Yanawant
Paiute Places and Landscapes in the
Arizon3 Strip

Volume One
of
The Arizona Strip Landscapes and Place Name Study

S

Prepared by

Richard W. Stoffle
Kathleen Van Vlack
Alex K. Carroll
Fletcher Chmara-Huff
Aja Martinez

December 15, 2005
Final Draft






Y anawant
Paiute Places and L andscapesin the Arizona Strip

Volume One
Of
The Arizona Strip Landscapes and Place Name Study

Prepared for
Bureau of Land M anagement,
Arizona Strip Field Office
St. George, Utah

Prepared by

Richard W. Stoffle
Kathleen A. Van Vlack
Alex K. Carroll
Fletcher Chmara-Huff
AjaMartinez

With the Assistance of

Shawn Kelly
And
Susie K oesnter

Report of work carried out under contract number #AAA000011T OAAF030023






TABLE OF CONTENTS

LIST OF FIGURES ..ottt e e e e et e e e e aaaaaae e e e e e e e e s s ninnnns v
LIST OF TABLES ...ttt Xiii
ACKNOWIEAGEMENIS ...t e et e e e e e e e e e e eeeaeeeeeesesssrnnnns iX
0] 411V T o Xi
[ 1] = Tt PUPPRRRPPR XVi
Chapter One
Introduction to the Study
By

Richard Stoffle and Kathleen Van Vlack

0o [0t i o] o PP OTPPPPPP 1
1.1 The BLM Resource Management Plan.......cccccceeiioiiiiiiiiiiiiie e, 1
0 2 1= ¢ o USSP UPUPPUURPSR 3
1.2 Regulatory and Historical Background.... . .....coeeeiiiiiiiiiinieeeeeeeeceeeeeeee e 4
1.2.1 General CONSUIATION .....ooeeee e e sttt e s s e eenee e s e e e e e e e e eeeeees 5
1.2.2 SPeCific CONSUIALION .........cciiiieie e e e e e e e e e e e e e e e er e e e eeeeeeaennnan 5
1.3 Culturally Affiliated TrDES.......uuuii e 6
1.4 CONAUCEING SITE VISIES ....ceiiiiiiieiiiet e eeeetttttttaiee s s s s e e e e e e e e e e e eeeeeeeeeeeeeeeesessennnnns 9
1.5 Fieldwork Activities and Place ldentificationS............cccoevvvveeeeviiiiiiiiiiine e, 10
1.6 SUMMArY Of INTEIVIEWS.......vvieiiiii s eeeeee e e e e s 11
1.7 Data Collection INSTIUMENTS ........ciiiiieeeeeeieeee e e e e e 12
1.8 About the Bureau of Applied Research in Antlotogy...........ccoooviiiiiiiiiiiiiiiiiiien. 14



Chapter Two
Modeling American Indian Landscapes
By
Richard Stoffle

oo 18 ox 1 o] o OSSP 18
2.1 TNE BASIC CONCEPLS. .. uuuuuirririeiiiiiiteeeeeeieteeeeee e e e e e e e e e s s s s s e s bbb beeeeeee e e e e e e e e aaannns 19
B 0 R T o - PR PUUPRRRP 19
2.1.2 Elements Of the UNIVEISE ........uuuiiieeeee ettt e e 22
2.1.3 Making and USING TOOIS.....cccuiiiieiiieeiiiiiie e s 23
2.1.4 Places (Landmarks)........coooiiiiiiiiieeeeee e 25
2.1.5 CURUIal LANUSCAPES....uuvuuuuiiiei et eeeeemmiiiss e e e e e e e e ee et e e eeeeetraaaa s ssneeenan e e e e e aeaeaees 26
2.2 The Nevada Regional MOdEl ..............ueemmmmmiiiiiiii e 27
2.2.1 Creation PIACES.........uuiiiieee et 28
2.2.2 Ceremonial PlaCES...........uuuuuuiiiiiiiees ettt eerne e e e e e e e e aaes 31
2.2.3 RESIHENCE PIACES......ciiiiiiiii ittt 44
2.3 CONCIUSIONS ...ttt et e e e e e e e e e e e e sssrs e e e e e aaaaaaaeeeas 46
2.3.1 INEr-ELNNIC USES ... ee e e e e ee e 46
2.3.2 Traveling to PUN@ SPOLS........cooiiiiiieieee e a7
2.3.3 ShiftiNng Place LOGIC.......ccceiiii ottt e e e 47
2.3.4 Re-CenteriNg TREOIY .....ciieiii oottt s s e e e e e e e e e e e e e eeeeeeeneeeeeennnnnes 48
Chapter Three
Cultural Affiliation and Historic Memory in the Ari zona Strip
By

Alex Carroll

oo 18 o 1o o I 50
3.1 Place and SPace STUGIES......ccciiii et s s e e e e e e e e e e e e e e e e ee e e eeeeeeeeeeeennnnes 51
3.1.2 CONCEPLS Of SPACE......ciiiiiiiiii it ceeemr e e e ettt e et e e e e ar e e e e eeeessrneeaeaenes 52
3.1.3 Space Studies of the ArizoNa StHP ....ceieiiiiie e 52
3.1.4. Towards a Place Understanding.......cccccceeeeiiiiiieeeieiiieeiii e eeeee e 57
G0t R 1S o o Y/ =T o o S 58



3.2 Literature on Discounting NUMIC CUIUIE ..cee.iiiiiiiiiiiiiiiiee e 59

3.2.1 The Devolving Southern Paiute Culture in EAnoerican Perceptions ................. 60
G0 I 1153 o [o 1Y/ [T T PSPPSR 63
3.4 Southern Paiute FarmMiNg.......cccooeiiiieieeeeieieeeeeeesss s e e e e e e e e e e e e e e e eeeeeeeeeeaannnns 65
3.4.1 Southern Paiute Farming on the Santa Clar@rRI...............cceevviiiiiiiiiiiinneee 66
3.4.2 Population and Irrigation ACIES ........cueueiiiiiiiiiiieieee et 66
3.4.3 Water Management for FIood CONtrol.. ..o .oveeeeeeeiiiiiiiiiiiiiie e ceeeeeeeveeeeeee, 68
3.5 EthNIC FrONTEIS. ..ottt e e e e e e s e e e e e e e e e e e e s s s e nnnnes 71
3.5.1 Hopi and Paiute CONNECHION ........uuuuuieee ettt e e e e 72
3.5.2 Hualapai and Paiute CONNECLION ....... .o eeeeieeeeeeeeieeeee et eeeeeeee e 72
3.6 Recapturing NUmMIiC KNOWIEAQE...........uuimmriiieeeeeeeeiree e eeeeeee e 73
3.6.1 GYPSUIM CAVE....cuuiiiiiiiieiiiiie e s et s et e e eata e e eat s e e et e e e e ta s e s eeaaa s e e et e e eesnn s 73
G o] [od (151 o] K= PSS 76

Chapter Four
Site by Site Analysis
By
Kathleen Van Vlack, Alex Carroll, Aja Martinez, and Fletcher Chmara-Huff

oo [0 Tt o] o PP 78
Nt R VL o T o SRR 80
4.2 WIlow Gathering SIte ......cooiiiiiieieeeeei e e 87
4.3 HOISE VAllBY ...ttt ettt e e e e e e et e e e e e e e e e e e 91
4.4 Little BIACK MOUNTAIN .......cooiiiiii et ee e e e e s 99
4.5 DIiamond BULLE .........ooiiiiiiiiiiiiiiteeeee e e e sttt e e e et e e e e e s e bbb e e e 106
4.6 Little SPrings Lava FIOW ........ccoooo oo 111

L A N\ E= V0 0] 0= 111 ST =T o PP RPPRPPN 118
4.8 CONAOI REIEASE SILE.......uuiiiiiiiiiii ettt eeee e e 124
4.9 SIgNALUIE ROCK......uiiiiiii e eeeeeeee e ee e e e e s e e e e e e e e e e e eeees 133
4.10 West BENCh PUEDIO .........oiii e 143

I O - o 0] o S = oo | S 152
4.12 San Juan Paiute Homestead ............coovieeeeiiiiie e 159



Chapter Five
Cultural Landscapes
By
Richard Stoffle, Kathleen Van Vlack, and Fletcher Gimara-Huff

oo [¥ox 1o o AP PRTR 165
5.1 Landscapes and Traditional Cultural Properties..............ccccccivviiiiiiiiieeeeeceenn. 165
5.2 Previous Cultural Landscape Studies and anvibigpMethodology....................... 167
5.3 The Next Stages of Methodology ..........cocoeeeirereeeecc e 172
5.3.1 Kinds of Place Connections and Kinds of La@aldscapes............cccceeevvvervinnnnne 172
5.3.2 SPiritual CONNECTIONS......uueiiiiiiiiiieiee et re e 173
5.3.3 Physical CONNECLIONS ..........cciiiiis ettt e e e e e e e e e e e e e e e e ee e rennnneeseseennnnns 178
5.4 Piecing the Landscape PUZZIE...........ccoeemeeiiiiiiiiiiee e 182
5.5 Local Landscapes Involving the Mount Trumbudighon ..............oviiiiiiiiiinnnenn. 183
5.5.1 Toroweap Local LandSCape .........cccuueemmmmmiiiiiiiiiiiiiiiiei e 183
5.5.2 Vulcan’s Throne Local LandSCape .......cceeeeeiiiiiiiieeiiiieeeeeeeiee e 188
5.6 The Future of Local LandSCapes..........ceummmmieeieeeeeeeeeeiiieieeeiiiiiiies e eeeeee s 192
Y] (=] =] [ 3T O | =T o H R 194
Appendix A: Forms Used in the Study..............ooooiiiiiiiiieeeeeee 217
Appendix B: Field Work Chronology ...........ceeeeuuuiiiiiiiiiieiee e eeeeeeeveeeeeee e 250



LIST OF FIGURES

BLM Representative and Southern Paiute Elders.............coovvvvviiiiiiiiiiiieee e, iX
Southern Paiute Elders and UofA Ethnographers............oooovviiiiiiii e, X
Map A The Southern Paiute NatioN............cc oo eeee e Xili
Biotic Communities of NOrthern AriZONa........ccceeeviveveeieiiiiiiiiiieee e eeeeeee Xiv
Figure 1.1 Southern Paiute Elder with UofA Ethn@ii@r ............ccccoevveiviiiiiieiiiieeeeen 2..
Figure 1.2 Traditional Southern Paiute Territory.......cccoeeeiviieeeieiiiiiieeeee s 7

Figure 1.3 UofA Ethnographers and Southern Pailderk at Toroweap Overlook....... 14
Figure 2.1: Numic Territory as lllustrated in tharibook of the

North American INdian Vol L1 ..o 20
Figure 2.2: Elements of @ bOW and arrOW.............euuveeiiiiiiiiiie e 25
Figure 2.3: Place connections identified in southidéevada, April 2001 ...........cccceen...... 29
Figure 2.4: The Sierra Mountains south of CoyotééyaCreation

Place of the Owens Valley Paiute PEOPIE ... oo errrrrmmmiiiaiieaeeeeeeeeeeeeeeeiviiieeeeneeeens 30
Figure 2.5: Scrugham Peak and Buckboard Mesa floosi®ne Mt..............ccceeeeiins 34
Figure 2.6: First Menses site in the Hot Creek Maiims ..................cvviiiiiieiieeeeeeee o 35
Figure 2.7: Vulva-glyph at First Menses site in Ha Creek ..............cooevvvvvvinnnnnnnnn. 36..
Figure 2.8: Sugarloaf Mountain, the Colorado Rieer] Black Canyon......................... 44
Figure 4.1 BLM Representative with a UofA Ethnodrap...............ccceeeeeiiiiiiiiiiiiinnnnns 79
Figure 4.2 Grand Canyon Overlook at TWIiN POINLu...eueeeiiieee e 81
Figure 4.3 Southern Paiute Elders at TWin POINt.............ccccooviiiiiiiie e 85
Figure 4.4 BLM representative and Southern Paildlere..................cccoovevveieeiinnnnn 38.
Figure 4.5 Southern Paiute Elder collecting Indi@bacco ................cceeevvviviiininnnnn, 90..
Figure 4.6 Southern Paiute Elders Viewing Rhusobala.................ccooeoiviiiiiiiniinns 91..
Figure 4.7 UofA Ethnographer and Southern Paiutgrésentative at Horse Valley ......92
Figure 4.8 Southern Paiute Elders at Horse Valley...........cccccceveiiiiiiiii e 93
Figure 4.9 Remnants of Southern Paiute housesraeH@lley .............ccccevvvvvveeeennnnn. 97

Figure 4.10 Southern Paiute elders with a UofA Btrapher



AL LIittle BIACK MOUNTAIN . ... et e e e e e anans 100

Figure 4.11 Rock Art at Little Black MOUNTAIN . ceeevvvvviiiiiiieeieiiiiiieeeen 104
Figure 4.12 Overview of Diamond BULLE ........cccceeiiiiieiiiiieeeee e 106
Figure 4.13 Cactus found at Diamond BULLE .......cccccceeeeeiiiiieeeiiiiiieeeeeee, 110
Figure 4.14 UofA Ethnographer and Southern Pailder&

At Little SPrings LaVa FIOW .........ooiiiiiiii et 112
Figure 4.15 Southern Paiute Elders and BLM Reptatiga

At Little SPprings Lava FIOW ..........coovviiiiimmmmeieie e e e 116
Figure 4.16 Trail iINt0 NamMPAWEAP .......uuuieeeiiiiiiiiiee e e e e e e e eeeeeeeeebeennneeeeees 118
Figure 4.17 Rock Art found at Nampaweap ..........cooevviiiiiiiiiiiiiiiiiiiiieeeeeee e 122
Figure 4.18 Condor Release Site along the Vermilibfis .............ccccceeveiiiiiiieinnnnnnee, 32
Figure 4.19 Southern Paiute elders and BLM Reptatiee watching Condors........... 131
Figure 4.20 SigNature ROCK ..........oiiiii e 134
Figure 4.21 Southern Paiute Elders at Signatur&KRQC...........cccevviiiiiiiiiiinnninnnnn. 139
Figure 4.22 1sabel Kelly’S MAp .....covvvveiiiiemeeeeeeeeeee et e e e e e e e anaaaee e e e e e 140
Figure 4.23 Southern Paiute elders at West BeneblBuU...................cooooiiiiiniiiinnnns 441
Figure 4.24 Remains of a House Structure at WestiB@ueblo..............ccccveiiiinnnn. 145
Figure 4.25 Artifacts at West Bench PUebIO.............ooooiiiiiiiiiie 150
Figure 4.26 Overview of Jacob’s POOL.........o e 152
Figure 4.27 Southern Paiute Elders, BLM Represemetaind UofA Ethnographers.....158
Figure 4.28 Southern Paiute Elders at the entramttee San Juan Paiute Homestead..159
Figure 4.29 Lees Ferry Homestead...........cooeeiiiiiiiiiiiiiieee et 162
Figure 5.1 Sites and Connections Identified wit Rock Art FOrm..........cccccceeeniinnn, 170
Figure 5.2 Sites and Connections Identified with 8ite Form .............cccoeeviiiiiiiviiinnns 170
Figure 5.3 Sites and Connections Identified with ltlandscape Form.............ccccce..... 170
Figure 5.4 Sites and Connections Identified withBaise Map..........cccccvvvvviiiiiiinnnnnn. 170
Figure 5.5 Aggregate Map of Sites and Connections

Identified by Tribal Representatives..............iiiiiiiiiie e 171
Figure 5.6 Remotely Sensed Image of the Mount Tulhitegion..............ccccceeeeeennn. 184
Figure 5.7 Toroweap Local LandSCape........cccaeeemurrmmmiiiiiiieeeeeeeeeeeeeeeeieiieinensaeees 185
Figure 5.8 Vulcan’s Throne Local LandsScape...........ooovviiiiiiiiiiiiiiiiiiiieeeeeeee e 188

Vi



LIST OF TABLES

Table 1.1 Formal and Informal Interviews
Conducted during Four Field SESSIONS . cveeeeeeeiiiiiiieiiiiiiieeee e eeeeeee e

Table 1.2 Formal Interviews by Location
Where Conducted and FOrm USEd.......ccceeiiiiiiiiiiiiiiiiiiieee e eeeeeeee e

vii



Acknowledgements

This volume of the report is the result of the gBoof many individuals. The authors
would like to express their appreciation to GloBalletts-Benson of the Bureau of Land
Management for her continued support and assistémoeighout this study. She, not only,
served an important role in organizing and planrong four field sessions, but she provided
transportation while out in the field. Getting teetremote areas of the Arizona Strip would have
been difficult without her. Additionally, we woulike to thank Roger Taylor, the field manager
for the Arizona Strip Field Office and Diana Hawkise planner for the Arizona Strip, for their
support and guidance during the field work portdrour study. Special thanks are due to Mike
Small of the BLM, who came out on one of our fisleksions and gave a brief presentation on
his work with the California condors. He providete&escope so the elders could view the birds
on top of the Vermilion Cliffs. Finally, we wouldke to thank Rick Karl, Arizona State
Archaeologist and the AZSITE Administrator at thezAna State Museum. He provided us with
archaeological information and topographic mapsHerplaces we visited.

BLM Representative and Southern Paiute Elders

Most importantly, the authors wish to express te@icere gratitude to all of the Southern
Paiute people who participated in the study. Toaddlithe involved tribal chairpersons and
especially the tribal representatives who partigigan the field work, we express our more
heartfelt thanks for taking the time away from th@imilies and busy schedules to share their
knowledge of traditional life and cultural resowscen the Arizona Strip. Without the
collaboration and participation of Southern Pakltders and experts, this study could not have
been done. They deserve an equal share of the twedhe data and findings contained in this
report.

viii



The individuals who took part in this study are:

Kaibab Paiute Tribe Moapa Band of Paiutes
Charley Bulletts Calvin Meyers
lla Bulletts

Brenda Drye
Glendora Homer
Leon John.
Eileen Posvar
Gevene Savala
Manuel Savala

Paiute Indian Tribe of Utah San Juan Paiute Tribe
Eleanor Tom Grace Lehi

Marilyn Jake Helen Lehi

Tara Marlowe Mabel Lehi

Glen Rogers Benly Whiskers
Milton Rogers Henry Whiskers
Clarence John Clyde Whiskers

Norman Zuniga

We would also like to acknowledge the elders, wiere longer with us. They helped
lay the foundation for this study over the pasttyhyears. The knowledge that they shared with
us combined with the knowledge shared with us dutfins study allowed us to better understand
the Arizona Strip as a culturally central plac&tmthern Paiute people.

Southern Paiute Elders and UofA Ethnographers



Foreword

The title of this volumeYanawant reflects a traditional term which has been gldgse
mean the traditional Southern Paiute territory #ratompasses the lands currently called by the
Anglo term Arizona Strip. The Paiute term conveyw/@ld of information about traditional
social and political structure. Much of this dissiosr has been presented in previous BLM
cultural resource reports, so it is available, moit reprinted here. A map of traditional territory
and a few thoughts from past analysis are providékis foreword.

The traditional social and political structure lbétSouthern Paiutes can best be described
as a nation or one tribe; however, both termsifadlifferent ways to convey key aspects of
traditional social organization. The Southern Raination was organized around a system of
local residential bands headed by chiefs, grouplkaoids organized into shared resource-base
districts headed by a chief, and very large rediaodections of districts headed by subtribal
chiefs. They were all under the leadership of @ lulgief who represented some ultimate social-
political-religious functions. Here we are mosteirgsted in the subtribal areas, their leadership,
and a theory regarding their ecological purpose.

Subtribes

Just below the level of the Southern Paiute natisra whole, there were two or more
large socio-political divisions, each encompassngumber of neighboring districts (See Map
A). The divisions would have included geographicalbntiguous districts having particularly
close ties of economic exchange, intermarriage patitical cooperation. The evidence for these
intermediate-scale political divisions within theushern Paiute nation is sketchy, however, past
research suggests that prior to about 1825 theyehanze been two divisions; a western subtribe
called paran'|jitsin" (Sapir 1910:3, herein rendered Raranay)] and an eastern subtribe that
derives from a native designation that Jacob Hamielcorded a¥anawant(Stoffle and Dobyns
1983a, 1983b; Stoffle et al. 1991:7-8; Brooks 1930L.ittle 1881).

ParanayiSubtribe

The termParanayiloosely translates into "marshy spring people"dg® 1910:202) or
"people with a foot in the water" (Palmer 1928:K&jly 1934:554) and refers specifically to the
Paiute people who lived in the Pahranagat Valleyditev Valley-Moapa Valley riverine oasis.
Although the name has been used by some scholadasd name for the Pahranagat Valley
Paiutes, it is evident that the aboriginal usehefterm was much broader.

The water referred to in the designation flows dawe Pahranagat Valley, Meadow
Valley Wash, and on to join with the Muddy Rivehi§; in turn, joins with the Virgin River, and
then flows into the Colorado River. From the Cotlord&iver back upstream to the headwaters of
Pahranagat Valley and Meadow Valley ran the riblicn-oasis where people cultivated food



crops. We now know that the area contained a n&twbispiritual places and traveling paths
under ground in the hydrological system where whadries moved.

The Muddy River appears to have been the headgsastethis subtribe. The western
division of the Southern Paiute nation seems tehmeen too populous and too wide ranging to
be properly labeled a district. TherefoRaranayi might properly be considered one of two
subtribes constituting the Southern Paiute natidmere the term "subtribe" is used in a purely
technical sense to indicate that the tribe formeodysisted of western and eastern components.

Previous studies (Stoffle and Dobyns 1983a, 1988iggest that, when Euro-American
colonization of southern Nevada began, the entestern and southern portion of the Southern
Paiute nation was known d&aranayi Within this great geographical area were a nundfer
districts (a concept discussed more later) inclydithe Moapa/Paranagat, Las Vegas,
Pahrump/Ash Meadows, and Chemehuevi districts.

YanawantSubtribe

Southern Paiutes inhabiting the higher altitudstgalus of southern Utah and northern
Arizona planted their summer crops primarily in Banta Clara River oasis, the Virgin River
near the Santa Clara tributary, and all along Kabedek. Paiute farmers grew maize and other
crops on sand-bar fields along the Colorado Rivée San Juan Southern Paiute people may
have stayed south of the larger stream, plantingagses along the San Juan River and its
tributaries, at Paiute Canyon, and the springsveash floodplains along the Echo Cliffs to the
Moenkopi area near Tuba City (Bunte and FrankliB7t90). The eastern subtribe may have
been self-labeleanawaniBrooks 1950:27).

The Santa Clara Paiute people in the 1850s usexntna for themselves that English
speakers recorded a&snawantwith several variant spellings. For example, Jadamblin used
the termYanawantfor the Indian people of the region. He attributbs usage to the Indian
people themselves, including their overall Chietsigavits. Hamblin quoted the chief as saying
"I want all the Yamnawants to love the Mormonsth# time," (Corbett 1952:84). In his mid-
1850s narratives, Hamblin often referred to the afeants: "the Yannewants were much
alarmed,” (Hamblin 1951:18); "a good feeling prés@iamong the Yanwants as they call
themselves," (Little 1969:39); | started for Gr&ait Lake City in company with Thales Haskell
and Tut-se-gavit (the Yamnawant Chief)," (Corb&$2:114; Hamblin 1951:27).

Yanawant Ecology

The relation between ecosystems and socio-politioit becomes evident in both the
structure and naming of these subtribes and istiiueture of the districts. The key contributions
that riverine oases made to Southern Paiute sehsistcaused certain major streams to be
geographically central to traditional life. It important to note, however, that socio-political
units do not always exactly fit the natural boumemaof ecosystems.

Xi



YANAWANT

* (eastern subtribe)

Pahute Mesa

Avawatz Mts.

Colorado R.

J\AOId Dad Mts.

A
R Old Woman Mts.

