talk badly in the English 
language; they are not as they used to be. In the 
old days no matter if a man had but one horse, he 
gave it away if someone wanted it. Long ago when we 
went down into Mexico on raids, going so far off that 
it was as if to the foot of the sky, when we came back 
and saw our brother, cousin, or uncle going afoot for 
lack of a horse, we would say, “Here is a horse for 
you," and give him one. If a man had no saddle, we 
gave him one with the horse. But, nowadays, our people 
have new ways, and they would not give you a five-cent 
piece even if you were dead-broke.

In the old times things were good, and we did not 
forget our relatives. Now we live as if we had no 
relatives. A man with a horse keeps it for himself 
until it is old. As his saddle gets worn, he patches 
and sews it together, still using it though it is 
ragged. That is the way we are living today. If a 
man has a big family and one of his children asks for 
meat, he can't give it. Long ago, if a child wanted 
meat, no matter if it was the last horse he had, the 
father would kill it right away for his child. It 
was the same way with cattle. They have lots of cattle 
now, our people, but they don't want to kill them. It

359
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is as if the cattle were not their own, belonging 
to nobody.1 Long ago, when a man went to war, he 
would leave behind two horses and tell his wife,
“If one of the children asks for meat, kill a horse 
and use it. If later on you are in need of food 
again, kill the other and use it." When we butchered 
a horse or steer, even camps a mile away received 
a share, but now if you go to where they butcher and 
ask for meat, they say, “Where is your money?"2

Not every one is so unhappy about the changes. When 
one goes up to the Navajo Reservation today, he sees many 
brand new pick-up trucks passing the saddle horses and rubber- 
tired wagons along the way. He notices that the men on horse
back are dressed in American cowboy shirts and levis, and that 
the women in traditional dress are riding along just a few 
steps behind. He feels a little nostalgia maybe, but he is 
proud of the Navajo's progress too.

Still, seeing these things, one can not help wondering 
about the future role of the horse in folklore as he reflects 
on the dynamic one it has played for over three hundred years. 
Here was an animal so essential to the life and so majestic in 
the thinking of the people that it was thought of as given by 
the gods— one which became a part of their ceremonial life in 
rituals of raiding, animal husbandry, curing the sick, and 
bringing rain. Its symbol in song was believed to assure long

Hfhen this man gave his account, the government had 
placed restrictions on a man's butchering his cattle without 
permission. He is referring to those restrictions.

^Goodwin, The Social Organization Of The Western Apache, 
pp. 124-125.
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life to a pubescent girl while its presence among her wedding 
gifts told the world she had been properly asked for. It was 
a man’s companion from the time his mother observed certain 
folk customs, which she believed would make her infant son 
into a fine horseman, until his relatives buried his favorite 
mount with him for his use in the next world. When one re
flects on these things, one cannot help wondering how much 
longer the Navajo, as he jogs along, will sing the last verse 
of the war god’s song*

Before me peaceful,
Behind me peaceful,
Under me peaceful,
Over me peaceful,
All around me peaceful—
Peaceful voice when he neighs.

' I am Everlasting and Peaceful.
I stand for my horse.3

3Coolidge and Coolidge, P. 2.



APPENDIX
THE IDENTIFICATIONS OF THE SOUTHERN ATHAPASCAN TRIBES 

I. The Eastern Apachean Division :
A. The Jicarilla Apache

The heart of pre-reservation Jicarilla country was in 
the central and eastern portions of northern New Mexico and 
the adjacent parts of southern Colorado, where the Jicarilla 
were bounded by the territory of the Ute Indians. Roughly, 
the mountainous area around Taos, New Mexico, can be considered 
the center of their pre-reservation homeland since their arrival 
in the Southwest, believed to be at some time previous to the 
beginning of the sixteenth century. Two rivers marked the 
boundaries on the north and east: the Arkansas River of Colo
rado on the north and the Canadian River of New Mexico on the 
east. The tribe, divided into two bands, ranged as far as the 
vicinities of Mora, New Mexico to the south and Chama, New Mexico
to the west. The two bands had no cultural or linguistic differ- 

1ences.
In 1863 United States soldiers began to round up the 

two bands. One of the bands, the Llanero, was cared for by the 
early Indian agencies at Cimarron and Taos, New Mexico. The 
small agency at Abiquiu, New Mexico administered to the needs

