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FOREWORD

by

Jesse D. Jennings

Carma Lee Smithson was an ambitious woman, single-minded in her
interest in anthropology. As a student she was interested in all the subfields,
but in research her concern was only with the living. She selected the Hava-
supai as the aboriginal group she wished to know. Her sympathy with the
Havasupai was recognized by the tribe. Its members proffered such respect
and trust that Carma Lee had continuous good rapport as she pursued detailed
study of the culture. The professional reception of her Havasupai Woman
monograph, of which the tribe fully approved, led her to undertake this record
of religious beliefs.

This material is woefully incomplete. The field work was never finished
because Carma Lee fell prey to an illness finally diagnosed as lymphosarcoma,
to which she succumbed in 1961. Work on this project really never got fully
underway. She was able to visit the tribe for only brief periods after 1958.
Late in her illness, she arranged a rendezvous with informants at Flagstaff
because the journey down into their canyon home-land was then beyond her
strength. On this occasion, her informants did not appear and she returned
to Salt Lake City having accomplished nothing. It is a measure of her interest
in the Havasupai and of her devotion to science that when it was evident she
could not finish the task, she requested that her notes be made available to
Robert C. Euler.

My own role in the Havasupai studies has been very limited. Aside
from encouragement and the raising of funds, I took no part. I most appre-
ciatively acknowledge the patience shown by the University of Utah Research
Committee during Smithson's long illness when no progress was being made
toward completion and, later, in leaving the unused grant funds available so
that Euler could re-visit the tribe in 1962,

In publishing these incomplete notes on religion and mythology, I feel

that we are not only adding something to the data of Southwestern anthropology,
but are paying respect to Smithson's dedication as well,
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PREFACE

by

Robert C. Euler

In the aboriginal and early historic period the Havasupai and Walapai
considered themselves to be a single ethnic group, Pai, the people, distinct
from all others including the Yavapai (Dobyns and Euler, 1960; Euler and
Dobyns, 1960). Their culture, including their religious and mythological
tenets, was essentially the same.

Although basic ethnographic studies have been published for both (Kroe-
ber, 1935; Spier, 1928), Pai religion has not been treated in detail. Smith-
son, in The Havasupai Woman (1959), concerned herself only tangentially
with these matters as they pertained to women in the society. Yet, on her
several field trips from 1951 through 1958, she had elicited additional and
more detailed data from several informants. Her final trip to the Havasupai,
for three months in the summer of 1958, was for the express purpose, and
was supported by a grant from the University of Utah Research Fund.

These unpublished notes came into my hands after Mrs. Smithson's
untimely death, at her initial request and through the courtesy of Jesse D.
Jennings. Mrs. Smithson and I, when she first learned of her incurable
illness, had discussed the matter personally. This was at a time when I
was working independently on other aspects of Havasupai culture, but with
essentially the same informants. We remain in her debt for concerning
herself with the ultimate disposition of her notes during such a trying peri-
od of her life, and in that of Jennings for arranging for the editing and
publication of the material. I should like, also, to express my appreciation
to the University of Utah Research Fund for permitting me to utilize the
unexpended balance of the grant in the preparation of this study. I also wish
to thank those unnamed Havasupai informants who patiently helped me re-
check portions of the notes in the summer of 1962, Their cooperation was
due in large measure to the rapport that Smithson had earlier established.

That the data are not full is a factor of several matters beyond the
control of the authors. Smithson worked with the last elderly Havasupai
shaman who, in his advanced years, had limitations of recall. He had died
prior to my last visit in 1962, Other, lay,informants had less knowledge
of the more esoteric practices.



My contribution, then, except to clarify portions of the notes, has
been largely to put the notes into a more readable style and format, as well
as to add comparative data. These data appear in brackets. Direct state-
ments from informants are indicated as quotations.
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RELIGION

The General Character of Havasupai Religion

[ Spier (1928, 275, 289) has well, but briefly, discussed the position
of supernatural beliefs in Havasupai culture. Religion was poorly developed,;
ceremonialism was meager except perhaps when it involved shamanistic
practices. Some incipient borrowing was made from the Hopi in the use of
prayers, masked dancers and prayer sticks; from the Southern Paiute in
the acceptance of the 1890 ghost dance; and from the Mohave funeral rites.
The concern with shamans and curing through spirits was typically Yuman,
as were cremation, mourning ceremonies and fear of ghosts. The round
dance undoubtedly was derived from the Great Basin. (See also Spier, 1929).]