-
-

subtribe boundary

perennial stream

—

intermittant stream

100 km

SOUTHERN PAIUTE NATION

Map A The Southern Paiute Nation

Xii



Yanawant is a very special area in terms of ecoldtpe following vegetation zone map
indicates this biogeographical complexity. As reskars we have know for years that the
Southern Paiute districts (see Chapter One - Fifjifewere oriented in such a way to include
similar portions of the Yanawant ecosystem. Morecsally all districts had a zone for
permanent settlements based on irrigated farmifigligtricts also had upland zones for hunting
and gathering of higher elevation plants. They &swed to have sandy zones and grasslands
for growing Indian Rice Grass @n) and hunting antelope. Only recently have we aslaaic-
based researchers begun to understand the ecollmgjaunderlying the social structure of the
sub-tribes.
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Biotic Communities of Northern Arizona

Yanawant with its social organization based in paria network of band and district chiefs had
within it many redundant ecological zones. We n@kdve that this redundancy provided all of
the Indian people within the subtribe witbsiliency (Berkes, 1998). Thus if a drought, fire, or
pest infestation were to reduce or even eliminateréain resource in one area, information of
this threat to the local people would be conveyedugh the chief system to others. The other
chiefs would be responsible for either sendingaegients for the missing food stuffs to the
local people now without those resources or peeahithose people to travel to another specified
district to gather the missing resources. The hiblef would have overseen this process to
assure that the resolution of the problem was abjgtfor all the people of his subtribe. We
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believe that the Paiute social system involvingtadid a networked hierarchy of chiefs was
developed in part to resolve serious environmereeturbations impacting local groups.

This is a resource topic of great significancetfer AZ BLM because the large cultural
landscapes, whether they are based on the distmibwatf food or spirituality, would have
functioned to equitably distribute these resourddse high chief system would, in turn, have
been the ecological management system neededdiweesrious perturbations. We believe this
is a research topic which will go far in developicgmmon understandings that can serve as a
basis of cooperative tribal and agency management.
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Preface

This report is the product of a study funded by Bueeau of Land Management (BLM)
entitled, The Arizona Strip Cultural Landscape and Place N&tely.The study has five main
objectives: (1) to provide an overview of Americémdian Cultural Landscapes and their
relevance for federal agency practices, (2) to nlesahe ethnographic, historic, and cultural
bases for Southern Paiute communities’ accessrtmylar sites within the Arizona Strip, (3) to
identify Numic place names, trails, and storieesded with selected cultural landscape sites
within the Arizona Strip, (4) to include descript® of the cultural significance of natural
resources and physical environmental features latted cultural landscape sites, and (5) to
determine the need for future studies based on igiwpgified in the historic and ethnographic
record. The study is intended to serve as a fouwrddor identifying and managing Native
American resources, cultural sites and culturad$aapes on the Arizona Strip.

This report is organized in two volumes. The firastume is entitledranawant — Paiute
Places and Landscapes in the Arizona Stilipe second report is entitleéthnawant — Paiute
Places and Landscapes in the Arizona Staipd it draws upon historical accounts, diariesl a
oral histories to document Southern Paiute occapatnd use of the Arizona Strip from the time
of European and Euro-American contact until thedi@df the twentieth century. The volume
also includes Paiute names for 148 places on atieeimicinity of the Arizona Strip

Volume One (this report), is focused on direceémtews with Southern Paiute people at
places in the Arizona Strip. These locations wedresen to represent kinds of places that are
culturally significant to Southern Paiute peopl@e3e include rock art sites, archaeology sites,
springs, rivers, canyons, mountains, lava flowsl areas with special vistas. These places were
chosen by representatives of the involved tribes,BAM staff, and the project director at the
Bureau of Applied Research in Anthropology at threvdrsity of Arizona. This is a first study of
its kind funded by the AZ BLM and so a study goaswo see what kinds of contemporary
cultural importance would be assigned by Indianpbeao kinds of places. It was thus
impossible to go to all places of cultural sigrafice in the Arizona Strip so the study lays a
foundation for more comprehensive studies in theréu

Some kinds of places, such as historic period dagites, like the 1890 Ghost Dance site
in Kanab Creek, were not visited because they lo#ldl ireen studied and reported on or because
of access difficultly. Other sites such as prehistand historic Indian burial areas were neither
visited nor discussed because of cultural sentitiBuch sites are scattered across the Arizona
Strip and eventually should be formally studied &edome part of the BLM cultural sensitivity
data base.

Indian people say that the world is integrated andnected. This simple statement
reflects a complex system of place to place reiatips that are the foundation of cultural
landscapes. These cultural landscapes provide reedpda and meaning for many places that
would otherwise not be understood strictly by isadaanalysis. This effort has been able to bring

XV



place interpretation and analysis to the level aifal landscapes. The number of interviews
needed to provide such analysis was not availavlalf areas of the Arizona Strip so only two
local landscapes are discussed in this report rafirfgs. The highlighted local landscapes,
however, do document that this level of culturalgsis is there for future analysis.

Local landscapes are integrated into larger scatkta some degree more culturally
importance landscapes. None of these larger lapdsdaave been presented in this report, even
though we know they do exist based on previousesud the region. Eventually, future studies
can document most of the culturally significantgels, the primary local landscapes, and the key
large scale cultural landscapes. The larger lap#scauch as the path to the afterlife traveled by
the deceased as a part of the Cry ceremony anthogr& trails to interethnic ceremonial areas,
are shared with other American Indian ethnic grogpecifically the Hualapai, Havasupai, and
Hopi, who eventually need to be formally involvedsitudies of places and cultural significance
in the Arizona Strip.

The BLM and neighboring Federal and State land mament agencies will not be able
to fully manage these cultural resources until they placed into the cultural landscapes which
explain them and give them cultural meaning. At egmint, Southern Paiute tribal governments
and elders desire to become partners with theser&ethnd management agencies in the
management of the traditional cultural resourcas ¢kist in Yanawant.
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Chapter One
Introduction to the Study

by
Richard Stoffle
and
Kathleen Van Vlack

This report is one of two contributions to a largandy funded by the Bureau of Land
Management (BLM) entitledThe Arizona Strip Cultural Landscape and Place Né&bbedy.
That study has five main objectives: (1) to provate overview of American Indian Cultural
Landscapes and their relevance for federal agenrastipes, (2) to describe the ethnographic,
historic, and cultural bases for communities’ asc@sparticular sites within the Arizona Strip,
(3) to identify Numic place names, trails, and ie®mssociated with selected cultural landscape
sites within the Arizona Strip, (4) to include degtions of the cultural significance of natural
resources and physical environmental features latted cultural landscape sites, and (5) to
determine the need for future studies based on igiwpgified in the historic and ethnographic
record. The larger study is intended to servefasiadation for identifying and managing Native
American resources, cultural sites and culturad$aapes on the Arizona Strip.

This report contributes to each objectiveAoizona Strip Cultural Landscape and Place
Name StudyWhereas the first volume of this study principaltilizes ethnohistoric documents
and oral histories as a means of achieving a dpgeiapective on each of the study objectives,
this second volume’s methodology emphasizes fietdrviews conducted at particular places
identified as being culturally significant to Soeth Paiute people. Together the two reports
contribute to a fuller understanding of all studyestives.

1.1 The BLM Resource Management Plan

The Cultural Landscape and Place Name study wagriekto inform and contribute to
the Arizona Strip Resource Management Plan of thran& Canyon-Parashant National
Monument, the Vermilion Cliffs National Monumentdaother areas managed by the BLM in
the Arizona Strip (hereinafter referred to as tidFR. A draft of the RMP was completed in
early 2004. This date was prior to the scheduledptetion date for this Cultural Landscape and
Place Name study, and consequently the planninigeofdf the BLM requested an Initial
Assessment. That report which was entitladial Findings from the Arizona Strip Cultural
Landscape and Place Name Study, August 21-24, 2003ctober 23- 26, 2003Stoffle et al
2004) was based on field interviews and tieringe (below) and was designed to help inform
BLM actions with regard to Southern Paiute issugb@ncerns in the management area.

The Federal Land Policy and Management Act of 16ifécts the BLM to develop
maintain, and when necessary to revise land uses dla provide for the appropriate use of



public lands. An RMP use plan that describes broadiiple-use guidance for managing public
lands and mineral estates is developed with pudfid tribal involvement in the planning
process. The planning process is further guidedBhi regulations (43 CFR 1600) and
regulations prepared by the Council on EnvironmeQtality (40 CFR 1500).

The Arizona Strip RMP planning process began ingheng of 2002 with a series of
Public Scoping Meetings, which were used to deteemielevantplanning issuesin the
management area. These are issues of wide pullieon By contrastnanagement concerns
deal with more specific resource management and lme issues. These concerns and issues
sometimes overlap (Bureau of Land Management anidma Park Service 2002).

The Initial Assessment report highlighted SouthBeiute tribal management concerns
which the tribal governments believe should beudet in the RMP. Their concerns largely fell
under the umbrella of general management concernsitger planning issues were presented as
well. It should be noted however that this Initleésessment document did not address all
American Indian issues and concerns that can aegarding the management of resources
within the study area. This report should insteadriewed as a tool for developing strategies to
address both present and future management coneerhsssue regarding resources found
within the Arizona Strip. Furthermore, this InitiAlssessment document informs the purpose,
significance, and mission statements outlined m Anizona Planning Bulletin of December
2002 (Bureau of Land Management and National Parki& 2002) regarding Native American
involvement in the management of the Arizona Strip.

Figure 1.1 Southern Paiute Elder with UofA Ethnqgrar



1.1.2 Tiering

The RMP and this study were informed by variousdistsy some of which were
conducted under the National Environmental Poliat ANEPA) and Environmental Impact
Statements (EIS). These studies are done in catisultwith stakeholders who are potentially
impacted by the decision making process. The fédgneernment requires that research being
prepared for an EIS not unnecessarily duplicateipus studies. This is a process calieding,
which involves building one study upon anothergaah a conclusion regarding what resources
are present in the potentially affected environmemd what impacts to those resources may
result from the proposed project.

The types of questions asked in the course ofctiiisiral landscape and place study, and
to some extent even the exact survey instrumentge been used over recent decades during a
number of projects and ethnographic studies sitlatethe edges of the Arizona Strip. These
projects all involved persons from the current lémsity of Arizona ethnographic team and
Southern Paiute people and tribes currently invibinethe study.

The following is a list of more than a dozen repdhat have been used for tiering during
this study:

e 2004 Traditional Resource Use of the Flagstaff Area Moeuts (Toupal and Stoffle
2004).

e 2000 Ha'tata (The Backbone of the River): American Imdisthnographic Studies
Regarding the Hoover Dam Bypass Proj&d¢port prepared for the Federal
Highway Administration. Incorporates research rssinbm the Phase 1 (1998)
and Phase Il (2000) field projects (Stoffle, e28100d).

e 2000 Ethnographic Assessment of Kaibab Paiute Cultueddrrces in Grand
Staircase-Escalante National Monument, URkport prepared for the Kaibab
Paiute Tribe and the U. S. Department of the lateBureau of Land
Management, Grand Staircase-Escalante National Ment(Stoffle, et al.
2000a).

1995 Southern Paiute Ecoscape Perspectives: Applieddgttaphic Study of Cultural
Resources at Zion National Park, Utah and Pipe i@pNational Monument,
Arizona(Stoffle, et al. 1995b).

e 1995 Itus, Auv, Te’ek (Past, Present, Future) ManagingtBern Paiute Resources in
the Colorado River Corrido(Stoffle, et al. 1995a).

1995 Tumpituxwinap: Southern Paiute Rock Art in the Cado River Corridor
(Southern Paiute Consortium. 1995b).

e 1994 Piapaxa 'Uipi(Big River Canyon): Ethnographic Resource Inventamyl
Assessment for Colorado River Corridor, Glen Caniational Recreation Area,



Utah and Arizona, and Grand Canyon National Parkzéna (Stoffle, et al.
1994).

* 1990 Uatah (fields where we plant all the time): Shiwasouthern Paiute Water Use
Along Tunakwint, the Santa Clara Riv&toffle, et al. 1990a).

» 1988 San Juan Tribe of the Southern Paiute People: BeRegarding Traditional
Lands and Cultural Resourc€Stoffle and Halmo 1988)

e 1983 Puaxant TuvipUtah Indians Comment on the Intermountain Poweljdtt Utah
Section of Intermountain Adelanto Bipole | Propa&tbffle and Dobyns 1982).

e 1980 Kaiparowits Coal Development and Transportationdgt(Stoffle et al. 1982).

« 1978 Kaibab Paiute History: The Early YeafStoffle and Evans 1978)

1.2 Regulatory and Historical Background

When entering into consultation with Native Amancpeople, there are three levels of
guidance that shape the process. These levels senguide how tribes engage in the
identification and assessment of resources on @uatids and define the range of potential
agency roles in that process.

The first level of guidance derives from the higtaontext of the people and the land.
The Southern Paiutes maintain that their Creatoe giae land to them, and therefore they have a
divine obligation to care for it. Although aborigirtitle to the area was legally extinguished at
the time that the United States Government toolsgssion of the land, and further extinguished
by the Indian Claims Commission, the obligationstéwardship felt by the Southern Paiute
people cannot be extinguished. These lands arelglesnnected to the historic memory (see
Chapter Three) of the Southern Paiute people, amd/ avithin them many generations of
Southern Paiute tradition.

The second level of guidance is the regulatory éaork of the United States
Government. American Indian Tribal governments havéong-standing legal and political
relationship with the United States Governmentigtederal agencies. Treaties and agreements
have established the foundation for governmenteteegnment relationship between tribes and
federal agencies. The legal environment has cretitedrequirement of consultation with
affiliated tribes based on this government-to-gowent relationship. Federal agencies consult
with tribal governments under the directive of BEx@ee Order 13175 (November 6, 2000),
Consultation and Coordination with Indian Tribal @nments, which defines agencies legal
obligations of consultation. This Executive OrddfO) also enhances other regulatory
requirements such as the American Indian Religleneedom Act (1978), and Executive Order
13007 concerning Indian Sacred Sites (May 24, 1996gse regulations serve as further
guidance to agencies as to their relationships witterican Indian Tribes. Since the model of
Consultation and Coordination with Indian Tribalv@onments was first proposed by EO 13084



(May 19, 1998; revoked by EO 13175), this model been adopted by the Nellis Air Force,
Department of Energy — Nevada Operations, the Bdgest Service (USFS), Desert National
Wildlife Refuge Complex of the U.S. Fish and WitdliService, and the Federal Highways
Administration.

The third level of guidance stems from the relatlup between the tribes and the
agency. In order to conduct research in the Ariz&@tdp that meets the consultation
requirements previously discussed relation to hisgband legal guidelines, it is important that
Indian people be partners in the process. In tloé Bemerican Indians and the Nevada Teke
term consultation is used to “describe a processwhich American Indian peoples with
aboriginal or historic ties to public lands arentited and brought into discussions about
cultural resources in those lands” (Stoffle, et20)01a: 22). Consultation is a term that has
broader legal standing and is recognized in theddnbtates, Canada and much of the western
world (Stoffle 2000). Consultation can be accont@d in many ways, but its success relies on
the understanding of all interested parties. F@ang{e, in addition to the agency learning from
the tribes, the tribes learn about agency mandaies;esses, and culture through public
documents, site visits, meetings and face-to-fat@actions with agency representatives.

1.2.1 General Consultation

General consultation allows for the establishm&npermanent relationships between
American Indian groups that have ties to the mathidgads and resources, and the federal
agencies that have the legal responsibility for agamy them. General consultation works best
when it is based on extensive research concerniftgral resources that Indian people have
identified within the lands of concern; that isday, general consultation should be based on a
strong foundation of culturally diverse informati¢®toffle, et al. 2001a: 23).

General consultation has many advantages. It canran the absence of a specific
project proposal involving the partner agency dhied (private or public) party. It can occur
when the agency and the involved Indian peopleiteglbest not to be constricted by either time
or issue. Another advantage of general consultasighat it produces a broad and continuously
growing cultural resource information base, whigltdimes extremely useful when management
and mitigation decisions must be made on shorcedistoffle, et al. 2001a: 23). As stated in
American Indians and the Nevada Test &01), general consultation is the “only way told
true and stable partnerships between federal agerasid American Indians,” (Stoffle, et al.
2001a: 24).

1.2.2 Specific Consultation

Federal agencies that lack government-to-governmeationships with Native
American tribes usually begin with general congidta as the first step in the consultation
process. After general consultations, it is exptb@t project specific negotiations can and will
arise. These latter negotiations bring opportusite modify and improve existing partnerships
through the specific consultation process.



Specific consultations can address issues sudieadigposition of artifacts that are protected by
the Native American Graves Protection and Repairigdct (NAGPRA). NAGPRA is a Federal
law that was passed in 1990.

NAGPRA provides a process for museums and Fedgealcies to return certain
Native American cultural items -- human remainsneitary objects, sacred
objects, or objects of cultural patrimony -- toead descendants, and culturally
affiliated Indian tribes and Native Hawaiian orgaations. NAGPRA includes
provisions for unclaimed and culturally unidentifi@ Native American cultural
items, intentional and inadvertent discovery ofilaAmerican cultural items on
Federal and tribal lands, and penalties for nondiamge and illegal trafficking.
(National Park Service 2004).

Specific consultations can also be used to ideratifd respond to the impacts of small-scale
development projects, changes in the interpretatbbnresources, and policies regarding
inadvertent discoveries. Typical cultural resoustadies are delineated into the following
categories: (1) ethnoarchaeology, (2) ethnoboté)yethnozoology, (4) rock art, (5) traditional
cultural properties, (6) ethnogeography, and (#Aucal landscapes. These cultural resources
tend to be studied separately so Indian tribesseand individuals with special knowledge about
the topics. Specific consultations tend to betkohiby the scope of the specific law that is being
complied with, and by the proposed activity thatesng evaluated.

Both general and specific consultations are linketth ecosystem management. Indian
people consider traditional cultural propertieswpp places, sacred sites, and many natural
resources to be inextricably linked to parts ofeapsystem and therefore perceive that proper
ecosystem management must consider these tradivialoes.

Cultural resource studies are one tool availableelp inform agency management about
Native American concerns within a management Uiné Arizona Strip Cultural Landscape and
Place Names Study has been designed as specifaltation, which will inform the BLM about
some of the concerns the Southern Paiute peopkeregarding the Arizona Strip.

1.3 Culturally Affiliated Tribes

In order to identify, protect, and manage cultueslources, government agencies find it
useful to identify the tribes that acelturally affiliated (i.e. culturally connected) with the lands
and resources within a management area such dsilema Strip. Federal agencies use the term
cultural affiliation in various ways for different purposes. Americadian tribal governments
and cultural resource department also have theiraefinitions of this term.

At the broadest levatultural affiliation means a portion of land has becocudturally
centralto an American Indian ethnic group. Connectionsvben the Indian people and the land
may have been established before Europeans ariipeet1l492), while Europeans were
occupying and claiming the land (pre-1848), andduming the historic period following 1849.
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Figure 1.2 Traditional Southerh Paiute Territory

A narrow but sometimes useful distinction betwesniturally affiliated (which was
established in the more distant past) #madlitionally associatedwhich can be a more recent

connection) has been used by some federal agenidiesNational Park Service (NPS) has
defined these terms as:

Traditionally Associated For purposes of these Management Policies, Iocia
cultural entities such as tribes, communities, kmdhip units are “traditionally
associated” with a particular park when “The ent#gards the park’s resources
as essential to its development and continued itgleas a culturally distinct
people; and The association has endured for at teasgenerations (40 years)

and The association began prior to the establishofethe park. See “Evaluation
and Categorization” 5.1.3.2; and “Ethnographic Reses” in the Cultural
Resource Management Handbook.

(Department of the Interior 2001)



Culturally Affiliation - means that there is a relationship of sharedmrdentity
that can be reasonably traced historically or tehically between a present day
Indian tribe or Native Hawaiian organization and identifiable earlier group.
(Native American Graves Protection and Repatriafion1990).

It is also important when seeking consultation fréxmerican Indian people that
aboriginal title is recognized. Aboriginal title refers to land pessed by a particular tribe
(actually ethnic group) up until the United Stagesernment acquired title (Sutton 198B)ap
A shows the aboriginal territory of the SouthernuRaiethnic group, documenting that the
Southern Paiute people are culturally affiliatedhwall of the lands of the Arizona Strip. The
present report does not directly address the Aaz8ftrip cultural affiliation of all potentially
affiliated American Indian peoples; however, it dding forth through systematic ethnographic
interviews and document analysis, a fuller undediteg of where and how the Southern Paiute
people are connected with the places and resoafdbss cultural landscape.

The traditional and aboriginal lands of the Southieaiute people were greatly impacted
by the encroachment of Europeans. Although aliticadhl lands are still perceived as belonging
to the Southern Paiute people, they have been atividto tribes, which in turn have been
allocated a very small portion of traditional larithe map represents the territories of the
thirteen bands of Southern Paiute people as ideatdy Isabel Kelly (1934) and later revised to
fourteen by the BARA research team (1999). Theselba&xist in contemporary times as eight
federally recognized tribes, and one unrecognidbd:t

* The Chemehuevi Indian Tribe

« The Colorado River Indian Tribe&CRIT)

* The Kaibab Band of Paiute Indians

* The Las Vegas Indian Tribe

* The Moapa Paiute Tribe

« The Pahrump Paiute Tribe

« The San Juan Paiute Tribe

« Twenty-nine Palms band of Paiute Indians

« The Paiute Indian Tribe of UtAkPITU)
Shivwits Band

! The Colorado River Indian Tribes is a composite tribectvhincludes Mojave, Navajo, Hopi, and Chemehuevi
peoples.

2 The Pahrump Paiute Tribe has not been Federally Acknoededd the time of this report. They are an
organization seeking tribal status.

% The San Juan Paiute Tribe was formally acknowledged in. 1990

* The 29 Palms Band of Paiute Indians were long thotaghé Mission Indians by the Federal Government but are
currently identified as Chemehuevi. For more informationGleemehuevi People of the Coachella Vallegfzer,
Clifford, Luke Madrigal, and Anthony Madrigal 1997 Chemeti People of the Coachella Valley. Coachella, CA:
Chemehuevi Press..

® The Paiute Indian Tribe of Utah was established by Congresgml 3, 1980. The new composite tribe included
five formerly independent Paiute bands which had beerrtated. See Bureau of Indian Affairs Bureau of Indian
Affairs 1982 Proposed Paiute Indian Tribe of Utah Resamwaftlan. Washington D.C.: United States
Department of the Interior, Bureau of Indian Affairs aridolt, Ronald 1992Beneath These Red Cliffs: An
Ethnohistory of the Utah Paiutes. Albuquerque, NM:v@rsity of New Mexico Press. for further discussion.



Indian Peaks Band
Cedar City Band
Kanosh Band
Koosharem Band

Ideally, all tribes would like to participate adlfpartners in all consultations within their
traditional territory. This is sometimes not possiue to expedience, scheduling conflicts, lack
of funding, or lack of tribal resources. When itnist possible for tribes to participate as full
partners, it is still desirable that all reportgldimdings be sent to the tribes for Tribal Council
review and approval. For example, this study iggiesd to solicit input from the four tribes in
closest proximity to the Arizona StfipWhile the site visits and interviews will onlyviolve
these four tribes, a draft of the report will bats® all of the Southern Paiute tribes for review
and tribal approval. This methodology is used ideorto ensure that all tribes participate in
decisions regarding their homeland.

1.4 Conducting Site Visits

The fundamental question that must be addresseshynconsultation is, “What is out
there?” It is not the role of the tribal governneeta directly provide the answer, but they will
send cultural experts who can identify various walt resources in the areas of concern. Tribal
government leaders can also appoint representatv@sonsultation committee that can help to
compile an inventory of cultural resources.

Whenever possible, American Indian cultural reseustudies should be conducted
separately because tribes and Indian groups will skfferent types of cultural specialists based
on what is to be studied. For example, an Indiasgewho may be able to speak at length about
archaeological sites may know little about the ebuotany of the area. A recent analysis of
ethnobotanical responses documents that such kdge/les unevenly distributed in Southern
Paiute society today varying by individual, gendmnd age (Stoffle, et al. 1999). Knowledge
about resources such as rock peckings and paintiagsbe held by religious specialists rather
than by Southern Paiute people in general (Stadfl@). 2000b).

Over the past three decades Southern Paiute pleelpled developed a list of studies that
they believe need to be conducted in order to lraeemplete and accurate American Indian
assessment of a region. Below is the list of swdmat they recommended (American Indian
Writers Subgroup 1996):

» Ethnoarchaeology: The interpretation of the physactfacts produced by the ancestors of
the Southern Paiute people.

» Ethnobotany: The identification and interpretatadrihe plants used by Indian people.