203.
Opler, MA Summary Of Jicarilla Apache Culture," pp. 202-
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of the other band, the Ollero. In i860 both the Llanero and 
Ollero bands were centered together on a small reservation 
with its headquarters at Tierra Amarilla, New Mexico. Only 
four years later this reservation was abolished, and both bands 
were concentrated on the Mescalero Apache Reservation for three 
years. In 1887 both bands were transferred again, but this 
time, they moved for the final time. A reservation, located in 
Rio Arriba and Sandoval counties of northwestern New Mexico 
with headquarters at Dulce, was set aside for them. Today the 
remaining Jicarilla are the only ethnic group living on their 
reservation^

B. The Kiowa-Apache • .
It is not kno# exactly when the Kiowa-Apache formed 

their alliance with the Kiowa Indians, after which time they 
functioned as a band of this Plains tribe. James Mooney wrote 
in 1897 that "they have not migrated from the Southwest into 
the Plains country, but have come with the Kiowa from the ex
treme north, where they lay the scene of their oldest traditions 
. . . both tribes say they have no memory of a time when they 
were not together." Mooney believed that the Kiowa-Apache 
followed a different line of migration from the other Southern 
Athapascans and "finding themselves too weak to stand alone. . .
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pGoddard, Jicarilla Anache Texts, p. 7.



3took refuge with the Kiowa.M J. Gilbert He Allister agrees
with Mooney, noting that "during historic times the Kiowa-Apache
were probably too few to survive among the war-like tribes that4
peopled the Plains."

Even today, as has always been true in the past, the 
Kiowa-Apache are a distinct people from the Kiowa Indians, who 
speak a language entirely unrelated to Southern Athapascan.
The Kiowa-Apache still communicate with the Kiowa through sign 
language, following the way they have always communicated with 
them. According to Me Allister, the two Indian peoples, though 
they have been associated with one another for centuries because

5of subsistence purposes, still "tend to keep apart" socially.
The pre-reservation range of the Kiowa-Apache was basi

cally that of the Kiowa Indians in southwestern Oklahoma. Some
times, however, their travels with the Kiowa carried them through 
a wide area, taking them on occasion as far north as southern 
Nebraska, south to southern Texas, west to northeastern New 
Mexico and east to northwestern Arkanses. Today the Kiowa-Apache 
live at settlements in southwestern Oklahoma around the towns of 
Fort Cobb and Apache, which are located in their main pre-reser
vation territory.

36b

James Mooney, "Calendar History Of The Kiowa Indians," 
Annual Report Of The Bureau Of American Ethnology. XVII, Part I 
(Washington, D.C., I8 9 8), pp. 247-248.1+ .......

"Kiowa-Apache Tales," p.l.
Ibid.. p. 2.5
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C. The’Lipan Apache

The Lipan Apache are known to have been living in the 
northern part of the present state of Texas on the upper parts 
of the Colorado, Brazos and Red Rivers in the early part of 
the eighteenth century. Their history before this time is 
not well-documented. From the regions of these rivers, they 
were gradually pushed further and further into the interior 
of Texas by their enemies, the Comanche, until they settled 
for a time in the region northwest of San Antonio, Texas along 
the San Saba, Llano and Pedernales Rivers. During the period 
from 1725 to 1749, they ranged in the summer from this region 
to the plains along the middle portions of the Brazos and Colo
rado Rivers of Texas and withdrew northwestward again in the 
fall. William E. Dunn, Lipan historian, wrote that "they did 
not customarily range southeast of San Antonio" while they 
lived in this region. However, in the middle of the eighteenth 
century, continued Comanche pressure caused them to migrate 
further southward. Some moved to the Medina River below San
Antonio, and others went southwest to the Rio Grande River

6country in the region nearest the Pecos River.
Around the end of the eighteenth century, the Lipan 

moved to the Gulf Coast area of Texas in the region along the

f. . ' ' ' •Dunn, "Apache Relations In Texas, 1718-1750," d o . 202- 
2 0 3; 264-265.