Cosmology

The Havasupai believed that the world was flat and that the sky was a
dome that came to meet the earth all around the edges. The middle of the
world was at the San Francisco Peaks [ the highest peaks in Arizona, north
of Flagstaff, and visible from all parts of Havasupai territory except, of
course, in the deep tributary gorges of Grand Canyon. This visibility
accounts for the belief that the San Francisco Peaks are central in Hava-
supai world concepts even though, geographically, they are near the south-
eastern corner of their former range]. The earth, high in the middle and
sloping away to the edges, was small, but the sky was large and very high.

Underground consisted of four levels, as did the sky. Shamans are
reported to have seen these latter levels, which were inhabited by people
with wings, sky people, mi &?bd?djih.

The Havasupai recognized six directions, including the zenith and
nadir (Spier, 1928, 169). There existed a vague notion of an ocean to the
west [ probably learned from the Mohave who had traded with coastal people].

Of the neighboring tribes the Havasupai knew the Walapai, Hopi,
Apache, Southern Paiute and Navajo. [ An interesting denial of knowledge
of the Yavapai perhaps results from the Havasupai consideration that, of all
creatures, the Yavapai were farthest from a human category. Further, un-
less one makes specific separate inquiry, Havasupais often tend to equate
the Yavapai and Apache. Tales of Apache raids in reality refer to Yavapai
encounters, ] They knew of Zuni and Acoma, but did not visit Zuni or far-
ther east. Knowledge of these pueblos came to them through the Hopi.



Southern Paiutes formerly visited and camped in Pai territory (Spier,
1928, 360-2). Our informants reported that some would swim across the
Colorado River near Prospect Valley[ access to the river may be gained
from either side in this portion of Grand Canyon]. Paiutes also crossed in
the vicinity of Diamond Creek[ a southern Paiute campsite, Ariz. G:3:1 in
the Arizona State College Archaeological Survey files, has been recorded
at the junction of that stream with the Colorado River ] and below there in
the vicinity of Granite Park[ where Walapai campsites and mescal pits, Ariz.
G:3:2 (ASC), have been recorded]|. These visits included those during
which the Pai were introduced to the 1890 Ghost Dance.

Hopis also frequented Havasupai villages and there was considerable

movement of both peoples on the trading route extending along the south
rim of Grand Canyon.

Sacred Places and Spirits

Shrines and sacred places were few, especially outside Cataract Can-
yon. Spirits were thought to inhabit Gray Mountain on the eastern boundary
of their historic range, and a certain rock formation underlying the Coco-
nino sandstone (at the end of the Great Thumb peninsula in Grand Canyon)
was visited to make rain. The salt deposits on the Colorado River below
the mouth of the Little Colorado were used by the Havasupai but were not
considered sacred. The San Francisco Peaks and Mount Sinyella [an iso-
lated sandstone remnant on the esplanade northeast of Supai village] , were
thought to contain spirits which, if appealed to, could produce rain. People
felt afraid to go too close to them. These landmarks were considered dan-
gerous since visitors to them might cause too much rain or strong winds
that could blow people off the canyon walls.

Virtually every spring known to the Havasupai contained spirits. Of-
ferings of tobacco, peaches, or dried corn were made to these water sources,
and menstruating women were cautioned against visiting them since the
water might disappear. Prayer sticks, however, were not used at springs
as was the Hopi custom.

Conception of the Soul

Spier (1928, 275) indicated that the Havasupaibelieved that '""Each hu-
man has a soul in his heart;..." Our informants confirmed this, virtually
denying a separate term for the soul. It was called ''the heart' and "works
inside with the blood.'" A person had only one soul. Beyond this, however,



there was a vague concept of some powerful aspect coming from the air and
sun which, together with the heart, was a condition of life. '""When the heart
quits, you know they died." We could elicit no additional data as to when

or how the soul entered an individual except that it came from the east.