» Ethnozoology: The identification and interpretatafrthe animals used by Indian people

® These tribes are the Kaibab Band of Paiute IndiansMdapa Band of Paiute Indians, The Paiute Indian Tribes
of Utah, and the San Juan Paiute Tribe.



* Rock Art: The identification and interpretation trditional Indian paintings and rock
peckings

« Traditional Cultural Properties: The identificati@nd interpretation of places of central
cultural importance to a people. (Indian peoplermftefer to these places as “power places”)

» Ethnogeography: The identification and interpretatiof variability and continuity of
physiographic features such as soil, rocks, wated air in relation to the cultural and
epistemological frameworks of Indian people.

» Cultural Landscapes: The identification and intetation of spatial units that are culturally
and geographically unique areas for American Ingiaople.

This list was suggested by and agreed upon by SoufPaiutes, Owens Valley Paiutes,
and Western Shoshone tribes who are culturallyia#d with lands currently occupied by the
Nevada Test Site. The list of seven specific stud@n be applied as well to other traditional
lands such as the Arizona Strip.

In addition to the overarching question of “Whatoist there?” Southern Paiute people
feel three additional issues must be assessede T$mses are:

(1) What is the natural condition of this portion oét8outhern Paiute traditional
territory and the resources it contains?

(2)  What environmental conditions have changed du@ieindian activities?

(3)  What impacts will the land management alternatmexosed in the current
RMP have on the existing characteristics of thenmaenvironment?

Prior to the onset of Euro-American encroachmemdjan people had full responsibility for
resource management decisions of the natural emagat and the specific methods through
which they cared for traditional lands. It is imfzort to understand that when Indian people talk
about the “natural state” of their traditional landhey are typically referring to environmental
conditions that resulted from traditional managenierfore pre-contact times.

1.5 Fieldwork Activities and Place Identifications

In order to identify culturally important placesdaresources within the Arizona Strip,
ethnographers from the Bureau of Applied ReseancAnthropology (BARA) made four field
trips with Southern Paiute representatives to @aldr sites within the Arizona Strip. The first
session of fieldwork took place from August 21-2003, the second session of fieldwork
occurred from October 23- 26, 2003, the third sessiccurred May 21-24, 2004 and the final
field work session occurred August 16- 19, 2004 @odetailed chronology of field work
activities please see Appendix A).
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BLM representatives, Southern Paiute cultural regméatives and BARA ethnographers
visited each of these siteBARA ethnographers designed the August and Oct@béB field
sessions as scoping trips having two purposesfifdtgurpose was to introduce the study to the
Southern Paiute people, specifically those peapie the Cedar City Band of the Paiute Indian
Tribe of Utah, and the Kaibab Band of Paiute Indiafhe second purpose was to identify the
kinds of places and resources that should be ieduthe studies.

1.6 Summary of Interviews

BARA ethnographers collect information about natuesources, places, and landscapes
by using both formal and informal interviews tecfues. This report is primarily based on 136
interviews conducted at field sites occurring ia #rizona Strip. Table 1 presents the number of
formal and informal interviews by the field studyhere they were conducted. Most interviews
were guided by the use of an interview instrumémit, informal interviews occurred when
formal interviews were not possible or appropriate.

Table 1.1Formal and Informal Interviews Conducted during Four Field Sessions

Trip Formal Informal Total
1 3 10 13
2 18 7 25
3 34 7 41
4 48 9 57

Total 103 33 136

Informal interviews are defined as a conversatietwikeen an ethnographer and cultural
representative during which information specificthie project is shared and recorded. Informal
interviews and discussions can occur for varioaseoas. Probably the most common reason is
that the ethnographer and the cultural represestatie walking to or from a place that is being
studied. Either the place or the conversation mayt e response that is relevant to some
cultural dimension of the study. In most casesitiiermation is offered at a time when it is
difficult to record it, and the ethnographer insteacords a personal account of the conversation.
Informal interviews are a common and important seuof cultural information and have
occurred throughout the initial stages of this gtud

The number of formal interviews conducted with syrinstruments during both trips is
summarized in Table 2 where they are cross-talilayethe location of interview and the kind
of survey instrument utilized. Interviews occuri@dl4 places that were selected to represent a
range of kinds of Indian places that exist in th&zéna Strip and the specific recommendations
of the involved Indian tribes. The places visitegrgvalso chosen to represent the spatial length
and breadth of the Arizona Strip area. Most inma were specifically focused on the place
being evaluated and so the site form was used. Qlleral landscape form can be used
anywhere inasmuch as the location of the intervi®@s not impact the network of perceived
connections. Only two rock art places were visded this very specific form was utilized there
to understand Indian evaluations of both these sitel rock art sites in general.
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Table 1.2Formal Interviews by Location Where Conducted and lBrm Used

Rock
Art Total
Form

Site | Landscape

Location Form Form

Twin Point

Little Springs
Nampaweap
Toroweap
Horse Valley
Willow
Gathering Site
Diamond Butte
Little Black
Mountain
Condor Release
Site

Signature Rock
West Bench
Pueblo

Jacob's Pool
San Juan Paiute
Homestead

Marble Canyon
Total 73 17 13 103
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Confidence in interview findings increases with thember of interviews that occur at a
place. In general, four interviews with the samenfare required at each place for a minimal
confidence level to be achieved. Except for Sam Raute Homestead, where only three formal
interviews were conducted, all other sites visitade satisfactory to high confidence levels. In
the latter case however, the strong historic, eghaqghic, and cultural connections of each San
Juan cultural representative make the former puurte. (See Chapter 4 for further details).

1.7 Data Collection Instruments
The BARA team uses a variety of formal data coitecinstruments to record cultural
data provided by Indian people. The three primasstruments (see Appendix B) were used
during this study.
» The Site Survey Instrumentvhich focuses on the cultural, religious,

traditional and other uses of site-specific resesi&@ tribe or person has or had
with a specific location.
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* The Rock Art Survey Instrumemthich focuses on rock art panels and their
use and significance to the interviewee and thisie t

* The Cultural Landscape Survey Instrumenhich also incorporates maps,
identifies locate cultural landscapes, paths, amhections between localized
portions of the entire area and also contextualiresstudy area within the
cultural landscape.

BARA ethnographers developed these instrumentsugiirarial and error over a period of more
than a decade. The primary goal was to have insmisnthat would elicit information on

specific kinds of resources while allowing a “pregsive contextualization” (Vayda 1983) of
resources when the instruments were used togdthexddition to these survey instruments,
BARA has also progressively developed instrumeatsldoking at other particular resources
such as plants or animals. Each was developed tivghaid of Indian people (Stoffle, et al.
1995bh: ; Stoffle, et al. 1994 ; Stoffle, et alo0®).

The Site Survey Instrumeist place-specificand is used to record site use history and
types of ethnographic resources associated with s including water, plants, animals,
minerals, landforms, and archaeological remainghWhis form, the ethnographer can elicit
detailed information on material, behavioral, apdrigial connections among resource types,
and between each resource and a place. It wasiniatly in the Zion National Park and Pipe
Spring National Monument Study (Stoffle, et al. 38R The “Zion form” has since been
successfully applied in several federally fundedjguts that involved tribes in the West and
Midwest regions of the United States.

The Rock Art Survey Instrumerg used when petroglyphs or pictographs are the
dominant resource at the site. This instrumentides/a finer grained analysis of this kind of
site than the Site Instrument.

BARA ethnographers designed theandscape Survey Instrumenwith input from
agencies that needed a way to manage much largas af integrated cultural phenomena. At
the federal policy level such efforts correspondhwthe concept oecosystem management
(Yaffee, et al. 1996). The landscape instrumemhé&s place and resource-specific information in
a broader regional and more abstract cultural ebnith this instrument, we investigate origin
and migration traditions, ethnic group settlemamd &nd use history, and specific use patterns
of the natural topography. Data on trail systemsjuiding travel across land and by water,
ceremonial trails associated with songs, drum escddreaming, pilgrimages, and individual
guests, are crucial to unraveling complex cultacainections between places and resources.

Experienced ethnographers administer these fornas pnivate session with indigenous
cultural experts. The interviews are kept privat®@ider to allow people to speak freely without
fear of reprisals, and to ensure that all individeiawpoints are collected without a dominant
voice overriding others. After these viewpoints aoflected, they are analyzed, drafted into a
report, and submitted for tribal review before finaublication. Through this process, the
individual voices receive community agreement thatreport represents a tribal perspective.
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Figure 1.3 UofA Ethnographers and Southern PailteEs at Toroweap Overlook
1.8 Aboutthe Bureau of Applied Research in Anthropology

BARA was founded in 1952 as the Bureau of EthnicsdRech, charged with the
responsibility to monitor the socio-economic wedfanf Native American communities in
Arizona. In 1982, BARA changed its name and vastkpanded its research and training
mission. Currently, the BARA faculty is comprisefisixteen state-funded and project-funded
academic professionals organized around six diftgpeograms. For each program there exists a
set of research activities consistent with the BARBsion, as well as corresponding academic
courses and student participation that contributeni integrated fashion to BARA’s commitment
to applied training.

The BARA ethnographic team involved with this stuttlyects a program called Native
American Cultural Resource Revitalization. Congistevith BARA's founding mission, to
monitor the welfare and well being of Native Amaricgroups in Arizona, this program focuses
on the national need to assure the preservatiddative American cultures and languages. A
long history of misguided policy-making and disrefdor native cultures in this country has
created marginalized and dependent peoples witkereegconomic disadvantages and little
control over their own destiny. Recent legislati@uch as the American Indian Religious
Freedom Act of 1978 and the Native American Gr&®egection and Repatriation Act of 1990,
has attempted to redress the situation and edtabbsv policy paths that emphasize tribal
empowerment and cultural respect. BARA has contietbtio these new directions by developing
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standard procedures that assure the full participatf Native American tribes in the process of
identifying and controlling their comprehensive tauhl resource inventories. In this program,
BARA researchers facilitate the interaction of @ésbwith government agencies and private
organizations. Through the use of ethnography, BAR#essionals have assisted communities
in the reconstruction of their cultural historiesade Geographic Information Systems (GIS)
technologies available to tribes wanting to idgnahd maintain their cultural landscapes, and
worked to address language shift through the dewedmt of dictionaries and the promotion of
language literacy on reservations.

This program also has contributed to the developrokoultural resource theory within
applied anthropology and has generated genuine,uaiiyt respectful, and productive
partnerships between the University and Native Acaer tribes. One of BARA's most
consistently supported research programs; the dlétierican Cultural Resource Revitalization
has received long-term funding from tribes, the ibtal Park Service, the Department of
Energy, the Department of Defense, the Bureau afdRetion, National Science Foundation,
and other entities.

Research Team Qualifications
Dr. Richard Stoffle

Dr. Stoffle is a senior cultural anthropologist BARA. Dr. Stoffle has worked on
American Indian environmental issues since 1976erwhe participated in the first American
Indian social impact assessment in the United Stdihis project was for an Environmental
Impact Study of the Devers-Palo Verde Power-Lingppsed to run from the Buckeye Atomic
power plant near Phoenix, Arizona to the Palo Vexdlastation of Southern California Edison in
California. Since that first study, Dr. Stoffle hasrked successfully with more than a hundred
American Indian tribes and most federal agencieeefwesent Indian environmental issues in
land management decisions. Dr. Stoffle has a reoérdcholarly publications and research
reports, which are available on request. Receritlest that reflect his current scholarly
partnerships with Indian people (Stoffle, et al999; Stoffle, et al. 2000e) His most recent co-
edited book (Stoffle, et al. 2001a) is a modeloofg-term research and consultation with Numic-
speaking tribes and organizations in Nevada, Gaiif Utah, and Arizona.

Alex Carroll

Ms. Carroll is a Ph.D. candidate the UniversityAmizona with a major in sociocultural
anthropology and a minor in archaeology. Her irgerenclude place, performance and ritual,
social memory, the politics of representation asded with Native American images, events
and processes, and the means through which Ameimchan voices can appear in their own
histories. She is currently working on her disdertaon the 1890 Ghost Dance. Ms. Carroll has
been working for the Bureau of Applied ResearchAmhropology for five years. She is
currently in the process of publishing an Indiastdry of central Nevada that was co-written
with Nieves Zedeno and Richard Stoffle entitléddcient Voices, Storied Places: Themes in
Contemporary Indian History.
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Fletcher Chmara-Huff

Mr. Chmara-Huff holds a BA with honors in anthropgy from the University of
Arizona. He has been working for the past threes/@ath Dr. Stoffle in the Bahamas on a
project studying people’s attachments to the emvitent. He has also worked on a number of
Native American cultural resource projects with theun Paiute people. His senior honors thesis
concerned the history of the Pahrump Band of thettson Paiute and their relationship with
their traditional territory. He will be starting ihe Department of Geography in 2004 to study
Southern Paiute Cultural Landscapes

Aja Martinez, BA

Ms. Martinez is an undergraduate student in Antblagy and English at the University
of Arizona. She will soon be entering graduate sthai the University of Arizona in the
Rhetoric, Composition and the Teaching of Englisbgpam. Over the past two and a half years
she has worked with Dr. Stoffle on several projaotduding a NSF funded project in the
Bahamas, and the Bureau of Land Management’s AaiZtmip Cultural Landscape and Place
Name project.

Kathleen Van Vlack

Ms. Van Vlack is a graduate student the Americadidn Studies program at the
University of Arizona. Her plan of study is focusett American Indian ecology and co-
adaptation. She received her BA in anthropologyftbe University of Arizona. Over the past
three years, she has worked with Dr. Stoffle on enams research projects. She has worked on a
NSF funded project in the Bahamas studying peomeftural attachments to the environment.
She has worked on multiple cultural resource ptejadth Southern Paiute people.
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Chapter Two
Modeling American Indian Landscapes

by
Richard Stoffle

When focusing on Native American concerns aboutgddor the purpose of adopting a
Resource Management Plan (RMP), it is importantumnolerstand why something may be
important. There are sometimes misunderstandingaelea agencies and Native American
people because of different epistemologies of tbeldv The Euro-American viewpoint is one
partially based on the notion that the world igineaiting for people to apply forces of change.
This chapter will explain for the reader the fun@emal principles of universal order held by
Native American people in order to elucidate thesoms that things that might seem mundane to
Euro-Americans are important to Native Americans.

Everything is connected. This epistemological psenmhas been expressed by Indian
people during the past twenty-seven years of ailltumesource studies conducted by
ethnographers who are currently at The Univerditkr@zona (UofA). Today, this complex issue
seems to be at a watershed; the Geographic Infamm&ystem (GIS) ArcView provides a broad
spatial frame of analysis that permits visual reprgations of places, connections, and place
relationships. Cultural landscape models and tbeateveloped in the past ten years provide the
intellectual foundation for interpreting the contieas. Scholars are listening to American Indian
people about the centrality of ceremonies in thalture, and have completed a host of narrow
footprint projects all over the southern NevadaaegBy piecing together the landscape puzzle
(Dewey-Hefley, et al. 1998), we are able to viewl &#etter understand the variety of local and
regional connections within a single database viddal study findings also begin to make sense
at the regional level because the same ethnograpleng the same data gathering instruments,
have conducted these studies and are familiar fimtlings outside the scopes of the individual
studies.

The purpose of this chapter is to provide a regliowverview and model concerning how
major types of cultural resources and places aneaxied. The focus of the analysis is southern
Nevada, but full analysis requires a discussionplaices in Arizona, California, Utah and
Wyoming (Figure 2.1). Generally, all places beimmsidered are located in what is the proto-
historic territory of the Indian people who spedle tNumic language (specifically Southern
Paiutes, Western Shoshone, and Owens Valley Priltes where it is appropriate and data
permits, the analysis includes Indian people wheakpthe Yuman language (specifically the
Mohave and Hualapdi)The analysis builds on all previous studies adé to the authors, but

" The Numic branch of the Uto-Aztecan language family is alskespby the Mono, Utes, Northern Paiutes
including Bannock, Panamint, Comanche, Kawaiisu, and Tubatu#dieat, Shirley, and Wick R. Miller

1997  American Indian languages : cultural and social confextson: University of Arizona Press. the
Quechan, Maricopa, Diegueno (Kumeyaay), Kiliwa, Paipai, armb@along the lower Colorado and the
Havasupai and Yavapai in the upper Colorado also speakutinaryYbranch of the Yuman-Cochimi language family
(Silver and Miller 1997: 374). Yuman and Numic are not ralljuntelligible.
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is especially informed by recent cultural landscsijpelies funded by the U.S. Air Force (USAF),
the Department of Energy (DOE), and the FederalhWay Administration (FHWA) in
Nevadd The chapter serves as an intellectual frame fmlerstanding research findings
presented in this USFS report.

2.1 The Basic Concepts

There are five basic concepts that need to bedated so that the reader can better
interpret the American Indian observations andifigd of this report. The first concept is at a
most fundamental cultural level callegistemology or sometimes simply designated by the
termbeliefs It is about powerpuhain Paiute, and how this energy force definesugrices, and
connects natural resources, people, and placessdtmnd concept is that efements of the
universe which are the basic components from which theldvisrcomposed. The third concept
is that ofmaking and using toal€Especially important here is the cycle of usduding ritual
deposition. The fourth concept is abqlace This term is used technically, and reflects an
extensive professional literature. Finally, coniet require an organizational frame; therefore,
in this essay we have chosen the fifth concemtudtiiral landscapesLandscapes are less well
understood than places, but this essay makes amgittto bring specific American Indian
observations together within this analytical frame.

2.1.1 Puha

The concept of puha, which generally translatesoager or energy, seems to best match
and explain the notion of connection, which is ir@me in American Indian interpretations of the
meanings associated with people, places, and @s®©UPuha is a concept about one of the prime
forces of existence. It came into being with théegdal Creation and was placed in everything.
Epistemologically, puha is why everything is alihas a will, and is capable of action.

8 Dozens of technical reports constitute the body of dateosigapby these agencies but see especially for the DOE
Stoffle, Richard W., Maria Nieves Zedefio, and David Bnitaleds.

2001a American Indians and the Nevada test site : a mbaedearch and consultation. Washington,
D.C.: Government Printing Office, Zedefio, Maria NieveshRid W. Stoffle, Genevieve Dewey-Hefley, and David
Shaul

1999 Storied RocksAmerican Indian Inventory and Interpretation of Rock Arttloe Nevada Test Site.
Tucson, AZ: Bureau of Applied Research in Antropologye Tmiversity of Arizona.; for FHWA Stoffle, Richard
W., Fabio Pittaluga, Tray G. Earnest, Amy Eisenbergy Jahato, and Genevieve Dewey-Hefley

1998  Pah hu wichi (From Big Spring Running Down)g Bipring Ethnographic Asssessment, US 95
Corridor Study. Pp. 147. Tucson, AZ: Bureau of ApgdResearch in Anthropology, The University of Arizona.,
Stoffle, Richard W., Maria Nieves Zedefio, Amy EisenberpeRea S Toupal, Alex K. Carroll, Fabio Pittaluga,
John Amato, Tray G. Earnest, and Genevieve Dewey-Hefley

2000d Ha'tata(The Backbone of the River): American Indian Ethnographici€sudegarding the
Hoover Dam Bypass Project. Report Prepared for CH2M htill &ind the Federal Highway Administration, Central
Lands Highway Division. Tucson: Bureau of Applied Researdhnthropology, University of Arizona.; Nellis Air
Force Base and Bombing Range Stoffle, Richard W., Maria Bliggdefio, Jaime K. Eyrich, and Patrick Barabe

2000e The Wellington Canyon Ethnographic Study atRiter Range, Nevada. Tucson, AZ: Bureau of
Applied Research in Anthropology, The University of Ariao
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Figure 2.1 Numic Territory as lllustrated in the kidbook
of the North American Indian Vol. 11 (Sturtevantale 1986)

The best way to understand how the world is comaert Numic and Yuman culture is

to begin with the concept ofli@ing universeThe idea of a living universe is easy to say basl|

easy to fully understand for some non-Indian peoplBoday, people who emigrated from
Europe to the United States seem to have speahlgmms coming to grips with the concept of a
living universe. It was once not so (Westwood 1987) may not be true for all Euro-Americans
today (Swan 1990). Barbara Adam maintains that wlharopeans disconnected themselves
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emotionally, sensually, and intellectually from un&, they set the course of our environmental
mistakes, which have led to our current ontologiesécurity (Adam 1998).

The living universe is aepistemological foundatioof Numic and Yuman culture, or
what Rappaport (1999: 263-271, 446) callsudtimate sacred postulatélhese terms simply
mean that the concept of a living universe is ssidoam Numic and Yuman culture that you
cannot understand many other aspects of cultuteowitfirst fully recognizing this concept. A
living universe is alive in the same way that humame alive. It has most of the same
characteristics as humans. The universe has physdiacrete components that we will call
elementsaand something like energy that we will cpliha. These are a few general statements
that we can make about puha:

» It exists throughout the universe but, like diffezes in human strength, puha
will vary in intensity from element to element.

* |t varies in what it can be used for and it detaesi what different elements
can do.

» It is networked, so that different elements arenemted, disconnected, and
reconnected in different ways, and this occursdgragat the will of the
elements that have the power.

* It originally derives from Creation and permeathe universe like spider
webs in a thin scattering and in definite concditns where life is also
clustered.

» It exists and can move between the three leveteetiniverse: upper (where
powerful anthropomorphic beings live), middle (wigreople now live), and
lower (where super-ordinary beings with reptilian distorted humanoid
appearance live).

According to Miller (1983), puha is diffused evetygre in continuous flux and flow, which is
not haphazard because, as an aspect of memoryjgrdieonal. From all available evidence, the
routes of concentrated puha within the generaldispersion are web-like, moving both in radial
patterns and in recursive concentric ones, thaisfrom the center and back again.

Numic and Yuman speakers were most successful whein movements and the
arrangements of their lives duplicated those ofapilithout recognizing its full significance,
many scholars have noted this web- or net-like attar (Miller 1983). The attraction of puha
for life is such that any gathering will concengrétt and a closed dance circle can contain it for
some time. After such a concentration, puha appustitself among the participants, going along
with them as each takes separate trails radiatiay drom the central location. For this reason,
trails in the Great Basin are sacred according itteis field interviews (1983).

According to Bean (1976: 408) for Yuman speakerswigr in the universe is best

understood in terms of four basic philosophicaluagstions: (1) power is sentient and the
principal causative agent in the universe; (2) poisaistributed differentially throughout the
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three realms of the universe and possessed byiagythaving ‘life’ or the will ‘to act’; (3) the
universe is in a state of dynamic equilibrium itatien to power; and (4) man is the central
figure in an interacting system of power holdef8€an suggests that there are two types of
power a Yuman speaker can acquire: individually uaeg power (or knowledge), and
traditionally acquired power (or that held by ptgesr shamans). All power must continually be
employed by man to maintain the dynamic equilibriomharmony of the universe; power is a
balancing force.

2.1.2 Elements of the Universe

The elements of the universe include types of water, rocks, minerals, topographic
features, plants, and animals. Each element andaiisus types have different personalities,
intensities of power, and networked relationshipth weople and other elements. Fowler and
Lilieblad (1986: 451) note that:

The Northern Paiutes believed that powpuh@ could reside in any natural

object, including animals, plants, stones, wated geographic features, and that
it habitually resided in natural phenomena suchihassun and moon, thunder,
clouds, and wind.

It is important to note that this concept is natifaism”, which implies that the natural
elements are inert but possess human-like soulde\fpirits do exist in Indian cosmology, the
spirits reside in equally alive natural elementes. @ater babies live in water, and both are
equally alive. Elements have their own existenqeasse from spirits that may inhabit them.
Some elements have their own life but contain natspElements of the universe make their
own relationships, much like people do and for sohs similar reasons based on purpose and
attraction. New relationships between elementsltresua shifting and concentrating of the
spider webs of power.

The elements of the universe each have a persgnaiiich like humans who vary in
disposition and character. Elements are attracteghetople and other elements. They can
negotiate relationships, sharing power in sometiogiships and denying it in others. Crystals,
according to Miller (1983), are described as cnstmnes that represent crystallized thought and
memory. Levi (1978, cited in Miller) reports thainse Yuman-speaking people regard them as
living rocks, which are either male or female, degieg on their inner tint. People are aware that
crystals grow, and some say that each bed of ¢sylsé& a large central one that serves as their
leader. Obsidian is viewed by Numic people as bndkagments of the body of spirit beings and
thus, is often found at the foot of rock art parfelsendorf 1993).