lower Rio Grande River. They were driven from this region by 
the Kickapoo Indians, who invaded Texas after losing their land 
in Illinois. Escaping from the Kickapoo, the two bands forming 
the Lipan tribe split up. One band moved northward into the 
Guadalupe Mountains of southeastern New Mexico and western Texas 
while the other moved westward below the Rio Grande into northern 
Mexico, as far south as Zaragoza, Coahuila. By i860 the band 
ranging in the Guadalupe Mountains had formed an alliance with 
their neighbors, the Mescalero Apache, and were often associated 
with them. When the United States troops subdued the Mescalero 
and tried to settle them first at Fort Sumner and then at Fort 
Stanton, New Mexico, many Lipan were brought in too. The other 
Lipan band ranging in Mexico had trouble with the Mexican govern
ment about this same time, and some of them came to Fort Stanton 
to seek protection. The rest of the Lipan remained in Coahuila 
until 1903, when after a war of extermination, nineteen survivors 
were taken by the Mexican Army to Chihuahua and then sent to live• y
among their relatives on the Mescalero Apache Reservation.

Today the remnants of the almost defunct Lipan Apache 
people still live on the Mescalero Apache Reservation in south
eastern New Mexico with the Chiricahua and Mescalero Apache, 
the latter of whom are members of the Western Apachean linguistic 
division.
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II. The Western Apachean Division

A. The Chiricahua Apache
The Chiricahua Apache pre-reservation territory was a 

wide area running through southwestern New Mexico, southeast
ern Arizona and southward into Mexico as far as the northern 
parts of the states of Chihuahua and Sonora. The Rio Grande 
River and the pre-reservation Mescalero Apache territory of 
south-central New Mexico marked their eastern boundary. Their 
western boundaries, according to Opler, "can be roughly indi
cated, from north to south, by the present towns of Spur Lake, 
Luna, Reserve, and Glenwood in New Mexico, and by Duncan, Wil
cox, Johnson, Benson, Elgin, and Parker Canyon in Arizona."
To the north, their territory extended as far as the modern 
town of Quemado, New Mexico, while their southern territory,
extending through southeastern Arizona, broke off at an un-

' ' ■ ■ • ■ 8known boundary somewhere in Chihuahua and Sonora.
Although the Chiricahua Apache were divided into three 

distinct bands, these three bands considered themselves as one 
people and did not wage war against each other. The northeast
ern band, often called MimbrerSos or Mogollones Apache in the 
early eighteenth and nineteenth-century documents written in 
Spanish and English, were settled on a reservation at the Ojo 
Caliente Reserve in western New Mexico in 1871. Prominent among

8Opler. "An Outline Of Chiricahua Apache Social Organi
zation," p. 17 6.



their chiefs were Victorio, Loco, Nana and Mangus Colorado.
Two years later the Central and Southern Chiricahua bands, 
the former of which was led by Cochise, were given a reser
vation about fifty-five miles square in the Chiricahua and 
Dragoon Mountains of Arizona, extending down to the Sonora 
border. The latter lived here until here until.they were 
moved to the San Carlos Apache Reservation in I876 to live 
with the Western Apache groups, who were their enemies. The 
following year the northeastern band, who had been moved from 
the Ojo Caliente Reserve to the Warm Springs Reservation in 
1874, lost the latter reservation and were also removed to 
San Carlos. Much trouble ensued, for the Chiricahua and 
Western Apache people could not live peacefully together, and 
the Chiricahua broke from San Carlos on numerous occasions, 
only to be rounded up and brought back again. After the 
surrender of the Nachez and his war leader Geronimo in 1886, 
the entire Chiricahua Apache tribe was removed forever from 
Arizona and sent to Fort Pickens and Fort Marion, Florida, 
where they lived as prisoners of war. For the next twenty- 
seven years, the Chiricahua remained prisoners-of-war, living 
first in Florida, resettling in Alabama and finally, in 189^, 
at Fort Sill, Oklahoma. They lived at Fort Sill until their 
release came in 1913)and they were given the choice of remaining

^Frank C. Lockwood, The Apache Indians (New York, 1938), 
pp. 214, 226-227.
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in Oklahoma or going to the Mescalero Apache Reservation in 
New Mexico. The majority decided to move to New Mexico, but 
the descendants of the small group who remained in Oklahoma 
still live in the vicinity of the town Apache, near the Kiowa- 
Apache. Most of the Chiricahua, however, are living today with 
the Mescalero and Lipan Apache on the Mescalero Apache Reser
vation; they have concentrated their settlements around White