When a person died, the soul journeyed to the sky people. Shamans
reported that the soul left the body through the pulse area in the throat. The
soul went straight up in the air and then wandered around until it saw '"'that
narrow path that leads to the place of the dead.'" Two lay informants, how-
ever, remarked that the soul stayed with or near the body of a buried per-
son if the body had been interred with the head to the west, [The apparent
discrepancy probably stems from the shamans' over-concern with the spirits
and their exorcism. The souls of shamans depart for a separate place in
the sky. If a person committed suicide his soul would go to the west to
join those of all people who wanted to die. There was a spirit being in the
west who was considered malevolent and who attempted to influence people
to his cause. To the east was another spirit who attempted to counteract
his western counterpart. These looked like humans but did not have human
substance. The one in the east was white; the one in the west was black.
When they quarreled, the eastern spirit made half the world white, and the
western spirit made the other half black. They quarreled often over indi-
viduals, each trying to attract people to his sphere.

It was believed that at death a person became unconscious and had no
knowledge of what was happening. However, after death, while the deceased
was thought to know his identity, his relatives, and where he had lived, he
would not remember his illness. After death, souls took either the form of
a person or of a household pet such as a cat or a dog, and could return as
ghosts. This usually happened at night. If a ghost attempted to return and
communicate with a close friend, the friend would become sick and die. If
ghosts appeared in a darkened form or ''like a fire burning red, " they were
considered more harmful. Occasionally people saw ghosts of the dead
walking by or heard them making noise. The body below the waist appeared
normal, but the upper portions were without head or arms. It was wrong
to try to touch a ghost; one might become weak. If one cried out, one would
fall unconscious. A shaman would be called to sing for one who saw a ghost.
The shaman would walk over the area where the ghost had been encountered
in an attempt to learn why it had wanted the person who saw it to become
sick and die. The shaman then would sing, urging the ghost to leave., Sha-
mans, of course, sang over the patient. One informant, referring to an
event that occurred about 1920, said that one evening when it was nearly
dark he had seen two persons standing by his house. At first he thought
they were neighbors, but noticed that they were dressed in white [ an Anglo
Concept?] and had no heads. It appeared as though smoke was coming
from their necks. He watched a short while and saw them ''turn to nothing. "

=



The next morning he went to a [ Walapai] shaman, Dr. Tommy, from the
Pine Springs-Diamond Creek area. The shaman told him that he, also, had
seen the ghosts. One was a man who had died not long before. The shaman
had talked with the ghosts, who indicated that they meant no harm. But the
shaman ordered them back to the grave. They were not seen again, and Dr.
Tommy did not sing over the patient.

If one dreamed of a deceased person or ''a dead horse you used to keep, "
one would, in the dream, accompany the ghost and eat with him. TUpon
waking, the person would exhale audibly and forcefully, at the same time
brushing the hands away from the face and saying, ''I don't want to go with
you dead people. Go away from me and stay away. ' This procedure was
repeated four times. This was thought to prevent any harm, but if the in-
dividual became sick, a shaman was called. During a dream a person's soul
traveled around, returning before waking. A person should not be awakened
suddenly since the soul might not have time to return.

If men or women dreamed of sexual intercourse, it was proper to re-
late it upon waking. The dream was told after one exhaled and brushed
one's hands away from the face four times. If this was not done, one's
back would stiffen or ''something like a young cottonwood tree will grow on
your backbone so you can't bend before middle age. ' It was dangerous if
one could not remember the details of a sexual dream. Then it would ''stay
in the heart'" and one could not counteract it. There was no danger in for-
getting an ordinary dream.

If one dreamed of being in a precarious place, if awakened suddenly
one must relate it and not keep it in the heart; otherwise either illness would
occur or the spirit would fall from a cliff causing the person to be killed in
the same way.

The Havasupai had but few other omens of impending death. If one
heard an owl hooting during the day or late in the evening, it meant that a
close relative was dying somewhere. The noise of a porcupine could in-
dicate the same. As one informant phrased it, '""Those two are really proof,
because we saw a porcupine in a tree where we camp out and go to bed.
When it just got dark, when we thought we heard an owl say, 'h-hoo, h-hoo,"'
then 'ow, ow, ow,' we saw it was a porcupine. That was dangerous, so we
took a gun, held sticks from the fire to see by, saw it by building up fire,
and shot it. Just a few days later we met some boys who told us a close
relative in Supai was dying. We were near Ashfork. We saw that it was
proof, "




If, while traveling at night, a red fire was seen burning far off, it
meant that someone was dying somewhere. If a snake came inside a wickiup,
someone was sick or had had an accident and would probably die. A husband
was not supposed to kill a snake when his wife was pregnant because the
baby's legs and arms would be weak and limber.,

Should a man see a woman urinating or vice versa, one would die
. : : -
unless one said, "'It's going to witch us, We don't want that.