A first principle of proper human behavior is thsitice all elements of the universe are
alive and have power, people need to establishoppipte relations with these elements in order
to survive and in order to help maintain the baéant the universe. Thus, there is a common
admonition that is heard by every Numic and Yumhbihdcfrom their parents, that before you
pick, touch, or hunt, you must explain your acticies the element with which you are
establishing a relationship. Do not move a storthaut asking permission. A plant will not give
medicine or nourishment unless you explain why y@nt to pick it. Animals killed without
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their permission will not give themselves to yowiag Never speak loudly on the mountain or
throw rocks in the water. Think of why things amethey are before you change them for your
own needs. Rituals accompany all changes in raestlmetween humans and elements of the
universe in order to maintain balance.

2.1.3 Making and Using Tools

In Western European thought, tools are almost av&gcular; just inanimate things to be
made, used, bought, sold, and when no longer yskfdarded as trash. Only a few tools, those
associated with direct religious ceremony, areexhcEuch tools tend to begin life as secular
objects and have to be transformed through cerenminysacred objects. Such tools are often
desanctified so they can become trash and retzedrdingly. Numic and Yuman people begin
the life cycle of tools by talking to the naturakources from which the tool is to be made. The
toolmaker personally selects a raw material forim@k tool. In the case of quarries, it may be a
stone source that has been visited by his peopt® ghe beginning of time. People care for
plants by burning, pruning, and replanting, in erttemake them happy and more fertile. So a
stand of plants can be an old friend of those whke 1 and perhaps have cared for it for
generations.

Walker (1999: 384) notes: “Ethnography suggests thaimbuing life force into inanimate
matter, ritual activities conducted during the mfacture, distribution, use, and reuse of certain
objects have a direct bearing on whether such tsbjeave afterlives.” Indian elders have
observed in numerous occasions that ritual ingidkee process of making a tool. A toolmaker
talks to the plant, animal, stone, or mineral axyglans his/her need for help in some life task. If
it is a man making a bow and arrow, then he nee@stablish a relationship with the stone that
provides the arrowhead, the reed that makes tlmsvaghaft, the tree that makes the bow, the
bush that provides the sap for glue, the minerall #lds power to the arrow as paint, the bird
that provides feathers for the fletching, and themal who provides the sinew. All of these
elements continue to have power and willfulnessrdfiey have agreed to be used in the making
of the bow and arrow. In fact, it is the combinexver of these elements working together with
the hunter that makes for a successful hunt. Tthes living bow and arrow are partners in
acquiring energy for the hunter, his/her familyd dneir community.

The bow and arrow have a life cycle for they, likanans, wear out and become unable to
continue to perform their chosen tasks (Figure . 2A)en this occurs, they are respectfully laid
to rest as old partners who can no longer funciothe tasks for which Indian people made
them. As observed by Walker (1999: 385):

Ethnography suggests that the action of rituallscdiding an object creates a
“gateway” through which objects cross from the gday to the spiritual realms.
This process is analogous to human death. Similath¢ animated essences
(spirit, soul) released when people die, many dbjatso have essences that are
released in discard rituals.

The process of returning the bow and arrow to #réhecompletes a cycle that is required in
all relationships between humans and elementseofitiiverse. The act of returning the bow and
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arrow is accompanied by ceremony and completesvanemt (or partnership) that was first
negotiated by the toolmaker when each componetiteobow and arrow was in its natural state.
Balance is achieved if every stage in this lifeleyeof the tool is moved though in a proper
fashion. Tools are returned to the earth in pladesre they would like to be. Sometimes they go
back to the quarry that was the home of the stoneéhe arrowhead, the marsh where the bird
and cane came from, or the mountain where the bardwood came from. A cave or prominent
topographic feature may be the place of return emm@mony, to directly thank the central
sources of power that provided energy for all el@®méncluding the toolmaker. Whatever place
is chosen, the end of the life cycle of a tool isriéical event and the place for disposition or
burial is chosen with care. When the same placgséd again and again as the place where
certain types of tools are returned to the univetsese objects occur there in unusual numbers.

Numic people often make new tools and return thetmé land as an offering of thanks. A
tool may be a perfectly made object that is newedubut is instead returned to the quarry that
has always provided the people with tool stone.hSudnife was found inside a rock crevice
near the quarry on the NTS and is now reburied Bstave American Graves Protection and
Repatriation Act (NAGPRA) item (Stoffle, et al. 949). Or it may be a woman'’s grinding
stone that is shaped and used during her first @seteremony and returned to the mountain that
gives such stones, as was suggested by Indiangedy assessed the First Menses petroglyph
site on Hot Creek Valley (CNTA) (Arnold, et al. TR91-36; Stoffle, et al. 2000c). Offerings
also may be medicine plants, animal parts, or atbgrcts that are given to a cave as ceremonial
thanks for the knowledge of how to use resourcesuiing, or for a wish granted (e.g., Zedefo,
et al. 1999: 110). These offerings of thanks séoveaintain balance but, unlike retired tools,
they have never been used.

The archaeological consequence of having a placereviteremonial deposition has
occurred over long periods is that both used taots unused tools are intermixed. According to
Bean (1976: 415), power might be put, by a persawingy power, into a place for ritual
disposition of tools. A shaman, for example, mighbtect a sacred place outside his village
where ritual paraphernalia are stored by puttinggrahere. Ceremonially produced deposits of
objects are recognized in the archaeological lilweaand are clearly considered as different
from other kinds of archaeological deposits. Archagists who study ritual deposits have
coined the term “ceremonial trash” (Walker 1995).

So, an unusual concentration of tools found ineci place is a culturally based indicator
that the tools were placed there as part of omaae ceremonies. These objects are intended to
remain in their final resting place because eadgeabhis a part of a life cycle or offering of
thanks that must be maintained to sustain balamdbd world. These are ceremonial objects
needed in an ongoing ceremony, as indicated duNAGPRA (1990) consultations with
Numic-speaking groups (Stoffle, Zedefo, and Hal®013. If one of these ceremonially placed
objects is removed from its chosen location, theldves jeopardized. Only by replacing the
object where it belongs forever can the ceremomjicoe and balance be restored.
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Figure 2.2 Elements of a bow and arrow

2.1.4 Places (Landmarks)

The concept of power argues that the fundamentahing of a place derives from the
power(s) it exhibits. Humans are attracted to the®sserful places and incorporate them into
their culture. Tilley (1994: 24) describes the @se by which places acquire meaning as they
become crystallized out of the environment throtighproduction and recognition of meanings
in particular places and through events that hakert place. He further believes that places are
fashioned out of the landscape through the recognaf significant inherent natural qualities
rather than simply being culturally produced. Ihestwords, the land talks to humans.

It has been noted before in this essay that in Muamd Yuman culture, power is
dispersed in a network of relationships among theents of the universe -- relationships that
most resemble spider webs. At various points is theb, power is concentrated producing
powerful places, which are then recognized and cemanated by humans. Zedefio (2000)
observes that places are “made” because they ardoth of human interactions or nature
experiences. Therefore, power is cumulative; iuaudates at a place as people live or re-live
those experiences.

Powerful places tend to attract other powerful @ets. So, for example, during UofA
studies of storied rock sites (rock peckings andtpas) Indian people tend to look first at the
rock on which the painting and peckings occur, #rah look around for medicine plants. The
basic assumption of interpretation is that the @laad to be powerful before the rock paintings
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or peckings were made there. An interesting observas that Indian tobacco often grows out
of the cliff face where rock pecking occur. Indi@iacco was observed growing out of pecked
cliffs during our studies at five southern Nevadass on the cliff face above Gypsum Cave on
the flank of Sunrise Mountain, on the volcanic edg8uckboard Mesa on the Nevada Test Site,
on the volcanic cliffs in the Pahranagat NationaldWe Refuge, on a rock constriction in
Wellington Canyon on NAFB, and at a pecking sitehea Black Mountains near Hoover Dam.
The presence of a medicine plant growing out oéekpd panel is seen as a sign that the place
has power; why else would such a powerful planbskao grow on the face of a cliff. And why
else would Indian people or "little people" haveosén the rock face for making peckings.
Indian people recognize and respect the power pihee and so they bring objects there for
ceremonial disposition. Thus, a powerful place banidentified by (1) its basic form, (2) its
proximity to other powerful elements, and (3) thegence of ceremonial offerings or symbols
like storied rocks.

Fowler (1992) observes for the Northern PaiuteStdfwater Marsh that puha flowed
and continues to flow through the Earth in its wstall of which were seen as linked in vast
underground networks. In the past, Indian doctoxs \water spirits were able to travel through
these water networks by entering springs or lakedinary people made offering to springs,
including hot springs, in recognition of this powdihis is a prime way the world is linked
according to all Yuman and Numic peoples.

2.1.5 Cultural Landscapes

Cultural landscapes are spatially larger cultur@momena than places. In fact, cultural
landscapes are composed of various types of plhetsare connected in various ways. Even
though we have contributed seven academic essajfsioitopic (Dewey-Hefley, et al. 1998: ;
Stoffle, et al. 1997b: ; Stoffle, et al. 2000b: ¢upal, et al. 2001: ; Zedefio 1997: ; 2000: ;
Zedeiio, et al. 1997) and have organized with Ingieople three presentations at professional
meetings, we believe there are still important méthogical, analytical, and theoretical issues to
be resolved before cultural landscapes are asundirstood as places.

The concept of cultural landscape derives from miagion that people’s historical
memory is anchored on the land, that their cogmitibthe land is shared among them today, and
that it is transferred over generations. In thipeet landscapes build on the concept of place. A
landscape, as a set of connected places, constitunether type of cultural phenomena. All
human groups develop and come to share culturdstapes. The concept implies that many
cultural groups or ethnic groups can hold differeavten conflicting, images of the same land
(Barth 1969). The imagery of the land that is h®jda people is seen as being a result of their
past experiences with the land and other cultisedgectives of the people themselves.

Cultural landscapes can be nested (Stoffle, Habnd, Austin 1997; Tilley 1994). They
exist at different scales but are integrated inwhale. For many American Indians these levels
include, from broadest to narrowest scale (1) antscape; (2) a Holy Land, (3) songscapes, (4)
regional landscapes, (5) ecoscapes, and (6) lakdmane topographic criteria associated with
these categories of landscapes range from theiitfit the natural terrain (i.e., an ecoscape) to a
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spiritual landscape that exists in terms of its ownteria with minimal reference to the
topography of the land (i.e., a songscape).

A cultural landscape differs from a special plaseshich one or more human groups
have attached specific cultural meanings. Centrahé concept of a cultural landscape is the
notion that not all places within it have the sacoéural value or power. The places within a
landscape may derive their value from the typexpkeeences or interactions they have had with
people and the natural phenomena (Zedefio 2000gyT({L994) distinguishes between the
concepts of place and landscape with the formemeasiping difference and singularity, and the
latter encompassing commonalities or relationship®ng singular locales and events. Viewed
in its entirety and from the perspective of a hurgesup, a cultural landscape should make sense
as a kind of culturally defined area or region,ihgva common logic that makes it culturally
distinctive.

It is important to remember that different ethnrogps may attach more than one cultural
landscape to a place, a phenomenon we call “clillamascape layering.” Each layer often
has very different cultural meanings. One landsd¢aper may be composed of places visited
by a spiritual being, which taken together compridere this being visited during its life.
Another landscape layer may involve an historicnév&ich as a forced march following
military conquest such as the trail of tears fa& @herokees, the march to Bosque Redondo
for the Navajos, or the march to Fort Independefmcethe Owens Valley Paiutes and
Shoshones.

2.2 The Nevada Regional Model

Although this RMP is in the planning stages for 8&r&zona Strip, it is illustrative to look
at studies conducted outside of this area. Thisse&ful because, a) the landscape study has not
been completed at the time of this report andh&)Nevada regional model can have theoretical
applications to a variety of places, including rezona Strip management area.

When we step back and look at the entire southenatla region from the perspective of
major types of Numic speaking people, a clear patté place and landscape distribution and
connection emerges. There are places that havatelcpurpose or role in the lives of Numic
and Yuman people. These places regularly haveicettaracteristics and are connected in
predictable ways with other types of places to fdamdscapes illustrating a culturally-based
logic of place and landscape.

Three general types of places in the southern devagion are the focus of this analysis
(1) creation places, (2) ceremonial places, andré3)dences. Ceremonial places have two
subtypes: those created and used for (a) acqupita and (b) using puha for balancing
ceremonies and healing. Each of these types angpas#bof Indian places is discussed in terms
of its puha, elements, location, and landscapemRtas analysis initiaplace logicbegins to
emerge. There is a temporal aspect to the plage. [bge proto-historic place logic seems to be
an old pattern that extends back in time, perhapthbusands of years (Whitley 1999).
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When Europeans, their diseases, and animals ariivetie western United States, the
balance and distribution of elements and placesgddh Cattle ate Indian plants, mines were
carved out of the mountains, thousands of peopdd,dmmigrants forced Indian people

away from their homes and ceremonial places, aaditibpnal ceremonies were deemed
illegal. Historic place logic, consequently, hagmenfluenced by non-traditional factors in

the environment. After Euroamericans arrived, Indeople had to rethink the land in an
effort to rebalance the world.

2.2.1 Creation Places

American Indian people all have a place where theye created. At this place and for a s

urrounding distance of many miles, the land wasnéa, elements were distributed,
places of power were established, and the areartgeaasingle landscape for a particular group
of Indian people. They were given by the Creater rights and obligations to maintain and be
sustained by these lands and resources. Whilemexact conceptual translation, Spicer (1957)
suggests that the European concept of Holy Lantfiteshat of Indian Creation Lands.

This Indian view of where they came from contragith non-Indian origin theories that
attribute American Indian origins to somewhere etspecially Asia. Indian people express the
opinion that such theories are designed to distéme® from their Holy Lands and cause them
to be just another immigrant in North America.

Creation established a birthright connection betwae Indian people and a portion of
the total land in North America. The birthright caction differs from other types of land
connections derived from conquest or purchaseahithcan never be taken away. It is a bond
defined by God. So the concept of being createcegdmare is associated with the idea that you
have somewhere that is and always will be excligiyeurs. For this reason most Indian people
have an origin place for their ethnic group and fameheir local group. This is a concept that is
difficult to explain to non-Indians in whose episi@ogy a people can only be created once. The
debate is so fundamental that it has been the &iiomfor others to doubt the authenticity of
any Indian Creation story.
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Nellis Survey Area and Key Study Locations
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Figure 2.3 Place connections identified in southevada, April 2001.

Origin places tend to be the tallest peak in themten range that produces the most
convectional rainfall. All members of an ethnic gpowill agree that they, and usually all the
rest of human kind, were created near the OrigiruMain. It serves as a symbol of their
unity and common relationship to the Holy Land. Whasked where they were created,
however, most Indian people will give a second tioca This place tends to be a prominent
peak in the district where their local group livéshe following are the major peaks,
mountain ranges, and one or more secondary creplames where local people originated.
These are presented for the four ethnic groupdvedan this study:

» Kura'ngwa, (Mt. Grant, Wassuk Range, Nevada) forthiern Paiutes
» Job Peak, Stillwater Range (for Toidikadi, CatEzters)

* Nuvagantu, ‘where snow sits’ (Mt. Charleston, Sgriountains, Nevada)
for Southern Paiutes

» Coyote’s Jaw — Pahranagat Valley (for Pahranaghatdwoapa Paiutes)

 Coyote Valley, between Mt. Tom and Sugarloaf Mtier@& Nevada,
California (Owens Valley Paiutes) (Figure 2.2)

» Pavatoya've; Big Mountain (Mt. Tom, Sierras) foisBop Paiutes
e Mt. Whitney (for Lone Pine Paiutes)
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* Big Pine Glacier (for Big Pine Paiutes)

* Wi Kahme, the Highest Mountain Range (Spirit Moumt&ewberry
Mountains, Nevada (for all Yuman speaking peoples)

Figure 2.4 The Sierra Mountains south of Coyotdeyal
creation place of the Owens Vallev Paiute pel

It is easy to fall into the western intellectuaprof essentializing Indian concepts. This is
especially true when talking about origin placdsisThappens in two ways. First, it is assumed
that the peak or mountain of origin is the exaatplof Creation. This normally is not the case
because Creation is perceived as occurring neRdoyerful actors such as creator beings (e.g.
wolf and coyote) may actually live in caves on theuntain, but the forces of power are
represented more in other elements, such as therdrabwater produced when the mountain
range talks with the clouds and brings down the azid snow. Second, it is easy to view the
power that makes the peak a creation place as ¢imgusalely from its own dramatic structure,
rather than viewing the peak as deriving its pofr@n being on a special mountain range. The
mountain range is the major source of power ratemn the peak, which only serves as the
symbol of creation.

One way we can illustrate this phenomenon of thesishl and spiritual relationship between
water and puha is through the University of NevReémo's climate web site
[http://mvww.wrcc.dri.edu/pcpnfreg.html]. Precipitat Frequency Maps can be displayed
graphically to show the water-generating capaditglloplaces in the west. When these maps
are consulted they document that the above Creptames are major water generators. The
Spring Mountains, for example, generate more w#tan any other of the Great Basin
ranges.
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Other examples include the Wussak Range, whichmgjar water generator and also the
western boundary of a major natural lake (Walkekd)a There, Kura'ngwa was the first
mountain to emerge after the world was covered witlter. A fire on its top may have been a
volcano. Sage hen fanned the water back to savéréhehen rabbit helped the people get the
first fire for the Paiutes (Mooney 1896: 1050-105teward 1933: 323). Job’s Peak is not only
associated with the Stillwater Marsh and the origfirthe Toidikadi, Cattail Eaters, but it was
where the split between the Paiutes and Shoshooerred (Lowie 1924: 204-205). The
Coyote’s Valley area is associated with that parbbthe Sierra Nevada Mountains that contains
the primary water sources for the Owens Valley Rive

The Newberry Mountains and Wi Kahme are a stunexemple of the water-mountain
connection. When the Creator made the channeleoCiblorado River he piled the earth in a
single place forming the mountain of Wi Kahme amel Newberry Mountains. At the junction of
the river and mountain, where the earth from a$had miles of channel and the water from an
even larger region come together, all human kind ereated. So there is a close physical and
spiritual tie between the amount of water and powdndian origin places. The origin stories
further identify the essential roles of animalsarps, winds, and minerals in function of the
world.

2.2.2 Ceremonial Places

The concept of ceremonial places is used in thsayes$o refer to the concentration of
powerful elements and space that serves to atrasgecific type of Indian ceremony. Thus
defined, ceremonial places are bounded by topograpl universal elements. While there is a
range of ceremonies in Numic and Yuman culture,an® most interested in those that are
mutually interactive with the environment.

Evidence of puha in the environment is very impurtan defining a place for a
ceremony. Unlike origin places that critically inve the element of water production and
elevation as key aspects of their place logic, @we of volcanic activity, unique topographical
features, plants, animals and vistas are criticélhé place logic of ceremonial places. There are
two kinds of ceremonial places discussed here l@ldes where puha is acquired and (2) where
puha is used. The latter is divided into (a) plastere ceremonies to balance the world are
conducted, (b) healing places, (c) places on thg teaceremony, and (d) synergy places.
Balancing ceremonies are to help everything from gilanet to the local area achieve a state
properly defined at Creation. Healing ceremoniestarelp people and groups.

Places for Acquiring Puha

Individuals are born with puha, which is unequaligtributed among them. Why this
occurs is not clear. One suggestion derives fraenolbservation that nothing ever dies. Within
the concept of the living universe, there is omdgm for things to change state. So an elder who
has recently passed on may reappear as a bluabedgte. A rabbit who has passed on may
come back as a person. Most transformations aregmoeimals, but theoretically one could be
made between animals and plants, and between eitikem and natural elements. According
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to Powell's 1870s Northern Paiute interviews (Fowded Fowler 1971), in mythic times the
progenitors of today’s people were called the NuohwBhey spoke the Numic language and
these human ancestors were rocks, trees, sagebmgs),and people (for living rocks see Lowie
1924 24-26, 159, 235). In an epistemology wherdanm of life is valued above another, all
transformations are logical.

The unequal distribution of puha among humans amidhas could derive from the
transference of puha across life forms. If a permoan animal acquires an unusual amount
of puha during their life, then perhaps this coticdion of puha carries on to the next state
of life imbuing it in turn with differential puhaln Shoshone culture, for example, the
hummingbird is very powerful. It derives this poweecause it contains the spirit of a
medicine man. So we have evidence of puha movingsadife forms. Can the puha of a
humming bird transform into a child thus imbuingwith a higher capacity for acquiring
power during its life? Powell was told that a Nertin Paiute medicine man would talk about
an illness until a hummingbird sang a song in head) then he would begin the curing
(Fowler and Fowler 1971). They also call the hdlgfwth wind Pa’-vai yo-ga sha’-gai-yu or
Hummingbird (Fowler and Fowler 1971). Corbin Harngy995), a Western Shoshone
spiritual leader, has written about his speciahtiehships with hummingbirds. So perhaps
life forms are always intertwined.

Children are born from a thread of life that begai©Creation and will continue forever.
Babies are seen as totally sentient. They careXample, know if their mother has left them and
decide to leave this world. They also can be caredrto remain in the world by explaining that
they are still loved by other family members. Trabyp makes the decision. Similarly, elderly
persons can move back and forth between the &ftedleciding whether or not to remain alive in
this world or alive in the next.

Puha comes to people at any time in their lifeoften manifests itself in dreams. One
Southern Paiute religious leader was twelve yelarsvben he went to sleep while herding sheep
and dreamed himself in the afterlife. There he edlkvith deceased family members and
observed their environment. He shared this expegiemd was told that it was possible that he
would become a religious leader. It was an uncoralibe responsibility that he would not
formally assume until his mid-50s. The Numic teron Shaman is Puh’aganti, which means
“having power” — power to doctor, to heal, or taraby spiritual means (Laird 1976). Either a
man or woman can have this power.

As a part of becoming an adult male or femaleteaoi-passage was required. For boys,
these involved vision quests and for girls, a fim&@nses ceremony was needed. Both transitions
involve temporary separation from normal societyod and water restrictions, isolation, and
instruction by adults. During the male ceremony itigividual often experienced a vision and
acquired access to a spirit helper. Such a hel@er tivere to be drawn on if a more intense
supernatural experience were to be desired by nb&idual. Most adults never made the
transition to religious practitioner, but expostwethe spirit helper during rites of passage was
common. To be formally a shaman is to remove oh&seh the normal activities of society, so
most people consciously turn away from acquirimghier supernatural power.
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The path to puha at the level of a Puh’aganti wHswt and dangerous for the person
and so was often chosen late in life. Laird (19@6fes that it generally took several years of
spending much time by one’s self and meditatingnupyysterious events. Persons went to a
magic cave to learn a song, but the shaman hacetordit over and over before it was learned
(Laird 1976). Perhaps this delay was to allow thespn to be certain he/she was willing to use
the song, because to be a medicine person invgleesbnal risk, and many were overwhelmed
by the power of their spirit helper who inadvertgntaused harm to their patients. Such
Puh’aganti were often killed because they haddostrol over their powers or those powers that
flowed through them to the patients (Fowler and IEod971: ; Sohn 1997).

Rites-of-Passage Places

The transition to adulthood involves more than jaetation, hardship, and education. It
occurs at a place, and from the place comes puha.sense, to become an adult in Numic or
Yuman society is to be a person who knows aboué palsuch an extent that they can behave
properly towards it and use it in some contextsnMee taken to places where stone materials
are provided by a mountain and are taught how ltowah the stone so it will use its puha
towards the task of hunting. Women are taken toesms and taught how to talk to a willow so it
will add its puha to make a basket strong. To naken the basic items of life, such as arrows
and baskets, may require the negotiation of relahigps with half a dozen elements each of
which must be satisfied that they have been tatke@ihd treated properly before they agree to
share and combine their puha to make the objemtigtand effective. To be an adult is to know
something of how to negotiate these relationships.