10 ......Tail, New Mexico.
B. The Mescalero Apache

The Mescalero Apache tribe, formed of two bands, in
habited a region principally in New Mexico. Their main centers 
of activity were in the San Andreas, Sacramento and Guadalupe 
Mountains of New Mexico, though they ranged through a much 
larger area. To the east, they usually traveled as far as the 
plains in the vicinity of Hondo, New Mexico. On hunting expe
ditions, they sometimes went past the Pecos River near Roswell. 
Trade expeditions or raids could carry the Mescalero as far 
north as Santa Fe, or south into western Texas and into the 
northern parts of Chihuahua and Coahuila in Mexico. To the 
west, the Rio Grande River of New Mexico and the Chiricahua 
Apache territory served as boundaries.

^The sources for this information are: Ibid., pp. 305- 
306, 312-313, 322; Castetter and Opler, pp. 5-6; Opler, An 
Apache Life-Way, pp. 2-4.

Ucastetter and Opler, p. 5.
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In 1863 many Mescalero and some of their Lipan allies 

were rounded up after a series of attacks on them by the Cali
fornia Column of the United States Cavalry and were placed in 
the Bosque Redondo encampment at Fort Sumner, New Mexico. A 
year later, they were joined by the Navajo, with whom the
Mescalero violently disagreed during their sojourn together

12at the Bosque Redondo.. Because of their enmities with the
Navajo, the Mescalero began to escape from the Bosque Redondo
until the government decided to resettle the Mescalero and the
small number of Lipan who lived with them on another tract of

13land at Fort Stanton, New Mexico. In 1873 the Mescalero Apache 
Reservation in Otero County, New Mexico was set apart for them, 
and they have lived there ever since.

C. The Navajo
. Having two different localities for a homeland within

historic times, the Navajo covered an extensive territorial
range. Their first homeland in the Southwest has been dated
as far back as 1550 by tree-ring research on a piece of wood
taken from an early Navajo settlement in the Governador Canyon

14of northern New Mexico. It is believed, however, that the

^Lockwood, The Apache Indians, pp. 1̂ -2-1̂ -3; Cremony,
Life Among The Apaches, pp. 208, 25^-256, 279-284, 3 0 8.

■Uc. L. Sonnichsen, The Mescalero Apaches (Norman, Okla.,
1958), pp. 106-134, 139.

U+Hall, Early Stockaded Settlements In The Governador. 
New Mexico, p. 6, n. 7.



Navajo were in the Southwest much earlier than the sixteenth
century. Prehistoric pottery examined by the archaeologists
H. P. Mera and Frank G. Hibben showed that the Navajo may have
been in the Gallina and Largo Canyons of New Mexico as early 

15as 1100 A.D. J
The first Navajo homeland, commonly called Din^tah or 

Old Navajoland by students of the Navajo, extended from the 
range of mountains in Colorado named the San Juan to Mt. Taylor 
of the San Mateo Mountains near the Acoma and Laguna Indian 
Reservations of New Mexico. Even today, the Navajo still have 
settlements called Canyoncito and Puertocito in the vicinity 
of the Acoma and Laguna Pueblos. The eastern border was the 
Jemez Pueblo of New Mexico, near which the Navajo first came 
into historical reference, when, in 1626, Father Gerdnimo de 
z/rate-Salmerdn first called the attention of the Spanish 
Franciscans of the day to the ’’Apaches of the Nabaju. ” The 
Navajo, z/rate-Salmeron said, lived near the "Hemex" (Jemez) 
on the "Rio Zama" (Chama River).^ Westward from the Jemez 
border, the Navajo claimed all the land to the western border

Frank C. Hibben, "The Pottery Of the Gallina Complex," 
American Antiquity, XIV (January 19l+9)» 200;-Edward Twitchell 
Hall, Jr., "Recent Clues To Athapascan Prehistory In The South
west," American Anthropologist, new ser., XLVI, No. 1, Pt. 1 
(Jan.— March 19^4), pp. 100-101.