Shamans and Illness

Formerly, a shaman could give his own spirit to a relative, or it
could be inherited after the shaman's death, If it was given during life,
the new shaman had to remain with the older for four nights. The older
shaman sang over him in order that his spirit would become familiar with
the initiate and remain with him. A '"spiritual string' passed between the
mouths of the two men; this, a part of the spirit, was swallowed by the
initiate, It enabled the shaman to see over his patients' bodies and was
thought to aid in the diagnosis and destruction of the illness. The new sha-
man, notwithstanding, then had to dream to acquire his power through songs.
Otherwise the spirit would not remain with him.

Occasionally a man aspiring to be a shaman would pay for it. Dr.
Tommy was paid a horse for his spirit,

The '"'string'' referred toabove was used in the following way: The
shaman would first remove it from his mouth and exhibit it to the spectators.
Then he would appear to insert it through the patient's head or throat for the
diagnosis. Other shamans diagnosed by placing their hands or elbows on
the mouth of the patient. They withdrew the illness this way also. Some
then swallowed the sickness, others blew it away. Most, however, sucked
the afflicted area of the body.

Rock Jones, a shaman when Spier (1928, 278) worked with the Hava-
supai, often treated a patient by singing and pressing his hands on various
portions of the patient's body. He stood up except while singing or shaking
his gourd rattle. During Spier's study, Rock Jones was a weather shaman
but later learned curing from his brother,

Diagnosis also was accomplished by singing special songs, which
would be answered by the shaman's spirit, often in the guise of an old woman
or a small boy who were sky people. The female spirit is Gimni dem gen-
wi va (old woman living by herself) and the boy is Hihman kai ij gen wi va
(little boy living by himself). He was thought to be her grandson, The




woman lived in the west, the boy in the east. Each shaman had his own
individual songs to attract his spirit., These were not given to a new
shaman,

Another curing shaman received his power through a small bone that
had been given to him from a cave. He then had a dream in which the bone
talked to him and told him it would give him the power to become a shaman.
He kept the bone for two years, at which time a Walapai shaman took it a-
way on the pretense that it might otherwise be harmful to the Havasupai.
However, the bone continued to appear in the Havasupai shaman's dreams
and taught him curing songs,

The shaman who served as our informant had not been one during Spier's
day. He began about 1931 or 1932 when he started dreaming about i;c. These
dreams came to him not through his own desire, but because Pagiyova, a
localized mythical culture hero (Spier, 1928, 277) wanted it. This coin-
cided with a time when his mother was ill. During his dreams he didn't
see anyone, but heard an unidentifiable voice telling him what to do. Later,
after he no longer heard the voice, the spirit became visible. In a dream
the spirit took him through the air to Red Butte, south of Grand Canyon
village [where, incidentally, the informant was born]. He saw the spirit
in human form approaching, mounted on a white horse. The spirit dis-
mounted and shook hands, saying, "T am not a dead person, I am a man
just like you. Do you have any relatives who have died?' When the in-
formant replied in the negative, the spirit said, "A relative of yours died
and went northeast. Then he turned south and he is over at my place. "

Our informant thought, 'Maybe it's my brother, ' but he didn't tell the
spirit. The spirit then said, '""There will be a new kind of sickness that will
come to everybody, white men and Indians. The sickness comes from the
[Sino-Japanese? ] war they are having across the ocean. It will come to

the Indians first.'" When the spirit first shook hands he made '"white lightning"
enter the informant's upper left arm and this later aided his power. The
spirit then taught him to sing power songs and instructed him in shamanistic
ritual. He learned many curing songs and had to remember their meaning.
If he forgot, he would die. It took five or six years for himto become com-
petent. [I was unable to ascertain whether or not the informant had past
contacts with Navajo singers, who traditionally rode white horses. |

After he had become a shaman he visited the eastern spirit being
often, and thought he had been adopted by it. The spirit had made four
hands [ method unknown]. Only the first of these hands, a right one, was
benevolent; the other three were left and were harmful. Sick people were
"transported'' [by this particular shaman] to the place in the east where the
hands were. If the patient chose the first hand to shake he would recover;
otherwise the illness would remain,