Vision quest places are generally viewed as beairgart of male rites-of-passage. In
southern Nevada, only a few sites are documentéd\ang the necessary cultural conditions for
vision quests including being open, elevated, aotl neadily accessible. All of these are
associated with volcanoes, obsidian, basal floasabboulders, medicine plants, mountains, and
vistas. Tobacco, for example, is always presenimAls such as mountain sheep, rattlesnakes,
and eagles are often present. Water may or maganidtibute to the place logic. Examples of
vision quest sites are:

* Buckboard Mesa (Scrugham Peak), Nevada Test Sieadh
* Shoshone Mountain, Nevada Test Site, Nevada

Buckboard Mesa is a basal flow formed by a ceno#dano called Scrugham Peak. A few
miles to the south is Shoshone Mountain, whichaassion quest site located on the north
slope of the mountain. In addition to having a chaata centered on Scrugham Peak (Figure
2.5), the site is distinguished by a covering ofia@s kinds of tephra including obsidian
missiles that cooled in the air after expulsiorrifpps from Scrugham Peak). These missiles
are pure obsidian [Pi’ji-u in Northern Paiute] amdry in size from half-inch diameter
marekanites, or Apache Tears, to four-inch by eigblh obsidian bombs.
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Figure 2.5 Scrugham Peak and Buckboard Mesa from
Shoshone Mountain

The vistas begin at the rim of a prominent placel ahere are rock cairns
commemorating a successful vision. Large basaltalders [Tu-ca-po-go-tub in Northern
Paiute] seem to be a place for information aboatwuision to be recorded. On the side of the
boulders is a slight grinding slick where medicplants were ground, apparently as a part of
preparations before and/or after the vision.

Both vision quest sites are a part of the largebEnMountain caldera, the outer edge of
which establishes the topographic boundary for winaist be one of the more important
ceremonial ecoscapes in the western United St&tesmss 40-mile Canyon from Shoshone
Mountain is a ceremonial deposit area for PintoilBg®ints, estimated to be from 6,000 to
8,000 years old. Also in the caldera is Water bd@thnyon, a ceremonial area having tonal rocks
with offering holes located along a narrow canyoow and arrow shaft trees, and a place for
training and observing the stars. Nearby was faar@lovis point estimated to be 11,000 years
old. It has been argued that Indian people have lvésting these places in the caldera for
ceremonial purposes for more than ten thousandyear

Women become adults during First Menses rites-e6@ge. These sites are very
different from the vision quest places, occurririgvd in canyons, near water, and having both
abundant supplies of medicine and food plants yedshlike the vision quest sites, there is no
evidence that the place logic of First Menses @aoeolves vistas, volcanoes, obsidian, or
basalt flows. Similar to the vision quest sitegréhare seemingly few First Menses sites. Only
one prominent First Menses place in the southeratlie region has been documented, although,
there are other candidate locations having simgice logic that are not part of any
ethnographic study. Just west of Bishop, Califgrfoa example, is the Chalfant Petroglyph site
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with a running stream and “vulva-glyphs” peckedtive tuff cliffs (cf. Whitley 1996). As
described below, these are very characteristiciist Menses sites. As with the vision quest
sites, the number of First Menses sites in theoregeems a rather small for such an important
and common event.

The First Menses site is located along the eadtank of the Hot Creek Mountains
(Figure 2.6). A dominant characteristic of the st¢opography; it lies in a small gently eroded
sandstone canyon, which opens to the east. Th@gasyonstricted at the entrance where there
is bright red/orange sandstone. It opens up inrluelle to white sandstone, and narrows again
as it disappears into the mountain, resembling rdproductive parts of a woman’s’ body,
according to Indian participants who visited thie.sThere are hundreds of rock peckings and
paintings on the sandstone walls including manyvasglyphs,” a signature symbol of the site
and ceremony (Figure 2.7). A deposit of sandstmuks the size and shape of a woman’s
grinding stone has eroded out of one portion ofcéieyon. The grinding stones are used during
the ceremony and then given back to the mountaamaxfering of respect and appreciation.

Figure 2.6 First Menses site in the Hot Creek Maimg.

There are pine trees all around the canyon, artdguke east is a moderate stream
surrounded on both sides by large sage plantsomduct the ceremony, a woman must build
her own small home, and each day cut sage and piebeside the home. When the sage is
above the top of the home, the woman sits on it ilktructions she receives from elder women
include how to “whip” the pine trees. A long polghich is used for this purpose, rests in one
tree. The woman is told to use the pole to bringrdalmost-ripe pinecones, and to break the
small ends of all branches on the tree so theygralv back thicker next year. Medicinal tea
also grows throughout the site and is used duhegeremony.
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Figure 2.7 Vulva-glyph at First Menses site in Hat
CreekMountains.

The woman must bath each day with water from treast, so a large, running water
supply is an essential feature of the site. Neasgbg,spring that was occupied regularly as a
permanent residence by families. It probably seasd ceremony support center during First
Menses activities. An eagle’s nest is near thagél around which is evidence of many
specialized use areas.

Shaman Power Places

Seeking power can be a life-long activity. Aftecbming an adult, a person can seek
additional puha by ceremonially visiting differeaftkinds of places where types of puha are
known to be concentrated. Persons went to suclepladially for more power in the form of
knowledge, songs, or spirit helpers. During the &f a person, especially a Puh’aganti, his/her
puha normally would have to be renewed or modifigdnother visit to a power place.

Two major types of places listed below and discdigsehis essay are caves located in
the side of a major mountain range and volcaniasanear water:

» Pintwater Cave, Pintwater Range

* Shaman Cave, Sheep Range

* Gypsum Cave, Sunrise and Frenchmen Mountains
* Toquima Cave, Toguima Mountains, Nevada

» Black Canyon, Pahranagat Valley

Lilieblad (1986) states that caves, which remaaresé for the shamanistic power quest, are

believed to have served formerly as entrancesa¢ethendary underground pathway. Each of
the caves had its own purpose. The Southern P&in&s Gypsum Cave as Song Cave. It was a
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place where doctors would go to learn all they eded know. According to an elder Paiute
woman (Inter-Tribal Council of Nevada. 1976: 123ypsum Cave is big and black inside,
where the one to receive information must go alseejng nothing — no light of any kind to
guide him. During his sleep, Shinau-av would tath lthe things he wanted to know. He would
learn the path to find herbs, and the recipe toertbém into medicines for different sicknesses.
He would get tribal stories and learn about Indiahefs. He would hear the tunes and songs of
the Paiute tribe. When the cave was excavatedaaotbgists found a room deep within the cave
where the walls were totally covered with refleetiyypsum crystals that they called the mirror
room. Little people also lived in the cave, busihot clear whether they had a role in imparting
puha.

Laird (1976:38-39) recorded a Chemehuevi Paiute&dption of a big cave (perhaps
either Pintwater or Lemans Cave) in Nevada wheslgaanan acquired his various songs, powers,
and familiars (spirit helpers). The cave was n&ablthat it had a will of its own and would
reject those whom it did not like. The unwanteduder would keep on walking deeper into the
cave but without his knowledge he would be turnediad and would find himself coming out
the way he came in. The willfulness of a cavelisitated also by one in the Spring Mountains,
which can change a person’s gender if it wants,ifamide stays too long, he/she will come out as
a mountain sheep.

There is a volcanic butte in the middle of an egiemriverine oasis filled with clear fast
flowing artesian springs, creeks, lakes, and marsheis is Pahranagat Valley and it was the
traditional home of large irrigated agriculturalages and extensive fishing areas. The area so
impressed Paiute people that they wrote poetrytaboalling it the Beautiful Valley (Fowler
and Fowler 1971: 125). The people of the valley twode living along the Muddy River were
related as a single district and together theythanl own origin place called Coyote’s Jaw, a
peak in the mountains surrounding the valley. &tlarrow, southern end of the valley is an old
Pleistocene lake bordered by a 15-foot tall, cardirs white band at the base of the cliffs; this is
the origin place for the redtail hawk.

In this setting is a special puha place for raiansan. The volcanic butte at Black Canyon,
north of this site, also has the place logic adia shaman power place including volcanic
activity, lots of flowing water, a small narrow gemm constricting the water flow, tobacco
plants growing out of the cliff faces, and vistiss a place of great power in a valley of
great power. Along the cliff faces are numerougdaand unusual peckings. These seem of
great antiquity but portions have been re-peckags documenting repeated use. The
Mountain Sheep images are interpreted by Indiaplpeess symbolic of the normal spirit
helper of the rain shaman. Also present is the symiban unusual helper - a water baby.
Normally, water babies are not used as spirit islpecause they are so powerful and
unpredictable (see Liljeblad 1986: 653 for a sunyntdiwater babies). On this volcanic
butte, however, a powerful rain shaman can connihbtwater babies and concentrate great
puha for his rain making ceremonies. Indian pespiethat visitors from far away came to
this site, because the top of the butte is covemitidlarge stone houses where they stayed.
This may be the major rain shaman site in the regio
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Places for Using Puha for World Balancing and Healj

People use puha for different ceremonies. The platere they use puha, consequently,
are specific to supporting particular ceremoni@sirfsuch places are (a) those where ceremonies
to balance the world are conducted, (b) those éatihg, (c) those on the way to ceremony, and
(d) places of synergy.

Places for Balancing Ceremonies

Humans use puha to maintain the balance of thedw®His section describes two kinds
of balancing ceremonies: those in which many peppléicipated to address a problem of great
magnitude, and those of a more personal natureantherproblems of a few individuals was the
focus. The place logic for each type of ceremorgifferent, despite both having a common goal
of maintaining and restoring balance.

Puha is acquired by people to be used for spegifiqpposes. The world in all of its
complexity does change, often for the worst. Ttegsenatural problems caused by droughts,
wildfires, and earthquakes. Human society is siyilalisrupted by wars, diseases, and
starvation. While some people may have an evil gsgdor their puha, it was placed here at
Creation to be used for keeping the world in badan&hen an imbalance affects many
people and much of the earth, large-scale ceremaneneeded.

The round (circle) dance was one of the more compfothese large-scale balancing
ceremonies. Hulkrantz (1986: 634) maintains teatieés of cataclysms and world renewal are
imbedded in the round dances of the Western Sheshdre ceremonial round dance has been
called one of the most important socio-religiousrés in the Great Basin (Park 1941: 198 cited
in Hulkrantz 1986). A pole is in the center of tleeind dance, potentially serving as the axis of
the world that carries the universe and connectswith God (Hulkrantz 1986: 634).

Powell and Dellenbaugh described a Southern Peouted dance held outside of Kanab,
Utah on January 6, 1872. The entire Kaibab Paiatwl lwas camped together. This would have
amounted more than 200 people (Stoffle and Evaii§)19At the center of the dance circle was
a cedar tree that had been stripped of all itsdives except a tuff at its top. The entire band
formed a large circle around the tree and dancddsang. In the center of the circle stood a man
who was the custodian of the songs and a poet Hirhkbe=would first recite a piece and then all
the dancers would sing it. There were original soorgated by him and ones handed down over
generations (Dellenbaugh 1962: 178).

The term round dance denotes a kind of balanogmgneony that involves a number of
structurally and functionally discrete ceremonieshe 1870s, Powell (Fowler and Fowler 1971:
248) recorded that the Northern Paiutes had twdskwf ceremonies: those that lasted for one
night or Tu-ma’-sai-gai, and those lasting multipights or Tu-ni-ta-ma. Many of these were
timed to correspond with a peak harvesting timé,dbters (Pa-va-tyi-yas’-so-wa) were held at
each season. A priest (Po-i-na-vi) would be elettgdis local group to serve for life as the
person in charge of each ceremony, which also u@#la singing master (Ho-vi-a-agi-yu).
Powell recorded a similar pattern for Shoshonesdbatled theirs into two lists of ceremonies:
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the first set is associated with snow, rain, hugptemd war, and the second set is associated with
spring, summer, autumn, and winter seasons. Theh®he have both a priest and a singing
master (Fowler and Fowler 1971: 270), and theierm®nies can involve 300 participants (Harris
1940: 53-54). To this list Powell adds for the Utke Sun Dance (Ta-vwi-Wepa-ga) and the
Love Dance (Ni-odes We-paga) (Fowler and Fowlerl1958).

How much and what kinds of puha are needed to elefiplace for a round dance? The place
logic of round dance ceremonies is much differbantfor other ceremonies discussed in this
essay. For example, the topography of a round dsimmeld be relatively open and accessible
so that hundreds of dancers can hold hands antedtealarge circle of the dance. Because
most ceremonies last multiple days, there should kepport village where food is stored

and prepared, and where a powerful religious leesdes. A large and stable water supply
is needed for the participants, including for a aedge, or a hot springs should be nearby
so that people can be mentally, spiritually, angspdally cleanse themselves before and after
the ceremony. The place should have sufficient gahsupport the needs of the ceremony,
which as Miller (1983) points out, concentrates ph#a that is at the place with the puha
brought by the participants that is supplied by shered paints used in the ceremony, and
generated by the dancing and singing.

The place logic of a round dance precludes proyintatvery powerful places like song
caves or volcanic buttes in water. Obsidian andstaly should not occur naturally nearby
because these are too strong for the youth whecjpeatie in the ceremony. Neither medicine nor
food plants occur there because these are neededhnarge amounts during the ceremony that
they have to be brought in by the participants. &adl white paint sources do not need to be near
by because they too have to be brought to theittathe isolation and vistas of vision power
acquisition sites are not valued in these ratheesaible public ceremonies where all participants
are looking at the central pole and each otherroBad dances should be held at a place with
sufficient power to assist the ceremony, but theegyoshould not be so strong as to threaten the
health of a wide range of community members thaild/be present.

The following locations are examples of where rowtahce ceremonies occurred. It is
important to note that there are so many typesohd dances a full listing of locations is
probably impossible, but future research shouldi§péhe special place logics for sub-types
of round dances.

* Pigeon Spring near Palmetto, Nevada for Northaiot® - Shoshone
» Grass Spring, Arizona for Hualapis- Southern Paiute

Pigeon Spring and Grass Spring fit the place Iggst described. These places exhibit yet
another important place characteristic — they leways been used for ceremonies. It seems
surprising that ethnographic descriptions of rodadces assume they can be held anywhere,
when in fact the puha of place is so important he success of the ceremony. Once
ceremonies are successful at a place, then peajleeturn to it again and again. Harris
(1940: 58) found among the White Knife Shoshonet fiuha was obtained in localities
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recognized as reservoirs for specific powers. Bacality conferred only one kind of power
so that no confusion could result. During fielddsés with the San Juan Paiutes, Stoffle,
Bunte, and Franklin (Bunte and Franklin 1987: ;ffB#toN.D.) were taken to round dance
circles, which had persisted for decades sincegbaes®ed even though having been made in
soft earth. These exact circles had been used agalnagain — it was, after all, where
successful round dances occurred.

Another type of round dance was the Ghost Danceff(&tet al. 2000b). Vennum (1986:
693) maintains, based on a music analysis, thaGtiwst Dance is typical of the many circle
dances in the Great Basin that predated the moverhegically a round dance of such
importance would be performed on or near an alrestiyblished balancing ceremony place.
Ghost Dance ceremonies were performed at both Ri§pong and Grass Springs (Dobyns
and Euler 1967: ; Zanjani 1994).

Places for Individual Healing

The puha that emerges from a place can be usbkdaloindividuals and small groups.
The power of the place is often supplemented bypitesence of medicine plants, minerals,
winds, and even vistas, which are naturally eithitracted to a powerful place or are in some
way apart of its creation. During the curing ceregnpuha is channeled from the spirit world by
the Puh’aganti to the patient thus adding to tHeaghat is in the healer, the materials used in the
curing, and in the patient.

A healing place can contribute to a cure by beumgre the doctor takes the patient for
the cure, or where the doctor goes to gain insighbtthe illness and the cure. In the latter case,
according to a 1870s Shoshone account told to Pdl@hler and Fowler 1971: 245), at sunrise
the doctor retires to the mountain, forest, or satier lonely place and communes with the
Spirits of the gods, perhaps taking a potion avead [bath].

Hot springs and Doctor Rocks are two examplesealihg places, each with a common
place logic. Both places are recognized as strongess of healing puha that can be seen in their
structure and form — the heat of the spring, aedstiape and composition of the Doctor Rock. A
Puh’aganti is required in both places to facilitéhe cure. Powerful minerals like paint and
obsidian are used in the ceremony. Sometimes th&aganti cuts incisions into the body of a
patient with a specially made and prepared shaife km obsidian flake. The Ute name for this
knife is To-pi, or black knife (Fowler and Fowle®71: 53-57). Obsidian flakes can be the blood
of powerful spirits. Some Paiute Puh’agantis uspecial obsidian with green bands of color in
it.

Hot springs are places of healing and purificat®®ahn (1997) calls this hydrotherapy.
Artesian springs usually have streams that crégéeian ecosystems that support abundant plant
life, representing a healthy balanced life and ©buating plants for curing. The connection
between hot springs, which was documented by Fo{@92: 171) for the Northern Paiutes, is
reflected in the Owens Valley origin story for #ike hot springs in the region. According to an
Owens Valley Paiute elder woman, during Creatidr ‘sun fell...and it fell into the hot springs,
the water over there [Coso Hot Springs], and mdidiva different hot springs all over” (Clark
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1999: (1)52:05). The splash that resulted fromstine falling in the hot springs spread toward the
north, east, and south. All of the hot springshis tregion, consequently, are connected by a
simultaneous creation as well as by undergrounémwatys, including:

e Coso Hot Springs

 Warm Springs

* Tonopah Hot Springs

» Oasis Valley Hot Springs

» Tecopa Hot Springs

» Goldstrike Canyon Hot Springs

Doctor Rocks have a special composition, shape ptawt. They are almost always out-
of-place, or what geologists call eccentrics. They unique boulders not especially like others
around them. They can be large, but must be attedsi a sick person who climbs on top of
them. Doctor Rocks do not need water or plantshyedsut these resources must be on the
medicine trail to and from the place of curing. BiwcdRocks are recognized by the place logic
and their own structure as powerful anomalies. Sohtkee best known Doctor Rocks are:

» Eagle Head Doctor Rock, Utah

» Doctor (or Power) Rock, Buckboard Mesa Area, NevBeist Site
» Doctor (or Power) Rock, Walker River

» Doctor (or Power) Rock, Ruby Valley

The Puh’aganti requests the power of the rock @ Itidian language as he and the
patient walk towards the rock. An offering is brbtigo supplicate the rock. The offering tends
to be something that is appreciated by the patieagle Head Doctor Rock has a deep offering
hole that serves as the eye of the eagle. Thenpataches deeply into the eye and retrieves the
previous offering. It is either a small stone da@ge stone; both can fit into the fist size eyehol
The offerings are deposited down slope of the Eblglad — small ones on one side, large ones
on the other. This offering deposit is about 30t femg and about 3 feet deep reflecting
thousands of cures at this spot. No other typeffefing was observed. The patient then places
an offering in the eye and lays on the rock. Thie'&ganti talks more with the rock pleading for
assistance and hearing the response. The patitoit ito keep good thoughts and open himself
to the puha of the rock. Cure ceremonies last wiostday.

Doctor rocks and hot springs always receive aeriif). In recent years, money has been
offered at the Doctor Rocks in Walker River and Rialley. This practice has created a
guestion of “payment” and thus, authenticity, sanilo that raised by non-Indians about paying
the Puh’aganti. Traditionally, the hot springs wapmproached with a pretty stone. These were
brightly colored and smooth. When the people adritree stones were placed on the gravel floor
of the Hot Spring making them beautiful, which bttle people and the hot springs appreciated
(Stoffle, et al. 1996). The pattern of providindgevings to places is similar to that of offerings
provided to the Puh’aganti. Whether it is moneywles 1992: 177) or the skin of a humming
bird (Harris 1940: 59), the offering was/is not pent for services rendered as much as it was/is
a sign of respect and gratitude.
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Places for Coming from and Going to Ceremonies

No person would just walk up to a powerful cavd go inside any more than one would
pick a medicine plant expecting a cure, or hammeeeking into a basalt cliff without first
explaining the purpose of the action and askingp@mission. When the ceremony place is
networked into a landscape, the whole area is towepful to just approach. Thus, there are
stopover places on the way to and from powerfutlégapes. These places are located along
trails used to enter the area of the puha place.

In general, these stopover places are within a'slayalk from the place where the
power is to be acquired or the ceremony is to bedooted. They are along a well-traveled tralil,
but at a location where the trail is constrictedch as through a narrow canyon, for example:

* Wellington Canyon, Pintwater Range, NV — to Pinevalave, NV
* Keyhole Canyon, Eldorado Mountains, NV — to SugarMountain, AZ
* Petroglyph Wash, Black Mountains, AZ — to Sugarafuntain, AZ

These can be dry places with no water at all, stheetraveler would carry drinking water. In
fact, dry places may be necessary because one wotildant water babies to have access to
them in these places. Typically, the traveler waddhain for a single night before leaving for
the ceremonial area early the next day. Knottedgtsymbols, the traditional communication
tool of the Puh’aganti, typically are found amomg tpecking and paintings at these stopover
places.

Places of Synergy

Sugarloaf Mountain, along the Black Canyon of ttido€ado River (Figure 2.6), is a special
hub of ceremonial activity. It was also a placetouire power, use power, and share power. It
was a central inter-ethnic place used by Huala&aithern Paiutes, and Mohave people. In order
for ceremonies to occur here, hot springs, songsawurquoise deposits, anchpi (red) paint
sources on the Paiute side of Black Canyon wowe i@ be used in conjunction with Sugarloaf
Mountain, crystal deposits, medicine stones, arstasi on the Hualapai side. The raging
Colorado River, the lifeblood of the Earth, flowsdugh this landscape where it is constricted
by the volcanic lava flows that formed Black Canyadrhis ceremonial landscape has a
complexity of many kinds of puha, which are in dargs quantities having been accumulated
in this one place.

Mary Douglas observed iRurity and Dangei(1966) that there are cultural categories of
things, behaviors, and places that logically anffucailly must be kept separate. When these
forces are combined, they form a dangerous sitnatiblthough some types of these
combinations are regularly avoided, people oftesdusappropriate combinations of forces as a
vehicle for achieving supreme power (see for examper account of Lele Pangolin cult in
Douglas 1966: 169-174). Such combinations of form@sviewed by Eliade in his analysis of
shamanism (Eliade 1958, cited in Douglas 1966:88%n essential aspect of shamanistic power
and practice.
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We have made this brief sojourn into the ethnogralilerature on this point because the
complexity of puha at this site poses a problenoum analysis. Sugarloaf Mountain is an
important place within our study region that simplgfies categorization in terms of the puha
and ceremony model presented here. The places mindrsal elements that constitute the
ceremonial landscape centered on Sugarloaf Mougcta@mte a dangerous situation such as that
described by Douglas and Eliade. It is a place thdian people say was used for types of
ceremonies (acquiring puha in visions, balancingermenies including a Ghost Dance, and
individual healing). These are ceremonies that #imalysis suggests have mutually exclusive
place logics. On top of Sugarloaf are distinctaity cleared areas that are too big for individual
vision quest areas and too small for a round davitte hundreds of people. There are no rock
cairns indicating successful vision quests, andajleindian people who reached the top of the
mountain said that such activities would have omzlithere. There is one human-like stick form
pecked into a central upright boulder. No othekrpaintings or pecking occur for miles around,
yet about 8 to 10 miles in two directions are magmk pecking assemblages with thousand of
images. Across the Black Canyon, are major turguarglompi(red) paint mines that were used
for thousands of years, as evidenced by their dapththe pottery types found in them, yet there
are no turquoise offerings or red paint figuresvemgre in the area until the pecking sites are
reached.

Sugarloaf Mountain is very steep, inaccessibly Ipedca thousand feet above the
Colorado River, and thus potentially dangerousetopte; yet elders from many tribes climbed to
the top, or as far as possible, saying they wedracid to the place. They view it as a place of
healing. One tribal leader stood on the top anddbks relatives singing in Hualapai. There are
virtually no artifacts, yet the base of the moumtaas thousands of healing stones that are palm
size, smooth, oval quartz used by all the grouph& healing. We call theggeofactsbecause
all the Indian people identified them as carefufigde tools of healing that the mountain made
for them.

A rattlesnake was observed by a number of eldenisgla site visit; they spent part of
the day talking with it and marveling at what itcsaMountain sheep went to the area each day,
and most mornings during the site visits, a largallgreeted the elders. Hawks flew around the
mountain daily, and Indian tobacco was abundant.