16 / "Relaciones De Todas Las Cosas Que En El Nuevo Mexico 
Se Han Visto y Sabido, Asi Por Mar Como Tierra Desde El A5lo 1538 
Hasta El De 1626," p p . 35-36. ,
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of the San Francisco Mountains near Flagstaff, Arizona.

Gradually the Navajo moved westward to their land 
"between the four mountains" referred to so often in Navajo 
lore. Most of this movement occurred after the period of 
intimacy with the people from the Rio Grande Pueblos of north
ern New Mexico ended some time in the 1770*s. The Pueblo people 
who had sought refuge among the Navajo after the Pueblo Revolt 
of 1680 cut their last poles to build houses in the San Rafael,
San Juan and Governador Canyons of northern New Mexico around 

171777. By the close of the eighteenth century, most of the 
Navajo had moved out of their homes in the canyons of Old 
Navajoland, and had established themselves in the vast expanse 
of tableland, desert and ravine which lay to the west. At the 
same time the Pueblo groups had begun to return to their homes, 
which they had begun to desert after their rebellion from the 
Spaniards and had continued to desert during the reconquest . 
of New Mexico by De Vargas in 1692. The Navajo had been a horse 
people for almost a century when they moved westward. In fact, 
it was the acquisition of the horse which facilitated and en
couraged the freedom of movement for the new kind of Navajo who 
had emerged from the period of concentrated Pueblo enrichment.
It was after the Pueblo Revolt that the Navajo had begun to 
differ most from their Apache kinsmen, for the Navajo tribe * VIII

17Malcolm F. Farmer, "Navajo Archaeology Of Upper Blanco 
And Largo Canyons, Northern New Mexico," American Antiquity,
VIII (July 1942), 71. .



had enlarged to gigantic proportions as they had added endless
18numbers of Pueblo relatives to their clans.

The second homeland of the Navajo is the present one.
The rough borders, as the Navajo recognize them, are the Goods 
of Value Range (often called Luckachukai, Chuska or Carrizo 
Mountains) on the northeast, which run along the Arizona-New 
Mexico state line, and Mt. Taylor of the San Mateo Mountains 
on the southeast, which looms near Grants, New Mexico. Navajo 
Mountain of the Pollen Range in southeastern Utah marks the 
northwestern frontier while the San Francisco Peaks near Flag
staff mark the southwestern boundary. Of course, the Navajo, 
largest of all the Southern Athapascan tribes in the Southwest, 
live beyond the limits imposed by these mountains, but these 
borders approximate the heart of the homeland where the Navajo 
have lived since they left Old Navajoland, with the exception 
of the period from 1864 to 1868 when they were held as pris
oners -of -war at the Bosque Redondo. When the United States 
government released the Navajo from the Bosque Redondo encamp
ment at Fort Sumner, New Mexico in 1868, it also established 
for them their present reservation of about 15,000,000 acres, 
set in their second homeland.

^ Ruth M. Underhill, The Nava.los (Norman, Okla., 1956), 
pp. 4l-57; KLuckhohn and Leighton, pp. 6-7.
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D. The Western Apache Groups

1. The Cibecue Apache
Composed of three bands, the Cibecue Apache lived in 

the eastern part of central Arizona on what is now basically 
the western section of the Fort Apache Indian Reservation.
The first band, the Carrizo Apache, lived along Carrizo Creek 
while the second band, the Cibecue Proper, was concentrated 
on Cibecue Creek around the present site of the small town of 
Cibecue, Arizona. The third band, the Canyon Creek, occupied 
the stretch of country west of Canyon Creek and traveled north 
beyond the Mogollon Rim as far as Chevelon Butte, outside the 
present bounds of the Fort Apache Reservation. All of the 
Cibecue Apache had been subdued by 1 8 6 9, and in 1871, the Fort 
Apache Reservation was established for them and the White Moun
tain Apache in part of their pre-reservation homeland. Here 
they have lived except for a five-year period from 1875 to
1880 when an attempt was made to settle them on the San Carlos

19Apache Reservation.
2. The San Carlos Apache
Divided into four bands, the San Carlos Apache group 

lived in southeastern Arizona on an extensive range, part of 
which composes the present San Carlos Apache Reservation. The

" '^Goodwin, The Social Organization Of The Western Apache, 
pp. 17-24.