From the top of Sugarloaf Mountain to the northe @an see the gaping mouth of Song
Cave (Gypsum Cave), the most important source s the region. It is a powerful cave and
connected directly with activities at Sugarloaf @cing to Indian people. Immediately across
the Black Canyon from Sugarloaf is Goldstrike Canymt springs. The last portion of this
narrow, stream-filled canyon slices through hotemnath sources that emerge from the sides and
bottom producing a mineral bath and shower, andngdd hot stream flow to the Colorado
River. The hot springs were used by Indian peoptecleansing before and after ceremonies in
the Song Cave and on Sugarloaf Mountain, but tieen®t one shrine, rock pecking, or painted
symbol in the canyon.
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Figure 2.8 Sugarloaf Mountain, the Colorado Rivand Black Canyon

If the Sugarloaf Mountain ceremonial landscapeedetiategorization, then perhaps the
categories are wrong. Douglas (1966: 165-166) stgghat meticulous cataloguing of rituals is
utterly beyond the scope of objective scholarshipis limitation does not occur because
fieldwork is missing but, because such categorieskweest when you know less about religion.
She maintains that religious practices are so cexnghd heterogeneous they cannot be modeled
as is being proposed in this essay. While respgttar concerns, our efforts to model the place
logic of ceremonies continues. Perhaps it is ptsghmt Sugarloaf is the case that proves the
point. In fact, Sugarloaf is perceived Indian peopk being special simply because it is so
unusual. The known dangers of these accumulatedganeed to be recognized, according to
Indian people but only with proper preparationeceonies at entrance sites, and guidance from
powerful religious leaders, perhaps from more tbaa ethnic group, in order to increase the
prospects of a successful ceremony at Sugarloahkdou

2.2.3 Residence Places

Puha seems to be logically attached to placesenihés to be used or acquired by Indian
people, but how is it attached to places where lecloed? There are many kinds of residences
used by Indian people in the proto-historic anddnis period. This analysis simply looks at the
place-logic for the residences of three high chafd local chiefs during this period. A pattern
that emerges from our analysis is that residenoedogated much differently than places for
acquiring and using puha.

The high chiefs and the district chiefs regularadipermanent residences. These places
are only known from the historic record and so raaynay not reflect a proto-historic pattern. It
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is hypothesized that where external influences sbgét, the historic chief residences do reflect
an earlier place logic.

Chiefs lived away from places where power is a@gland used in ceremony. We do not
know the exact relationship between powerful plagesld elements, and residential sites, but
we have a theory that they are mutually exclusGhdldren should not play around these places
and things. The relationship seems so specialSteavard (1938: 94) observed that one family
was referred to at a place called Ta:kanawa (Takapaidian = nawa; or close to ) which was
also near a hot springs.

Chiefs lived in places that were beneficial ancesa$ a residence for many kinds of
people. Irrigated agriculture often is associatéith & Chief’s residency. There should be other
types of food around or near by — pine nuts orggsa®ds; antelope or deer, and even fish. There
may be a place to bury the dead nearby becaugehile¢ often oversaw funerals. Some said the
chief had the last song before reaching the dierlihe dead are not buried at power spots,
except under special conditions. Instead, puhadadht to their graves in the form of obsidian
and quartz that is broken into small flakes andgxaon the graves.

It is important to consider what may have been feerdince between the pro-historic
residences and those that occurred in the hisfmereod. The former probably were always
removed from power places and followed a cultuogid presented in this essay. On the other
hand, during the historic period most high-chiefd anany people had adapted a dual residency
pattern. One residency was where they wanted &flivm a traditional perspective and would
follow that logic of place, and the other was avawal place needed because Indian people had
to deal with the presence and land-logic of theoRean immigrants. The chiefs especially had
to move between the best water, irrigated agricalltuillages and those of labor camp. They
added to their long list of obligations labor negtur for the people they represented. The
following are some of the Chief residency places:

» Breen Creek, Kawich Mountains (Chief Kawich)

» Palmetto, Fish Lake Valley (Chiefs Big Mouth TomdaHarry)

» Ash Meadows, Pahrump Spring, Potosi in Spring Mawnst(Chief Tecopa)
» Corn Creek (various local Chiefs)

Chief Kawich lived in Breen Creek but he also lmthome near Belmont where he
served to facilitate or at least buffer the bougdatween an increasingly larger gathering of his
people and the growing white community. On a fansitale, a Shoshone family who had a
normal farm/ranch in Eden Creek also had a homWatn Springs, which they occupied while
their child was at the Warm Springs school. Thus, lbasic logic of where a home should be
became more complex during the historic period. hVindite miners took over a traditional
farming site, often sites that were not ideal hadbeé selected in regions of refuge. Such sites
often did not reflect traditional Chief residendage logic.

Corn Creek is an interesting place because it il bdocus of this study and a type of

residency that is on the way to more powerful pdadeis discussed in detail in the next chapter,
but a few points can be usefully made here. Comeklis an oasis spring like those in Ash
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Meadows. The archaeology of the place documentsstmals of years of occupation, with
agriculture being here in the proto-historic peritigorobably never was the residence of a high
chief because it is proximal to such residenciethenLas Vegas and Pahrump areas. Instead
Corn Creek was a place that probably served tressehost of the time. Being near the place
where all Southern Paiutes were created probahligechit also to be a place for ceremonial
pilgrims as well as people going from ecologicahedo ecological zone to gather food. It fits
the residency place logic of the high chief resales, but probably constitutes a special case
because of being close to areas of ceremony. It beagonsidered as a ceremonial support
community, a concept that should be developed twéduesearch.

2.3 Conclusion

This essay is designed to initiate certain typediscussions about Numic and Yuman
epistemology and the logic of places. Being based@antemporary Indian interviews, it helps
rethink the American Indian cultural ecology of thwestern United States. We, like Clifford
Geertz (1963: 8), applaud Steward’s theoreticajhis that only portions of the environment
interact with portions of a people’s cultural systeSimilarly, we also agree with Geertz’s (1963:
10-11) criticism of Steward’'s theory as mere pragjadwhena priori he maintains that the
environment is most likely and exclusively to iater with a people’s basic subsistence system.
Geertz's ecology studies demonstrated that a psopkgious system can be responsive to the
environment. This current analysis makes a sinpitant.

To conclude this essay, there are a couple of pdhat should be considered in future
American Indian cultural ecology studies. Thesenfsomay serve to broaden and open the frame
of analysis of cultural ecology studies. Like Ge€963: 11), we maintain that the amount of
past growth and the present state of culture aoietyathat is attributable to ecological processes
is something that should be determined, if atalthe end of inquiry, not at the beginning of it.

2.3.1 Inter-ethnic Uses

Places of power are usually culturally importanttore than one American Indian ethnic
group, so often places are shared. This is thefoasbe Zuni Salt Lake in New Mexico and the
Hopi Salt Mine in the Grand Canyon near the modttn® Colorado River. Similarly, places can
hold similar meanings for different ethnic groufms, example, the travertine spring upstream on
the Little Colorado River is viewed by both the Hapd the Zuni as their origin place. Paiute-
Hualapai connections are strong and lasting. Theytly used the Sugarloaf Mountain cultural
landscape and the Lava Falls culture landscapeth dlong the Colorado River where it is
constricted by extensive volcanic activity. These ethnic groups have a common path to the
afterlife and sing each other to there during thg ©eremony along this shared songscape.

Ethnic travelers went great distances to jointytigipate in ceremonies. Ghost Dance
ceremonies were shared in 1890s by Paiutes andaphiain northern Arizona (Dobyns and
Euler 1967; Stoffle et al. 2000). Both the Hopi dhd Navajos people visited these dances. The
year-long Ghost Dance at Chemehuevi involved danoémany tribes, according to George
Laird who participated in the dances. Among theepttiancers were Havasupai, the Hualapai,
and certain northern tribes including the Parammwigwater steppers from Pahranagat Valley)
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who live along the Virgin River in Nevada and thitSiwi who could be either the Coso

California Paiutes or the Shoshones (Laird 19761488). On April 27, 1889 Chief Kawich was

visited at his second residence near Belmont, Neu®ada delegation of Navajos, Utes, and
Arapahoe (Belmont Courier April 27, 1889). Thisiviwas apparently to discuss the Ghost
Dance, which it appears that Chief Kawich contrdouto and perhaps led in his district.

2.3.2 Traveling to Puha Spots

It is important to note that distance is not aitlimg factor when it comes to an individual
Indian person traveling to a power place for theppse of acquiring spiritual power, new
guidance, or renewal of their own powers. In faatan be argued that the farther and harder the
journey the more positive the effect on the pergam.example, the O’odham Salt Trail journey
is designed to be difficult. It is even made maif@atdllt than it needs to. At the end the travelers
arrives at the ocean (the Sea of Cortez) and tistgad of resting after a grueling pilgrimage, he
runs along the ocean until receiving the desirestbai song, or medicinal advice (Underhill, et
al. 1997: 37-69).

Running can be both a way of traveling for a megksg power or a vision, but it a way
of achieving the vision, as we see in the O’odhatt sail pilgrimage. How far is far.
Tarahumaras runners were observed in 1894 by Qarihblz as running 170 miles a day
without stopping (Nabokov 1981: 165). As late a4 9Ernest Seton observed a man who
routinely covered 70 miles a day, seven days a waeedring a heavy mailbag (Nabokov 1981:
166). In 1903, 60 running men appeared at Zuni Buebrrying bundles of sacred reeds,
saplings, and mud wrapped in cornhusks. In thewdkavere tortoises. They were completing a
four-day running pilgrimage, which had covered 1files (Nabokov 1981: 107). Among the
pueblos, running is associated with rain and wagerits. Among the Mohave in 1886 John
Bourke heard about one Panta-ca who took less tihanty-four hours to cover nearly 200
miles. Bourke paid another Mohave for a 21-mile twmough heavy sand and it was completed
in three and a half hours (Nabokov 1981: 17). Cheraei runners moved through space without
time elapsing (Laird 1976) because they were abladve back and forth between spiritual and
physical planes of existence.

2.3.3 Shifting Place Logic

When Europeans arrived they took away places wberemonies had been conducted
and forced Indian people to select new places &reraony that did not fully meet the
appropriate place logic. Pahranagat Valley was tosbutsiders in 1865 and two villages of
Indian people were soon massacred. The First Mesige=s Hot Creek could not be used after
1869 when the area became the Morey mining disarnidta camp was established. By 1873 the
town had a stamp mill, post office, boardinghousapons, blacksmith shop and daily stage
service to Belmont and Eureka (Paher 1970: 353.ldbations of ceremonies also were shifted
because the Federal government declared them lilga after the Ghost Dance of 1890.
Thereafter most ceremonies were either discontimuedlocated to regions of refuge.

Sugarloaf Mountain was taken over by the BouldemQmoject in 1932. Gypsum Cave
was excavated by Harrington over the protests efhh’aganti who were worried that it would
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become angry and cease talking with them. One etcavulfilled this expectation when he
took a sledge hammer into the mirror room and biradkéhe crystals. Fifty years later an angry
Paiute religious leader being interviewed at Gypstewe, said that it was still angry and most
of the spirit helpers had left. These encroachmiemted Puh’agantis to move ceremonies. What
was formerly conducted at Gypsum Cave was movdeiritwater Cave. This shift in location
caused Wellington Canyon, in the Pintwater Rangkichv had formerly been a place for
preparing to go and return from Pintwater Cavdygoome a balancing ceremony place.

Shoshone Mountain and Scrugham Peak were withdh@mnthe public domain in 1941
closing access to the major regional vision quist Atomic testing has impacted portions of
this area and a proposed Wind Turbine project thrsato physically destroy the main vision
guest site on Shoshone Mountain. It is not certlaét vision quests have been conducted for
most males since the area was withdrawn.

2.3.4 Re-centering Theory

The Numic people of the study area have been cteaized by Steward (1938: 46) as
having a practical culture whose core was centeredjastric issues. This theory has guided
ethnographic and archaeology work in the studyoregince then (Zeanah and Simms 1999:
118-140). The current essay not only documentgpthsence of complex ceremonial patterns,
but also demonstrates how they are networked athessindscape. It provides a new theory of
puha to explain where Indian people in the studyore went for ceremony and why they were
attracted to certain places and not others. If tthe®ry is correct, then the study of residential
and gastric use areas dramatically fails to accéamthe culture meanings and uses of most
topographic features and universal elements oétingdy region.

By re-centering the cultural theory of the Numicdaviuman people from gastric to
placed-based ceremony, we provide an avenue falhytoethinking the cultural ecology of land
and Indian culture. There is now a new epistemoloiggonnections to consider. Indian people
who have shared their cultural interpretationsla€e during the past three decades maintain that
this is the richness of their environmental adamist to this land since Creation and it
constitutes the core of their culture and contermpoethnic identity.
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Chapter Three
Cultural Affiliation and Historic Memory in the Ari zona Strip

by
Alex K. Carroll

The Arizona Strip refers to 3.5 million acres afddocated in the northeastern region of
the state of Arizona. This body of land is boundtloe south by the Colorado River and on the
north by the Utah State boundary line. The Ariz&tdp is a dramatic land that is visually
captivating and both physiographically and cultyratomplex. This land is comprised of
plateaus, the unforgettable Vermilion Cliffs alotfyie northeastern boundary of the Kanab
Plateau, and several major waterways including Bagia, Colorado, and Virgin Rivers.
Traveling northeast to west along the Arizona $tape encounters the Paria Plateau and the
Paria River, followed by the Colorado River and iKanab Plateau, which is bound by the Utah
border on the north and the Colorado River on thghs On the northeastern side of Kanab
Plateau and House Rock Valley stand the VermilibfisQAltschul 1989:7).

The Arizona Strip is ageographical spacdhat has captivated the imaginations of
multiple generations of explorers including Domieguand Escalante (1776; see Bolton 1950),
Jedidiah Smith (1826; see Morgan 1953) John WeRtayell (1869; see Powell 195Bdward
Palmer (Palmer 1876), and Niel M. Judd (Judd 19989). Similarly, it is a physical space that
archaeologists, cultural anthropologists, and mgtatives of government agencies have
increasingly assumed responsibility for analyzimgerpreting, and managing (for a systematic
overview see/ Altschul, 1989). In particular, thevdlopment of cultural resource management
(CRM) positions in the BLM, NPS and USFS has sigaiftly increased anthropological
research of the Arizona Strip (Altschul 1989:66)hil& each of these avenues of exploration
contributes to scholarship of this area, theseissuare not in themselves complete. What often
remains understated in literature is that the Ar&8&trip is first and foremost a dwelling place in
addition to being ageographical spaceThe Arizona Strip is the physical, socioculturahd
spiritual home of the Southern Paiutes who havdimoously inhabited portions of the Great
Basin and Colorado Plateau for thousands of years.

The principal aim of this chapter is to augment Wwiealge of the Arizona Strip and
cultural affiliation studies rather than to meregproduce extant archaeological, historic, and
ethnographic compendiums. In this process, we detraie that the Arizona Strip has
historically been dominated by space studies, dal place-oriented studies can enhance
knowledge of cultural attachments to the 3.5 millecres of land north of the Grand Canyon.
This chapter provides an overviewgdgographical spacstudies of the Arizona Strip while also
examining the particular cultural attachments atigapeople to the Arizona Strip aslaelling
place. Lastly, this chapter unpacks Southern Paiute pé&opisstoric memoriesof cultural
attachments to their traditional homelands thagmcktback thousands of years.
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3.1 Place and Space Studies

In order to understand contemporary cultural atteetits of the Southern Paiutes to the
Arizona Strip it is necessary to examine the epislegical framework that has historically
shaped archaeological and ethnographic studieshigf region. Two concepts contribute
significantly to the analysis of these culturabatiments: First, the phenomenological concept of
dwelling in placeand second, the concept bistoric memory which has been utilized by
scholars representing diverse schools of thougthiding cultural studies, post-colonialism, and
postmodernism. These concepts are presented asnepisgical tools to broaden discourse and
knowledge of indigenous attachments to the Ariz8trgp. The purpose of these explorations is
to deepen knowledge of cultural attachments inAtheona Strip rather than to merely highlight
heuristic differences.

Until recently, cultural anthropologists, archaepgts and land managers have examined
the cultural attachments to the Arizona Strip tigtothe theoretical lens gieographical space
Historically this theoretical perspective has shihpscholars’ basic assumptions about
relationships between people and natural envirotsnamd consequently the questions as well
as the methods employed in research projects. [Beels have strongly influenced the thinking
throughout the field of anthropology. As a restdty anthropologists have ever studied place as
a phenomenon unto itself. During the nineteenth tarehtieth centuries, place was frequently
depicted as a backdrop of cultures and societig®erdhan a constituting element of cultural
practices, ideas, beliefs, and identities. HircB9&:1) asserts that the concept of landscape
“functioned as a standard framing devise in thessitamonographs of the ‘British school’ of
social anthropology.” Within these parameters, leeba essential natures and essential cultures
prevailed. In current scholarship the notion ofistbes and cultures as fixed, bounded, and
essentialized units of analysis have become tigetsiof sustained critiques.

Social constructivism represents one alternativeaime of the essentialist conceptions
advanced by earlier works wherein the significant@laces derives from cultural inscription
practices. Berger and Luckmann (1966) clearly aldie the basis of this position stating,

Man is biologically predestined to construct andirtbabit a world with others.
This world becomes for him the dominant and defmiteality. Its limits are set
by nature, but once constructed, this world actskbapon nature. In the dialectic
between nature and the socially constructed wdnkl human organism itself is
transformed. In this same dialectic man producedlity and therefore produces
himself.

Particularly important are place studies that asklrne environmental dimensions of
native experiences of place. Scholars includingieh (2001:125) and Brierwert (1999) are at
the forefront of this effort. Peterson (2001:12&G)es,

On a symbolic and ideological level, being nativeams that one’s personal and
cultural identity is tied up with a particular pla¢ with its geographic features
and, as many Native American traditions suggestyibllbeing of the non-human
persons that share it.
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In a similar vein, Arhem demonstrates that plaetgion, ecological ethics, and identity are co-
constructed via constant engagement with places camimunity members (Arhem 1997).
Scholars are also demonstrating increased intardabe use of places as individual and social
memory devises (e.g. Basso 1996; Climo 2002). fikerttical approaches that have begun to
emerge from anthropological, philosophical, andggaphical studies provide the theoretical
bases for unpacking cultural attachments to theoka Strip.

3.1.2 Concepts of Space

In western thought, the environment is frequentgsatibed through the conceptual
frameworks of space and place. “By space is mear@usral, pre-given medium,tabula rasa
onto which the particularities of culture and higtaome to be inscribed, with place as a
presumed result” (Basso 1996:14) In addition taviig spaces as empty canvases upon which
humans can inscribe their interests, space is émityu perceived as a distance, obstacle, or
empty zone that separates those areas that hagadwlrbeen collectively infused with
significance via their physicality or the alteratsothat humans have evinced therein. The view
that space is socially constructed is a dominagthamongst many scholars. According to Yi-
Fu Taun (1977), “these spaces are socially prodacetthey produce the social.” Doreen
Massey (Massey, 1993) provides a more encompassgignation, maintaining that “spaces are
created out of the vast intricacies, the incredddenplexities, of the interlocking and the non-
interlocking, and the networks of relations at gv&rale from the local to global.”

In contrast to the allegetdbula rasaof space, Merleau-Ponty (1964) and Casey (1996)
maintain that matter and places are pregnant im fdvierleau-Ponty 1964:12), meaning, and
relations to natural and human phenomena. We come&nbw place through sensory
embodiment (Casey 1996; Merleau-Ponty 1964). Intadd “Place, rather than being a product
or portion of space, is as primary as the percapti@at gives access to it” (Casey 1996:16).
Perception occurs “within a certain horizon [whigke experience] in action [pratiguement]
rather than by ‘posing’ them or explicitly knowirtgem” (Merleau-Ponty 1964:12). In other
words, place is an all-encompassing field throudtictv we arrive at knowledge. From this
perspective, space is a social construct that mesglisengagement from place, rather than an
indication of another phenomenon in its own righdr Casey (1996:17), there are multiple ways
to be in place. These include “staying in placexioVing within a place” and “moving between
places.” These relations demonstrate that one’agarmgents to place are simultaneously subject
to change, yet all-encompassing.

3.1.3 Space Studies of the Arizona Strip

In Man, Models and Managemewrttschul and Fairley (1989) have assembled a tigito
compendium to profile the traditional archaeologieshnographic and ethnohistoric studies of
the Arizona Strip. This synopsis of geographicaacgp studies is written chronologically,
beginning with Exploratory Studies (1776-1920))|daled by Descriptive Studies (1920-1965)
and Cultural Resource Management Studies (196G@&Rfedn the following section is a brief
recapitulation of their findings. For a completend#ion, we recommend consultinglan,
Models and Manageme(Altschul 1989).
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Atschul and Fairley’s (1989) review opens with ansuary of investigations conducted
by explorers with no former knowledge of the Arizoistrip. including Dominguez and
Escalante (1776; see Bolton, 1950), Jedidiah Sifli826; see Morgan 1953) John Wesley
Powell (1869; see/ Powell, 1957 68&gdward Palmer (Palmer, 1876), and Niel M. Judd ¢Jud
1918; Judd 1919). These men share the distinctidreing the first non-indigenous people to
physically record their impressions of the Arizddip. Beginning with Powell, explorers also
recorded detailed impressions of the indigenousbitants whom they encountered in their
travels through this region (Altschul 1989:54).Witie backing of the Smithsonian, Neil M.
Judd (1926) made the first systematic study of igtety of the Arizona Strip through six
consecutive excavations (Judd 1926). Of particul@rest to the present project is the fact that
Judd spent his 1918 season studying House Rockyaiid the Walhalla Plateau (Judd, 1918;
Judd, 1919, Judd 1926). Judd maintained that @llwontinuity existed between prehistoric
inhabitants of the Arizona Strip and the contemponadigenous groups of the Four Corners.

During the 1920s-1930s, archaeological analysighefArizona Strip advanced notably
(Altschul 1989:55). Alfred Kidder organized the BedConference, where formal chronologies
and standardized professional language were dfficedopted. The system of classification
which includes (1) Basketmaker (later renamed Azias€2) Mogollon, (3) Hohokam to reflect
cultural manifestations in the Southwest, and (#pi to reflect a “Nevada sub-branch” are
terms with currency even today. Significantiy, situ theorists maintain that contemporary
Numic—speaking indigenous groups are related tchigt@ic ethnic groups rather than
representing a separate or new population. Detailghein situ theory of development are
provided in detail in Part 8f this chapter, which propounds a theory of Nuhigtoric memory.
Atschul and Fairley (1989:55) note that Neil JudiB23 reconnaissance of the North Rim of the
Grand Canyon represents the sole archaeology effdhte Arizona Strip during the 1920s. In
the late 1920s, Harrington significantly advancedhaeological knowledge of places along
Muddy River, where Southern Paiute groups concttran prehistoric, historic and
contemporary times. Harrington’s work was so iefitial that his system of classification
became the basis for examining temporal phase ghiout the Virgin River area as well as the
Arizona Strip (Altschul 1989:56).

Atschul and Fairley (1989:56) report a number gh#icant archaeological studies along
the Arizona Strip during the 1930s. For examplg,rétonnaissance surveys were conducted in
the House Rock Valley, Fredonia, and Kanab Creetgden nd) (2) as well as along the
Colorado River between Hite, Utah and Lee’s Fedyizona (Steward 1941). The latter
represents a site where contemporary San JuaneRaositively identified historic structures
where relatives lived in the 1930s (See Chapter(3).Wetherill's and Smith’'s 1933-1934
excavations at scattered localities throughoutAtizona Strip, and (4) two surveys of the north
rim of the Grand Canyon by Hall and Glades (Hall29 Atschul and Fairley (1989:56-57)
conclude that these surveys were done in an umsgfite manner, and did no more than
establish the presence/absence of sites is vddoasons throughout the Strip. In addition, these
studies all drew the conclusion that they wereutaltrelationships between the surveyed sites
and the Indians of the Four Corners.
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Archaeology conducted in southeast Nevada duriad &80s also significantly impacted
interpretations of the prehistory of the ArizonaigBi(Altschul 1989:56). These works include
Mark Harrington’s 1933 excavation of Gypsum Cavd &1 M. Wheeler's 1942 surveys of Etha
Cave, where split twig figurines like those frona®bn’s Cave in Marble Canyon were found.
In Part 3 of this chapter, Historic Memory, cultural contityubetween contemporary Paiute
people and prehistoric populations associated witterial culture from Gypsum Cave are
examined in much greater detail. This analysisudes material culture that radiocarbon dates
indicate are from 8,500 BC.

In the 1940s, Gordon Baldwin began surveying then@ts Plateau of the Southern
Paiute. It is worth noting that Baldwin identifigghrallels between the material culture of the
Shivwits Plateau and the Muddy River Valley. He miained these findings should be studied in
further depth (Atschul and Fairley 1989: 58). A ade later, Harold Colton publishébttery
Types of the Arizona StrijColton 1952) which became the definitive guide iftentifying the
styles of pottery and ethnic groups purportedlypeasged with each style throughout the Arizona
Strip. This publication has sparked numerous arég) directed at Colton’s use of a small
original sample size of ceramic types in the esthbient of the ceramic typology and his
tendency to over-generalize stylistic inferences.

In the 1950s, Robert C. Euler and Milton Wethdrdlgan an excavation in the Arizona
Strip on the Uinkaret Plateau at the site of Amgel&Cave and in 1956 and 1957 UCLA field
schools continued research at this site. Prelinpimasults indicated occupations attributed to
Basketmaker Ill and Pueblo II. Data from this su&s never fully reported, and as a result, this
heavily occupied traditional area of Southern Rautas never been sufficiently documented.
Another landmark came with the publication of Aikeri1966) synthesis of Virgin Kayenta
cultural relationships. In this work, Aikens indiea that drawing distinctions between these two
branches of prehistoric peoples is misleading bexdliey shared a common history until 900
A.D. Near the close of this decade, Walter Taylso driefly surveyed the inner Grand Canyon
from Lake Mead to Lee’s Ferry (Taylor, 1958). Taytoncluded that sparse human populations
were present within this region, principally betwe&e000 and 2250 AD.

In 1954, split twig figurines were discovered irufacaves in the Grand Canyon. Euler
and Olson subsequently excavated Stanton’s Cawtanble Canyon in 1965 and dated split
twig figurines to 4095 +/- 100 BP (ca. 2100 BC),iethprovided the earliest dated material
evidence of indigenous occupation within the Gr@ashyon (Euler, 1965). Atschul and Fairley
(1989:62) identify a series of surveys conductedhennorth side of the Colorado River during
the 1950s. These include: Shinumo Canyon (Schwa®&0), upper Nankoweap Canyon
(Schwartz, 1963; Kelly, 1971), the river corridoetveen Nankoweap and Unkar (Schwartz
1965) (Euler 1966), and Marble Canyon from Lee’sy& the Marble Canyon dam site (Euler,
1963).

Atschul and Fairley (1989:62) also provide a syiwp$ Cultural Resource Management
Studies conducted between 1966 and the 1980s. (thera report that until the 1960s, most
archaeology projects were conducted along the Ipenypof the Arizona Strip, rather than in its
interior portions. In conjunction with the creatioh new roadways, however, the Museum of

54



Northern Arizona (MNA) began to conduct salvagehaemlogy along Highway 389 between
Fredonia and Littlefield and along Interstate 15.

In 1967 the MNA conducted some of the most extensiwveying of the Arizona Strip.
These studies on and near the Pariah Plateau di@fzaly relevant to the current study, where
several archaeological sites were visited in Uggeuse Rock including Signature Rock and
West Bench Pueblo (See Chapter 4; (see also Hak8é8; Jennings 1978; Mueller 1968;
Mueller 1972; Bradford 1974). Atschul and Fairld®89:63) report that from 1967-8 over 498
prehistoric sites were surveyed. These findingstipely confirm that the Pariah Plateau was
“intensively utilized.” The period of dated occujat ranges from Pueblo 1I-Pueblo Ill. During
recently conducted ethnographic interviews withteoporary Kaibab and San Juan cultural
consultants, UofA ethnographers were told that'&recient Ones” lived at West Bench Pueblo,
where there are Pueblo house foundations. One ekgdained,

The Anasazi and Paiutes are related. We are alsdme people. The Navajo call
them Anasazi, but the Paiutes call them the Anclargs. They were all over the
Arizona Strip.

(Mueller 1968) argue that the Pariah Plateau wasssfy occupied during Basketmaker
lIl or Pueblo times, followed by a dramatic increakuring the middle Pueblo Il, and underwent
yet another population decline in the mid- 1100ks@hul 1989:64). Hopi Jeddito Yellow Ware
pottery has also been located on the Pariah Platethe post 1300AD period. According to
Baldwin (1944:16) these ceramics represent Paietplp in the area who acquired the Yellow
ware through trade.

Additional surveys of the Paria Primitive Area werenducted in 1974. Bradford
identified twelve previously unrecorded petroglyptes and one site with structural features
(Bradford, 1974). At site NA9793 motifs categorizsiGreat Basin were juxtaposed over motifs
categorized as Anasazi. According to Atschul andrldya (Altschul, 1989:64), this
superimposition “argues for a Southern Paiute iaffin for at least one of these panels.”
Examined together, the 1967 and 1974 findings atdi¢seasonal or year round occupation of
the Pariah drainage south of the Arizona State lirene to three miles about the confluence of
the Colorado River” (ibid). Bradford (1974), Jengsn(1978), and Atschul and Fairley (1989:64)
concur that the Pariah Canyon served as a travebngdor; as such, multiple cultural groups
used this area over extensive periods of time.

In the late 1960s, Richard Thompson began long-teunvey research project of the
Toroweap Valley of the Grand Canyon National Monatr{@hompson 1970; Thompson 1971a;
Thompson 1971b). Over eleven years Thompson’'s tesoorded 351 sites. These results
indicate that the Uinkaret Plateau was continuoesiyupied during the Formative Period and
thereafter. Thompson noted that the PII sites aunate east of Toroweap Valley to the rim of
the Kanab Plateau (Thompson 1971b).

Concomitantly, School of American Research (SARjdmea large-scale project in the

eastern portion of Grand Canyon National Park. Tdng-term archaeological project aimed “to
examine Pueblo adaptation to the canyon envirorim@itschul 1989:65). During the first
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portion of the project, they surveyed the Unkart®elvherein they noted ceramic evidence of
occupation of the delta of the South Rim aroundA0Ofollowed by a hiatus of 150 years, and
then a reoccupation of the area in 1,050 AD. THeadecluded evidence of horticulture such as
“checkdams, terraces, trough metates as well asolmatanical remains of corn, squash, and
cotton bolls” (Altschul 1989:65 707). SAR also sadithe Walhalla Glades, in the highlands of
the Kaibab Plateau north of the Unkar Delta. Themtdocated 60 sites, of which one large
pueblo site was excavated and 21 tested in the ANalslades. In addition, SAR excavated a
pueblo near Bright Angel Creek. Based on survegsexcavations, SAR posited that Unkar and
Walhalla Plateau are part of a single occupatisnékistence system, with Unkar being the
seasonally inhabited lowlands and Walhalla Glademg the seasonally occupied highlands.

Atschul and Fairley (1989:66) associate the deveta of CRM positions in the Bureau
BLM, NPS, and USFS with the rapid development athaeological projects of the Arizona
Strip during the 1970s. As a result of these nesitpms, the construction and improvement of
roads, timber sales, and other development projeet® often preceded by archaeological
research. Major CRM projects included but are imattéd to (1) MNA’s research conducted
along the Navajo-McCullough transmission line whichows the northern edge of the Arizona
Strip from Page to AZ-NV border (Moffitt 1978); (RJNA’s survey of Mount Trumbull and the
surrounding region (Moffitt 1978), and the sampievey of lands bordering Grand Canyon
National Park by Western Archaeological Center’ AQ@Y.

In the first project, MNA located 62 sites, incladi8 from the Arizona Strip that were
excavated and 7 partially excavated sites easteoPairia River. Based on artifact assemblages,
MNA described these sites as Western Archaic, Wirdinasazi and Southern Paiute.
Significantly, (Moffitt 1978) indicate that multiplsites had material indicators of each tradition,
indicating relationships among the traditions thequire further examination. Furthermore,
Atschul and Fairley (1989:67) indicate that, “sonfi¢he most significant data contributed by the
Navajo-McCullough transmission line project con@gtrthe Southern Paiute occupation of the
area.” MNA'’s next project involved surveys of ports of the Arizona Strip in association with
the Southern California Edison’s Kaiparowtis Poweoject (Fish 1974). This research yielded
information about 16 sites (see/ Hunt 1975). MNAoasurveyed portions of Mount Trumbull,
which is an area where UofA researchers conductiedographic interviews for the current
project (See Chapter 4). The 1970s study by MNAIlted in the documentation of 80 sites.
Unfortunately, these findings were not contextwedizwithin a regional perspective and
individual site descriptions are not available, ethdelimits the utility of this research in relatio
to contemporary scholarship.

During the 1970s, WAC conducted another study noftthe Grand Canyon National
Park, focusing on the lower Kanab drainage, antiggee of Kanab Plateau, Andrus, Parashant
and Whitmore Canyons, and Shivwits Plateau (Altkd289:69) The scale of sample survey
was radically reduced over the course of the ptdjem an original 2 percent of 730 sections on
the Kanab and Shivwits Plateaus to less than &epérbut is considered useful as an overview
of the distribution of sites and cultural resourdgaracteristics. Researchers recorded “171
cultural resources, including 102 prehistoric sitgshistoric sites, and 56 isolated artifacts”
(ibid). Concomitantly, Thompson began directingeddf school involved in excavations on the
Kaibab Indian Reservation (Thompson 1978). The lt®duom this study have never been
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published. Atschul and Fairley (1989:78) note tthet 1970s studies revealed use patterns of
several portions of the interior of the Arizonaitfor the first time. Scholarship from this
decade contributed to an emerging understandirtheoextensive use of highlands for hunting
and food procurement purposes and the year rouagpaton of many portions of the Kaibab
and Walhalla plateaus.

Studies of the Arizona Strip conducted during tB8Qs were often driven by concerns
over the destruction of resources due to developmsesjects, particularly mining activities,
destruction of archaeological remains and sitesoutin individual activities, and the
decomposition of material culture via natural pssas. Atschul and Fairley (1989:78) indicate
that the most significant archaeological findingsi this period include:

...the testing of several stratified sites in thaer Grand Canyon, testing and
controlled surface collection of lithic sites oretaibab and Kanab Plateaus, the
excavation of a small, late PIl habitation sitéhet Pinenut Mine, and the salvage
excavation of two stratified cave sites on the @k Plateau.

Collectively, these archaeological studies havetrdmrted to the development of a
foundation of knowledge of the Arizona Strip. Tfosindation includes the spatial distribution of
prehistoric and historic sites within the Arizon&ifs as well as the characteristics of material
culture identified at these sites. This has beetiqodarly informative in remote portions of the
interior of the Arizona Strip, which have been Isgstematically studied.

At the same time, several limitations also charamearchaeological knowledge of the
Arizona Strip. First, a number of the archaeololgorajects’ findings have never been published
and as a result, there are geographical gaps asasvetmporal gaps in knowledge about areas
that have been researched. Furthermore, there emgraphical as well as temporal gaps in
knowledge in areas where scholarly data is reaalifyilable. Fairely and Geib (1989:219-220)
identify the eastern two thirds of the Pariah Rlatethe Kanab Plateau, and the northern
Uinkaret Plateau as regions that have been explondgd marginally. A third issue that we
explore in the following section relates to how tpast is studied. Whilst traditional
archaeological methods of surveying and excavadirgguseful tools for eliciting information
aboutgeographical spacesnuch information remains unexamined through suchpproach. In
particular, thelived relationshipsbetween prehistoric and historic peoples and thatural
environments typically remain beyond the pale @haeological inquiries. In the next section,
we offer some of the basic epistemological premisas must be considered in the development
of a place understanding of the Arizona Strip.

3.1.4 Towards a Place Understanding of the Arizon&trip

In canonical western thinking, places are freqyeiténtified as regions that humans
have already inscribed with human significance,fgeimany American Indians, places have an
a priori significance that is not merely the result of hanativities or inscription practices.
Consequently, engagements to place cannot be woodéras unidirectional processes between
active humans upon passive environments. Ratheeridam Indians understand that “people
create places, but places also create people” (iKek891).
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These studies suggest that objectivist and matdriabnceptions of place do not
adequately reflect American Indian ideas of plde&. American Indians, places are valued for
their sacredness. Nabakov (1991:50) observes‘thatany Native American peoples much of
the land they inhabited was [and is] sanctifiedeylconceived of the earth, the heavens, and
cardinal directions as supernatural forces.”

Southern Paiute people’s understandings of placesbased on holistic perspective
wherein “the world is integrated” (Stoffle 1990:14j)iewing place from a holistic framework
holds important implications for historic and cuéilipreservation. In projects meant to assess
particular places, American Indian consultants fs@gk information about an area that often is
many miles larger than that specified as a prgroty area” (Stoffle 1990:14).

American Indians, as well as others with estabtistennections to certain environments,
view places as sources of identity. Feld and Bassat out the multiple ways places are
metonymically and metaphorically tied to identitiéas people fashion places, so too, do they
fashion themselves” (Feld 1996:11). The place @ ®wrigin cannot be exchanged for another
place ‘of equal value.” As a consequence, destnabf such places or even lack of access to
such places constitutes a form of identity desioacequivalent to ethnocide. Numic-speaking
people’s foundational knowledge is rooted in livegperience and knowledge transmitted
through oral traditions. Specifically, such knowdedis accrued through mimesis, language
practices, and participation in activities rootedplace. These places are culturally inscribed
with significance and places also serve to shapepjdentities.

To develop a place scholarship of Numic attachmintke Arizona Strip, it is necessary
to adopt a “theorization of landscape as culturakcess that is dynamic, multi-sensual, and
constantly oscillating between a “foreground” of eexday lived emplacement and a
“background” of social potential” (Feld 1996:6). Bua conceptualization of landscape is
required for analyses that aim to go beyond siaterpretations of the past that rely on the
fallacy of an ethnographic present, the reductionf materialism disengaged from human
beings and the diverse behavioral sequences afriationships to material objects and places.
Phenomenologist Edward Casey provides basic comglepbols for examining human
experiences of place, and specifically, Numic-spesikcultural attachments to the Arizona
Strip. “Casey argues that the experience of plc® secondary grid overlaid on the presumed
primacy of space. Rather he contends, place isntbst fundamental form of embodied
experience” (Feld 1996:9). In other words, “evenmythtakes face in a diverse yet intense
immersion in the subject of place (Casey 1998:286).

3.1.5 Historic Memory

In this portion of the chapter, we provide foundas for scholarship of the Arizona Strip
rooted in place and historic memory. We addresspib&tion maintained by contemporary
Numic-speaking peopleNUmy that they have occupied the Great Basin and wes€lelorado
Plateau since time immemorial. During this timeytirave learned about the land and become
who they are today. Ethnohistoric and ethnograplita on the Southern Paiute are used to
examine the Numi@n situ development theory. Key issues in this argumeet ér) lack of a
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conquest story in their oral traditions, (2) theeggnce of optimal irrigated agriculture as
recorded at the time of European contact, and @hpbex interethnic connections with
neighboring groups. We propose that the Numu’sgpians of their land and ancestors may be
taken as points of departure for formulating cdniggpotheses that address their origins and
development.

Can contemporary views of American Indian ethnigios and cultural development
illuminate an old archaeological debate about whopted the high deserts of the West and how
did it happen? The perspective we present heredduipon the idea that Numic people’s
historical memory and knowledge of their land mdferonew paths for scientific inquiry that
have yet to be explored. Our argument has three amamponents:

1. Historic Memory: Humans can retain memories ofi@ltevents for thousands of
years and Numic people do not remember conquehadsreat Basin and Western
Colorado Plateau. Numic people do not remembergbereated somewhere else.
Their neighbors do not remember being conquereNuyic people and they do not
claim to have been created within Numic territory.

2. Traditional Farming: If mobility and absence of iagiture are the main criteria
for identifying Southern Paiute ancestors, then 8Swmuthern Paiute, who had
developed optimal farming systems by contact tincasnot be automatically
disassociated from the Anasazi and Fremont peoples.

3. Ethnic Frontier: “The Paiutes are Hopi, and The ldpai are Paiute” Our
contemporary definitions of ethnic groups and hdwyt are culturally bounded
probably do not reflect past cultural charactersstiSome groups who seem to have
clear boundaries between them today were probabitheo same ethnic group (or
regional sub-groups) in the past. Thus, Hopi conoes with the Anasazi or Fremont
archaeology sites are also Paiute connections

We show that with the aid of ethnography and etistoty, that there is a need to find new ways
to formulate questions about Numic origins and tiguaent. Then it can be used by scholars of
the Great Basin and Colorado Plateau, so they mgiirhately ask from the archaeological
record. To illustrate this view, we offer a briefaenple from Gypsum Cave in Nevada.

3.2 Discounting Numic Culture and Society

Mainstream archaeological, ethnohistorical, and@tigical research tends to operate in
isolation from the people whose ancestors are t&ingjed, and yet scholars in these disciplines
expect that subject communities will embrace redeéindings as factual pieces of their history.
Members of tribal societies, on the other handehaaintained accounts of their own historical
facts. We argue that these accounts are critmakg of departure for understanding a people’s
history, while we do fairly concede that some af tidest pieces of this history may have been
lost and portions of other historic accounts map dlave been enriched with new memories and
increased knowledge of the homeland. For most imgiaople, research findings are not
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privileged historical truths, but simply the protuaf a different culture - one that we call
Western science.

In recent years, and largely as a result of rekeahéven by compliance with
environmental laws, dialogue between scientists aiiwhl peoples has taken a new and
productive turn. In the past, tribes tended to rgnar explicitly reject scientists and their facts.
Now, some of these Indian people are willing torsttheir knowledge with the expectation that
scientists will, at minimum, take tribal historias points of departure for building alternative
hypotheses to the ones currently favored by mamylndian academic scholars.

This portion of the essay focuses research dataeworigins of Southern Paiute people
who say they have inhabited the southern frontfethe Great Basin and Western Colorado
Plateau since Creation. We do believe, howevet dftar 28 years of joint ethnographic studies
with Southern Paiute, Western Shoshone, and OwahleyWwPaiutes peoples that the conclusions
of this paper also may be applicable to the e@ieat Basin and western Colorado Plateau.

3.2.1 The Devolving Southern Paiute Culture in EureAmerican Perceptions

European explorers first encountered the Southaratés at the end of the eighteenth
century. The earliest mention of Southern Paiutedgieads and farms along a watershed of the
Colorado River is found in the observations of EathEscalante and Dominguez in 1776
(Bolton 1950 643). When this expedition crossediabendary of the Great Basin into the upper
portions of the Virgin River watershed on the wast€olorado Plateau they met Southern
Paiute farmers who held ears of corn in the a& sign of greeting.

The next day, October 15 1776, Escalante contitoesing the praises of the area now
affectionately referred to in Utah as “Dixie.” Atpdace along Ash Creek in the upper portion of
the Virgin River drainage, the expedition found allwnade mat, and large supply of ears of
green corn on it. Nearby in the plain and alongriter bank the small fields of maize had very
well-made irrigation ditches (Bolton 1950:95). “Rbrs reason,” says Escalante,

we felt especially pleased, partly because it gass@opes that we should be able
to provide ourselves farther on with assured swggplbut principally because it
was evidence of the application of these peopltédccultivation of the soil, and
because of finding this preparation for reducingrthto civilized life and to the
Faith when the Most High may so will, for it is Wehow what it costs to induce
other Indians to do this, and how much their cosi@r is impeded by their
dislike for this labor, which is so necessary forciailized life, especially in
pueblos.

Thus, the Fathers were pleased at finding a pué#opeople who were already close to
civilization as indicated by their farming practce

About ninety years after Escalante’s journey, \Afitli Nye spent the winter of 1864 in the

Pahranagat Valley in southeastern Nevada. In hisnatie, he described this yet unexplored
valley as, “an Indian paradise” blessed with faéytiand abundant water in an otherwise arid
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region. ChiefPah-Witchitheaded a community of some 200 individuals. Thefamsked Nye,
“What for you come to our country digging up stdhasd your ponies eating up the grass in the
valley, and next summer, perhaps, destroying our and melon patches.” (Nye 1886:295). Nye
observed that the Pahranagat Paiutes actuallydstioeecorn they produced for the winter.

Another expedition headed by Lieut. George Wheklethe United States government
made similar observation about Paiute agricultimel871, while traveling from the Owens
Valley in California to southern Nevada, Wheelativad in Ash Meadows just north of Death
Valley and thus entered the western boundary oftgon Paiute territory where he observed,

we found plenty of excellent grass and water, #tged from warm springs...I
then moved southward and crossed a low range intileer sandy and gravelly
desert, (Pah-rimp Desert,) which extends southnfdes, and skirts the Spring
Mountain Range. This desert contains several badudtitle oases, the principal
once being at Pah-rimp Springs, at which point bveated quite a number of
Pah-Ute Indians, very friendly and quite intelligefhese Indians raise corn,
melons, and squashes. Great quantities of wild ggapere found around these
springs(Humphreys, 1872:84).

In the 1870s a few years after Wheeler passed th8egthern Paiute lands, a U.S.G.S.
expedition headed by Major J. W. Powell and G. Wgalls also found Paiute farmers.
According to these observers “all Pai-Utes subgispart by cultivating the soil” (Fowler,
1971:98); they commented on the well-developedorei sociopolitical organization and the
High Chief system which was recognized by differ®atithern Paiute bands in the area. Powell
and Ingalls also found a people who had extenshevedge about their landscape, ranging
from geography and botany to astronomy (as indicate part by the vocabularies Powell
collected). In his writings, Powell elegantly caqgd the nature and strength of the relationship
between the Southern Paiutes and their homeland:

An Indian will never ask to what nation or tribe loody of people
another Indian belongs to but to what land do yelohg and how
are you land named? Thus the very name of the hnididis title
deed to his home... His national pride and patrioti$ms peace
with other tribes, his home and livelihood for fignily, all his
interests, everything that is dear to him is assted with his
country (Fowler and Fowler 1971:38).

Powell even recorded a Paiute poem written abordridgat Valley with
the title “The Beautiful Valley (MS 831-c, in/ Foar 1971:125). Like Powell,
Nye (1886:194) was impressed with the poetic fgcaftthe Indian dwellers in
this valley of the mountains.

By the early 1900s, however, anthropologists haoptetl a position that defined all
Great Basin and Western Colorado Plateau peoplera$armers and socially ranked among the
simplest people on the planet (Stoffle 1982:11®thBA. L. Kroeber and J. Steward wrote of
Paiutes and Shoshones as though they were simpllequaite frankly not very smart. They
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perceived (or needed to perceive to make theirtbeavork) the Numic people as dominated by
their environment. In thédandbook of the Indiansf California Kroeber (1925: 582-583)
concluded that Great Basin Paiute culture is

(1) rude, too flexible to be elaborated,

(2) having monotonous simplicity,

(3) unintegrated into broad cultural patterns, and
(4) interesting only because of its poverty.

Kroeber further concluded that these people
(1) have a scant population,
(2) move to the dictates of the environment with makeshbsistence,
(3) are intermittently idle, and
(4) have little occasion to use their imagination.

Such discounted perceptions of Numic peoples fetsisa Steward S heory of Culture
Change: the Methodology of Multilinear Evoluti@Bteward, 1955) where he characterized them
as having a family level of sociocultural integoati- a position not supported by either his own
data or that of his first Ph.D student, Omer StéE980). According to Steward, Paiute people
are like “living fossils,” exemplifying what humasociety must have been tens of thousands of
years in the past before the advent of agriculttitess, and any of the cultural traits that dedine
civilization.

This textbook stereotype of savagery continuestpdrpetuated by historians (e.g. Eliott
1987:30) and anthropologists. Lesley Poling-Kem(fesling-Kempes 1997:69), for example,
contributes to the useless evolutionary rhetorid amther confuses issues by inappropriately
contrasting different Numic peoples in the recembkbon the interethnic Indian community of
Abiquiu in New Mexico, where she concludes that:

Among Native American themselves, the weaker, ssgshisticated tribes were
preyed upon by the stronger. The Utes, ComancimelsApaches, equipped with
horses and advanced firearms, kept tribes likePdhietes of Utah in perpetual
terror and subjugation. The situation pushed that€swho lived in earth dens
and had no farming skilldurther into destitution—some tribes even begasdl
their own children (emphasis added).