northwestern band, called the Pinal Band, lived principally
along Pinal Creek near its juncture with the Upper Salt River
and along the Salt River from the mouth of Pinal Creek to
Tonto Creek. The principal farming sites were at Wheat Fields,
Arizona. They ranged as far west as the present site of the
Roosevelt Dam and as far south as the Pinal Mountains south
of Globe and Miami, Arizona. The southern band, the Arivaipa,
closely associated with the Pinal, ranged southeast of them
from the Gila River to the Gall^uro Mountains on the southeast
and the Santa Catalina and Tanque Verde Mountains due south in
the vicinity of Oracle, Arizona. The heart of the Arivaipa's
territory was.at the mouths of Arivaipa Canyon and Dick Springs
Canyon. Both the Pinal and Arivaipa bands made their final
peace in 1872 with the United States government after the Camp
Grant Massacre of 1871, in which many of their people were
killed by a party of Americans, Mexicans and Papago Indians 

20from Tucson.
The most^eastern and smallest band of the San Carlos 

Apache group, the San Carlos Proper, concentrated it principal 
camp sites along the San Carlos River in Arizona from Victor’s 
Bluff to the mouth of Seven Mile Wash. Their principal range 
was the region lying between Cassador Springs on the north 
and the Gila River, Mescal Mountains and Arivaipa territory to

----- 55---- -Ibid.. pp. 24-30.
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the south. The fourth band, the Apache Peaks band, lived 
between the territory of the San Carlos and Pinal bands and 
was bordered on the north by the Canyon Creek band of the 
Cibecue Apache. This band claimed all of the territory of 
the Apache Peaks, which are located just northwest of the 
present San Carlos Apache Reservation. The Apache Peaks band 
ranged north along the Seven Mile Mountains and along the Upper 
Salt River from the mouth of Coon Creek to the mouth of the 
Salt River Draw.

In 1873 the Apache Peaks band and the San Carlos band
were placed on the present San Carlos Apache Reservation and
were joined that same year by the Pinal and Arivaipa bands,
who were removed from Camp Grant, Arizona after a year’s stay 

21there. Here, on a reservation of around 1,623* Wt- acres, 
the San Carlos Apache group lives today.

3..The Southern Tonto Apache
The Southern Tonto Apache are divided into the Mazatzal 

band and six other divisions called :semibands or local groups. 
The Mazatzal band lived on the eastern slopes of the Mazatzal 
Mountains, where they were bounded by the Yavapai Indians liv
ing on the western slopes of the same mountains. Though 
friendly with the Yavapai, the Mazatzal people did not mix or 
intermarry with them, as many members of the six semibands did.

~  a — Ibid.. pp. 30-33.
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The six semibands lived north to the vicinity of Camp Verde,
Pine and Payson, Arizona and south along the Verde River with
concentrations around Gisela and Tonto Creek and in the Tonto
Basin as far as Roosevelt Dam. . .

The Southern Tonto were gradually subdued after 1872
when General George Crook's forces captured one hundred and
ten Southern Tonto near the Tonto Basin and took them to old
Camp Grant on the San Pedro River in Arizona. There they
lived until l871+» when they joined the Mazatzal band, the
Northern Tonto and many Yavapai,who had been placed on the
Camp Verde Reservation in the Verde Valley of Arizona. They
lived on the Camp Verde Reservation until 1875 when they were
forced to move to the San Carlos Apache Reservation— a move
which brought them much grief. After 1 8 9 8, many were given
permits to move back to their old camp sites or to go to Camp
Verde. Most of them returned to their old territory. At the
present time, they either live at Camp Verde, or in the region
around Gisela, Pine and Payson. In recent years some have
returned to the San Carlos Apache Reservation to live on Gilson
Wash and in settlements around Bylas. Others, intermarried
with the Yavapai, live with them oh the Fort Me Dowell Indian

..........22Reservation northeast of Phoenix.

22Ibid.. pp. 35-^3.
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4. The Northern Tonto Apache

Speaking a form of the Athapascan language distinctly
separate from that of the Southern Tonto, the Northern Tonto
Apache, formed of four bands, "was the group in the Western
Apache division which was considered most differentiated from

23the others," Goodwin observed. Of these four bands, the 
Mormon Lake, Fossil Creek, Bald Mountain and Oak Creek, the 
only band which was purely Apache and Athapascan linguistically 
was the Mormon Lake band. The other three bands were mixed 
heavily with their neighbors, the Yavapai Indians. Goodwin be
lieved, however, that the Northern Tonto were different from
......... ' Smother Western Apache groups before they mixed with the Yavapai.

The Mormon Lake band, which did not associate with the
Yavapai, had as their main camp site, the pine timber country
east of Mormon Lake, near the head of Anderson’s Canyon in
Arizona. They ranged as far northward as the southern end
of the San Francisco Mountains near Flagstaff and were the
only Western Apache group which lived entirely north of the
Mogollon Rim. They and the half-Apache, half-Yavapai Bald

23Ibid.. p. 4-7.
oh.Ibid. Goodwin noted further that the Apache in the 

three bands which were mixed with the Yavapai still spoke the 
Northern Tonto Apache language. Children born to a marriage 
of an Apache and a Yavapai considered themselves Apache if 
their mother was an Apache; Yavapai, if she was a Yavapai.
While bilingual, they considered their mother's language to 
be their basic tongue.
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Mountain band are now extinct, except for a few possible 
members of the Bald Mountain band living in the Upper Verde 
Valley or on the San Carlos Apache Reservation. The Bald 
Mountain, Fossil Creek and Oak Creek bands ranged principally 
in the vicinities of the places after which they are named.
A few remnants of the Fossil Creek band live with the half- 
Apache, half-Yavapai Oak Creek band on the Camp Verde Reser
vation, where most of the Northern Tonto were settled in 1872 
after General Crook's campaign. Taken from their homeland 
in 1875 against their will, they accompanied the Southern 
Tonto to San Carlos, where they lived until 1 8 9 8. After that 
time, the Northern Tonto either returned to the Camp Verde 
Reservation to live with the Southern Tonto and Yavapai, or 
resettled themselves on tiny farms in the Upper Verde Valley
along Fossil Creek and Beaver Creek and in the vicinity of

25Cottonwood and Clarksdale, Arizona.
5. The White Mountain Apache

The White Mountain Apache, one of the largest and 
most powerful groups of the Western Apache, occupied the White 
Mountains of Arizona with the heart of their pre-reservation 
range centered where they live today on the Fort Apache Reser
vation in Arizona. They were divided into two bands— the 
Eastern White Mountain and the Western White Mountain. These

— —
Ibid.. pp. ^3-50.
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bands ranged along the eastern and western slopes of the 
mountains from which they take their name.

The largest band, the Eastern White Mountain Apache, 
was one of the most powerful bands of the Western Apache 
groups. It occupied camp sites principally on the east fork 
of the White River, at the head of the Black River and along 
Turkey Creek, Eagle Creek, Cienega Creek and Bonito Creek.
Their territory extended north to the vicinities of Vernon and 
Bannon, Arizona, and east as far as Springerville, Arizona.
On the west, they were bordered by the Western White Mountain 
Apache's territory, while to the south they ranged as far as 
the Graham Mountains below the Gila River. Southeast, they 
traveled as far as the San Francisco River in New Mexico and 
the boundaries of the Chiricahua Apache's territory.

The Western White Mountain Apache band had camp sites 
near Cedar Creek, Bear Springs and Canyon Day. Bordered by 
the Eastern White Mountain Apache on the east, they ranged 
northward as far as the vicinity of Snowflake, Arizona; west
ward to the Carrizo band's territory where the Cibecue Apache 
lived; and southward to the Turnbull Mountains and the borders 
of the Arivaipa and San Carlos bands' ranges. Their names for 
their band in their language— names, which other Western Apache

26 " 7 'Ibid.. pp. 12-15.



groups also used to refer to them— translate "Many Go To War" 
or "They Go To Raid For Horses." They gave their band these 
names during.their days of raiding and warfare.

In 1869 both bands of the White Mountain Apache sued 
for peace with the American troops, and the Fort Apache Reser
vation was established for them and.the Cibecue Apache in 
1871. Except for the period from 1875 to 1880, when they were 
forced to go to San Carlos, they have lived on this reservation 
of about 1,68^,872 acres. Some of the White Mountain Apache 
still live on the San Carlos Apache Reservation, however.

27Their settlements at San Carlos are principally around Bylas.
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