How and why Numic people moved from being relagvebmplex people (King 1976),
knowing a lot about their environment and develgpirrigated agriculture to some of the
world’s simplest people — who have been calleditifienousDigger Indians-- is beyond the
scope of this analysis. Nonetheless, we may sudigasthe people’s abject poverty at the time
the first professional ethnographers reached thembmed with lack of historical analysis
needed to understand their economic and politietdrebration, are two obvious causes for this
devolution. Nonetheless, the discounting of Numidtuwre is something that has influenced
generations of Great Basin and Western Coloraded&laresearchers. This influence effectively
means to them, that if you find agriculture or evide of complex ceremonialism, like a solar
calendar, it has to be someone else’s--it coulchawe been made by Numic people.
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More generally among researchers today, Numic jpeapd getting a second look (e.g.,
papers in Madsen 1994; Clemmer 1999). For exanipdejd H. Thomas’ research explicitly
tested Steward’s views of Western Shoshone orgaonmzavith archaeological data (Thomas
1973). Thomas further interviewed linguist Sydnegnib to see what he really meant to say
about the Numic spread Thomas (1994:57). Kim Toigleork in southeastern Idaho (1994)
and David Whitley’s (1994; 2000) work on rock artthe Coso Range are also good examples of
new approaches to Numic prehistory and history.

3.3 Historic Memory

Humans can remember for long periods. They remember they are and where they
come from. They remember critical events like griéadds and star bursts. They remember
where they were created. If they move (or migrede) very different ecosystem they remember
the move and the painful process of learning howuimceed in a new homeland. For example,
Keith Basso’s bookVisdom Sits in Placg8asso, 1996) documents how Western Apaches not
only record stories, teachings, and events bylatigachem to a landscape feature and giving it a
meaningful name, but also how they order this keolge chronologically, to preserve the
history of changes in their interaction with thedacape, from the time they arrived to the White
Mountains of Arizona to time they finally reachezttied life.

Our colleagues in the Bureau of Applied ResearchAnthropology at the University of
Arizona remind us that oral history is much moranttwords. Emory Sekaquaptewa (a Hopi
lawyer and tribal judge) says that for the Hopil dristory is behavioral performance tied to
symbols, music, singing, and place; it is not alielling campfire stories to children but about
teaching them how to organize their everyday lif@mes Greenberg (a Jewish anthropologist)
says that Jewish history is encoded in ritual. Baghee with Keith Basso that “wisdom sites in
places,” indicating that performance and landsazpen are closely connected. So, if a people
remain in their creation lands they will contineeremember who they are, where they came
from, and what has happened to them. If they mthay remember where they were and how
they came to be where they are now (the Navajonteposition regarding their Anasazi
ancestry may be an exception to the above stat¢niem few examples we describe below
document the strength of oral history.

The Welsh

The Welsh National Museum in Cardiff, Wales, diggléhe contemporary Welsh’ view
of their past. The Welsh trace their ethnic histback 250,000 years. Below one of the more
recent portions of a chronological display is aectmat describes in words, maps, and paintings
an oral history event. About 4,000 years ago, thelstW people specially quarried blue stones
from southern Wales and transported them to a plaeenow today as Stonehenge, where
ceremonies were held. According to this displays thell-known and documented Welsh oral
account has been supported by archaeological eseden
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The Jewish

The history of the Jewish people is encoded andsindted in ritual. For example,
according to authoritative rabbis, the revolt ot tMacabees is encoded in the rituals of
Chanukah. The Passover meal commemorates with fispéoods particular events. The
enslavement the of the Jews in Egypt (3, 100 BE)their exodus is symbolized by (1) bitter
herbs representing the bitter treatment of the lged@) saltwater representing their tears, (3)
charoset meaning the mortar and bricks they usedomstructing pyramids and cities, (4)
hardboiled eggs indicating sacrifice, (5) the lashlank representing the Passover by the angel of
death, and (6) unleavened bread (matzo) symbolitieqy rapid exodus from Egypt. Other
ceremonies remember the building of the first ten(@, 850 BP), and the Babylonian captivity
(2,586 BP). Although a portion of these events ve&®rded in writing, Jewish people maintain
that these have been and will be remembered fothx@ugh the performance of the rituals.

The Cuba of Zaire

Another of our BARA colleagues, Mamadou Baro (awal anthropologist from West
African), relates that the Cuba people of Zairee@sther events occurred approximately 2,500
years ago, including the development of irrigatsystems and the people who controlled them.
Even today, Zaireans talk about this period as sitige example of how they had highly
complex systems of social organization that congpdarorably with those found elsewhere,
including Europe.

The Aymara of Bolivia

Archaeologists Karen and Sergio Chavez (1998) wedalthe Aymara communities
directly in the process of identifying, excavatimgpd preserving 2,000-year-old temples on the
edge of Lake Titicaca. Once partners in the YayarslaReligious Tradition Archaeology
Project, members of the Aymara communities idesdifthe location of the sacred sites and
described what would be found during the excavatisiter the excavation, the Aymara re-
sanctified the temples and asked that they beofedh so that traditional ceremonies could be
practiced there.

The Mohegan Nation of Connecticut

Archaeologists working in partnership with the Mgha Nation of Connecticut
documented a cabin site that potentially would hpacted by a construction project. In 1997,
tribal elders were able to identify the locationtbé site even though there was no surface
indication of a structure. Furthermore, they remerall the name of the person who owned the
cabin in 1690s, 300 years earlier. Subsequent aobbgical excavation found the cabin and
colonial land ownership documents verified the nanie Indian owner (Bendremer 1998).

Hopi Clan Migrations

The core area of contemporary Hopi lands was oecupy thehotsinsa the Hopi term
for their oldest ancestors, by AD 700 and the negi@s fully colonized by AD 1100 (Adams
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1982; Gumerman 1989). Oral history indicates tlwtemporary Hopis have a memory of not
only these earliest ancestors but also the clamshelgan to arrive at the Hopi Mesas about AD
1300 (Courlander 1987; James, 1990). These |ad@r mlovements coincided with the various
population relocations that occurred after the GER@ught — AD 1263-1299 (Zedefio 1997).
The latest of the clan migration episodes occudeang the Pueblo revolt of 1680 (Rushforth
1992; Whiteley 1888).

The Ojibwa of the Western Great Lakes

Over a period of more than 500 years ancestram@jibands migrated to the west from
the ocean. Today, the Ojibwa people with whom we anrently working remember that they
came from the salt ocean, that they moved alongStiat Lawrence Seaway, and that their
spiritually guided migration ended at Madeline mglanear Ashland, Wisconsin (Cleland, 1992).
They remember where they stopped along this m@ratind today are culturally attached to
those places. They remember the people they repkadeo also remember being replaced by
the Ojibwa), and see that replacement as a cripadlof their history.

Our point is clear. If people worldwide, includilgmerican Indians, can remember
historical events further back in time than the dtiyesized Numic Spread into the Great Basin
and Western Colorado Plateau, then why doesn’tNilnau and their neighbors remember this
colonization? If conventional theories are truesntiihe recent memory of a late arrival should
remain alive in their oral history. By the samednkit is highly unlikely that the Numic people
would forget their place of origin, were it frommewhere outside this area.

3.4 Southern Paiute Farming

Southern Paiutes did farm. When they learned tm fae do not know for certain, but
they did farm very well (optimally) when the Eureps arrived. The question which merits
detailed archaeological investigation is, how lafig they have to farm to develop optimal
irrigation systems? For example, the ancestors aiftetnporary Zuni (or the Ashiwi)
experimented with their farming technology, espicithe locations of fields and later flood
water irrigation systems, for at least 500 year®igethe arrival of Europeans (Anyon 1983;
Ferguson 1995; Ferguson 1985). So, the ancient iAgnuiired approximately five centuries to
produce optimal water control and dispersal systéimas permitted the establishment of a
sustainable and fully sedentary population (Fergu$895:6). Once optimized, this system
continued to be responsive to changes in climadesaits.

When the Europeans arrived the Southern Paiutes dpdichal irrigation systems.
Farming had been practiced along the Colorado Ravet the Colorado Plateau for several
centuries. Sometime during this period, SoutherntPaleveloped optimal water dispersal and
irrigation systems. The complexity of these systesuggests that they were developed over
hundreds of years. The following case of aborigiaaining along théonaquintRiver (known
today as the Santa Clara River) in southern Utaktiates aspects of Paiute irrigated farming.
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3.4.1 Southern Paiute Farming on the Santa Clara Rer

At the time of initial Mormon colonization, SoutimePaiutes were farming all along the
Tonaquint or Santa Clara River. Paiute people wemeg irrigation dams and ditches and were
also farming on smaller irrigable benches on thpeugreek and its tributaries, as well as at
springs on the Santa Clara watershed.

3.4.2 Population and Irrigated Acreage

In 1852 the Mormon Elder John D. Lee wrote a letitethe editor oDeseret Newsn
which he reported having seen some 100 acres df dader cultivation by Southern Paiutes
along the Santa Clara River:

The Santa Clara River is 1 rod wide and 20 inchesep clear water-rich
bottoms, though narrow, and heavily timbered fa distance of 30 miles. on this
stream we saw about 100 acres of land that had loedtivated by the Pintes
[sic] Indians, principally in corn and squashes;djudging from the stocks, the
conclusion would be that heavy crops are and carais®d in these vallies. This
tribe is numerous, and have quite an area of hudban

In 1854 a party of Mormon colonists left Fort Hamgoand explored the Virgin River
downstream to the mouth of the Santa Clara River then up the Santa Clara. This party
reported that there was a village about one mitgrapm from the confluence of the Santa Clara
and Virgin rivers, and a large population centensix miles further upstream from the village.
The Santa Clara Paiutes were farming extensivesy tlas population center. The party also
found smaller villages and associated agricultfiedtls dotted along the upper course of the
Santa Clara River. So, before Mormons began cdlupithe region, the local Indian population
was diverting the flow of the river and using thater for crop irrigation at several places along
the Santa Clara. The Mormons observed small fields—+to 10 acres each—all along the
floodplains of the Santa Clara River. Each of thé@skls presumably was the farm of an
individual family or group of closely related fame. The diary of Thomas D. Brown states that,

There was good crops of wheat ripe in some pladeshathey were cutting and
using, and abundance of corn, many beans, and angselbstance between the
rows which we stooped and wished to pull outthily told us it was part of their
food. Some 10 acres are cultivated here, and asyrmamore at the settlement
below this, indeed all along this river are smaitlian patches of 2 to 10 acres
cultivated. and some of the missionaries have edsiither portions of these
bottoms and say there are many more small patchesultivated (Brooks
1950:56-57).

The logical inference is that Brown's mention oncultivated patches" is a reference to
fields the Paiutes left fallow or allowed to revestnatural vegetation. This eyewitness account
calls small fields "small Indian patches.” So, "#mpatches uncultivated” presumably refers to
old fields. The village near the mouth of the S&i@ra River was described by Brown: “... The

66



road this morning was on the west bench rolling Ewel bottoms of the Rio Virgin, on the
Tornaquint we came to a fine lot of wheat nearberiStill much fruit ‘ope’...”

This point viz. nearly at the mouth of the Santar&€keems an old settlement, as
there are many corn lots abandoned, for the sanssae | had formerly
supposed-the roots. This place seemed more corl@ttame, than any place we
had come to. Crops living & many human beings, thre much afraid
especially the Squaws and children (Brooks 1972:B8gr supper, some of the
party left their camp to visit another nearby vgia the Mormons called
"Matuprenup's wickeup"-"...there we found some 8@men and 2 squaws only,
and a 'nantsits’- female child-they were in greaarf (sherreah) when we
approached" (Brooks 1972:53-54). Here the Mormomsenfed with wheat &
seed flour porridge & berries” and also given "hommade wine" in a "large

spoon made of the horn of a mountain sheep thatdwoold about a pint,"
(Brooks 1950:55).

.. Another female "pishamon’ was drying the heddgreen wheat in the ashes,
this they had pulled while yet in the milk, theiedrit sufficiently hard-the heads
tied up in small bunches that when taken out ohtleks they could rub the wheat
from the husks and thus prepare it for grindingpifiour... There appears many
patches of good wheat land on this stream (Bro@&955).

The Mormon party appears to have been impressddtiet density of the population as
they traveled up the Santa Clara River and withetkient and quality of the Indian fields and
crops. Eyewitness Mormon accounts from 1854 skete“about 7 miles up this river we found a
Central point more extensively peopled & farmed fihest wheat | have seen in these vallies,
and much farther forward than here or farther riofBrooks 1972:68. Jacob Hamblin's diary
also notes the extensiveness of Indian farmingherSanta Clara River: “we encampt on the St.
a clara the 10. of June 1854 here the Pieds hdd guiensive fields of wheet and corn [sic]’
(Little 1969:20). The Mormons estimated that theted village on the Santa Clara River had a
population of some 250 men, not counting women eimittiren: “The next day the company
camped near the present town of Santa Clara. Hegefound a large camp of Indians, the men
numbering about one hundred and seventyfivewasd found, in a day or two, that there were
two hundred and fifty men belonging to this Cample@k 1928:17-18)

Most of the women and children were hiding untié tindian people were sure the
Euroamericans would not kidnap them and sell themslaves. Altogether, the Mormons
estimated that the villages in the Santa Clara angl@r the leadership of Chief Tutsigavits had a
population of some 800 persons (Bleak 1928:17-T&e Mormon reconnaissance party also
found farming settlements along the upper reaclidgheo Santa Clara River. At one of these
villages the local leader Macooveooks reportedsped the Mormons to baptize his men. The
Mormons obliged, baptizing eleven men. Near théagd the Mormons saw an irrigated

cornfield and a wickiup camp atop a “very high miim,” beyond the access of man or beast
(Brooks 1972:63-64).
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In 1857, a Mormon traveler recorded that "Jacksoaohief of the Paiutes”, met him on
the upper Santa Clara River some fifteen miles aldart Clara (Martineau 1858). Five miles up
river his party met another band led by Chief KatbeKahbeets invited the travelers to camp
near their village and the travelers purchased :fd@teir chief, Kahbeets ... insisted on our
stopping with them. We accordingly camped, thevestiassisting in taking care of our animals,
roasting corn for us and inviting us to help oursslto their corn, some 5 acres of which stood
close by” (Martineau 1858:27). Here again, SoutHaiutes were apparently producing enough
food to offer some for sale to travelers. This et both entrepreneurship and horticultural
production on a sufficient scale to leave a surplter meeting their own needs.

The report of the 1852 Mormon reconnaissance shbwasthe party saw about one
hundred acres of fields. Accounts from the 1854miahation mission do not provide an overall
estimate, but Brown's diary noted that the Indiahshe Santa Clara "were busily employed
cultivating the soil and were content only requirsome farming tools & instructions on the use
of them, & some winter houses to make them forghesent happier and still more content"
(Brooks 1972:96). The Mormons saw only a portiornhaf fields cultivated by Southern Paiutes
along the Santa Clara River. However, they saw gin@gereage under cultivation to recognize to
this community farmed on an extensive scale antd mibductive results. They recognized that
aboriginal farming provided a solid economic basetlie Southern Paiutes of the region.

3.4.3 Water Management for Irrigation and Flood Cortrol

The Santa Clara Paiutes used dams and canalsrimtion and flood control before
Euro-American colonization of the area. Eyewitnesxounts document this early in the
nineteenth century, and it is acknowledged by Morntostorians. An article by historian
Andrew K. Larson notes "The first irrigation in Wasgton County was carried on by the
Indians who lived here before the advent of theté#ii(Larson 1950:36).

A letter by Richard Robinson, member of the 1854sioinary party, records that the
Indian people of the Santa Clara River had damBef§Tmake dams and have water sects, which
they make with sticks, which are formed somethikg & canoe paddle” (Robinson, quoted in
Brooks 1950:29)

Members of the 1854 Mormon party were taken tossésgge dam and irrigation works
constructed by the Indian people of the Santa (Rivar near the main center of population.
Thomas D. Brown recorded in his diary that afteneeting with about forty Indian people, most
of the Mormon party accompanied chiefatsegoupo see the improvements made on the Indian
irrigation ditches. They saw a dam across the S@tdsa that was “3 rods” or 48 feet long,
feeding into an irrigation canal about three-foartti a mile long. This canal cut as deep as ten
feet at some points along the grade and was catstruvith aboriginal hand tools. Brown
apparently included a sketch in his diary, illustdain Brooks (1972:57):

1 being the banks of the river, 2 the dam and 3cth&se of water, from 2a, a
water ditch or irregating canal runs for 3/4 of ailey round the base of rocky
mountain in some places cut & worn from 6 to 1@ fsep, all this accomplished
with their hands and small sticks, no other impletedeing among them. There

68



was good crops of wheat ripe in some places wltiely tvere cutting and using,
and abundance of corn, many beans, and a greenandss between the rows
which we stopped and wished to pull out, till thag us it was part of their food.

Jacob Hamblin recorded in his diary that in Jun®41&luring the first few weeks of the
Mormon colonists' presence on the Santa Clara Raretndian dam near the main Santa Clara
settlement broke and that he helped repair it: ftbet Day thare dam brock away. | helpt them
repare it [sic]” (Little 1969:22 674). It is intesing to note that eighteen years earlier, Jedediah
Smith saw an Indian dam on the Santa Clara Riveutatne mile above its mouth. He also saw
a flume constructed from a tree trunk (Brooks 199760).

Elder George A. Smith visited the Santa Clara Rinvefl857. He reported there were
thirteen Indian dams across the stream above thia &ara Fort (Smith, 1977). Smith criticized
traditional Indian irrigation practices as wasteil water. However, his criticism serves to
document the large effort the Indian people pub icdnstructing their irrigation works. It also
documents the extensive use they made of the giwater for irrigation. Smith (1977:1) said
that, “they irrigated the land by just simply turgion the water, and letting it run to great
excess, washing and wasting a great deal of s6ilSmith went on to note that the colonists at
Fort Santa Clara were teaching the Indian peopl@rigate in a way to avoid the waste of water
occasioned by irrigating in their slovenly manng@mith 1977:1). It is possible that Smith and
other Mormons overlooked the importance of irrigatiwater for plant species other than
domesticated field crops. The Mormon party savgation works on the upper watershed at the
village of Macooveooks. They also saw an irrigato@amal roughly half a mile in length on the
Virgin River at the village of Chief Toker (Brook®77:63-67).

The Mormons noted there were many beaver dams dlmdanta Clara River. The
coexistence of beaver dams and Southern Paiutani@raiong the lower Santa Clara River
suggests that the Santa Clara Southern Paiutdsesters perform some portions of the dam
construction and maintenance in the Indian watemagament system. As Mormons colonized
the Santa Clara, they eliminated the beavers, ttams, and their labor. Juanita Brooks notes
that at the time the wife of Thales Haskell wastdiya young Indian man, Haskell was "away
up the creek taking out beaver dams" (Brooks 1%&0):1Elimination of the flood control
provided by beaver dams was probably one of theasaof the series of disastrous floods that
swept away much of the rich bottomland after Mornomtonization began. In any case, the
close association of Indian farms and beaver daggests that the presence of beaver dams was
an intentional part of aboriginal water managensrategy. This association is suggested in the
eyewitness observation of Thomas D. Brown: “Theypears many patches of good wheat land
on this stream, across which Beaver dams are éegity few rods, & the banks being low, the
water overflows much & renders the bottoms goodigmapatches” (Brooks 1972:55).

Wild plant species formed an important part of tBeuthern Paiute diet. Water
management that spread the flow of the river ardimed the topsoil optimized growing
conditions for desirable wild plant species as aslfor domesticated crops. Within the Southern
Paiute subsistence strategy, planting and irrigabb domesticated plants (including maize,
beans, squash, amaranth, and chenopods) shadedrrigidion of undomesticated plants
growing wild in the cultivated fields (includinylentzelig. Irrigation of wild plants in the
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cultivated fields in turn shaded into irrigation stinds of wild plants (berries, wild seed grains,
greens) as a result of dams across the river.

Most of the Southern Paiute fields along the S&itaa River were irrigated by stream
diversion into primary canals and field lateraloufern Paiutes adapted their irrigation
technology to a variety of environmental conditianstheir diverse habitat. The Santa Clara
River was small enough that Southern Paiutes csuddessfully dam it and divert its waters. At
peak flow, the Santa Clara River sometimes damdgedSouthern Paiutes’ dams, but they
repaired them or built new ones. As noted aboveniiia watched the Indians repair a dam in
1854 (Little 1969:22).

On the Colorado River the volume of flow was toogéato permit Native American
diversion. Instead, Southern Paiutes cultivatedesainthe sandbars after the spring season
floods (Laird 1976:23; Powell 1957:103; Euler 1988: Brooks 1977). Additionally, springs
were used for inland irrigation. Spring flows are/pically easier to divert and manage. Southern
Paiutes diverted water from many springs throughbeir territory to irrigate crops (Lyle
1872:84-5, 90; Lockwood 1872:75). At Crystal Spriagthe head of Pahranagat Creek, a
Southern Paiute irrigation canal eight feet widd aix feet deep ran for several miles (Angel
1881:186). In 1864 Nye observed an Indian farmitigge a few miles to the south, where the
Southern Paiutes kept patches of melon and codarahirrigated by snow melt streams (Nye
1886:295).

Documentation of irrigation by Indian farmers bye tharliest Euro-American travelers
clearly shows that Southern Paiutes used Santa Giater for agricultural irrigation long before
Euro-American colonization of the Santa Clara ragpegan. Accounts of the early travelers also
document that Southern Paiutes were expandingcdbklivation before colonization. This shows
their ability to adapt their farming operationgte demands of trade and commerce.

In 1848, Mexico ceded its northern territories égion that included the Santa Clara
watershed) to the United States by the Treaty ochdalupe Hidalgo. Some of the travelers
whose reports we have cited traversed SouthernePtrritory as early as 1776 and 1826, long
before the Mexican Cession. Others saw pre-condimsthern Paiute agricultural use of Santa
Clara waters in the year 1848 before the signingheftreaty by Mexican and United States
representatives. Thus, when the United States daioeninal jurisdiction over the Santa Clara
basin in 1848, the Southern Paiute--inhabitantsadly had rights (under the terms of the Treaty
of Guadalupe-Hidalgo) to continue diverting Santar& water with a legal priority date "from
time immemorial." Other travelers traversed thet&aflara from 1849 to 1854, before Euro-
American colonization of the Santa Clara began, dadng the earliest phase of Mormon
colonization. All of the cited travelers describ®duthern Paiute use of Santa Clara river water
for indigenous agriculture. Southern Paiutes carthto farm along the Santa Clara in the
following decades, though the scale of their fagraperations was curtailed by Euro-American
encroachment. Colonists who displaced Indian fasneok advantage of the prepared fields in
prime agricultural land, thus obliterating evidemé@boriginal cultivation.
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3.5 Ethnic Frontiers: The Paiute are Hopi and The Hialapai are Paiute

In a classic analysis of ethnic groups and boueddfrederick Barth (1969) noted that,
while many ethnic groups in the world have cleaurmaries, many others do not. Barth went on
to describe what we call “ethnic co-residence”ha practice by distinct ethnic groups of sharing
territory, resources, and communities. Such cadeggial locations can be found deep within
each group’s territory as well as along the boundtself. While exclusive rights to, and
enforcement of, ethnic-specific land and resourse may have existed among these groups,
such rights were generally exercised over spelfialities and unequally distributed resources
rather than over a continuously bounded space (@ed897:71). These co-residential patterns
were far more common in aboriginal North America-tdo@among mobile and sedentary
groups—than is usually acknowledged (Sutton 1985).

American Indian ethnic co-residence is increasifmging recognized by archaeologists,
ethnohistorians, and historical linguists (e.g Camel995; Reid 1997; Shaul 1998). A recently
revisited case is that of the late prehistoric H@m in southern Arizona. The traditional
thinking of the Hohokam as a homogeneous, distiaatiesert people (Haury 1976) has given
way to a far more complex view of this society asltirethnic; this view is supported by
archaeological remains (Elson 1998); ethnohistdocuments (Zedeno 1996a), and historical
linguistics (Shaul 1998). It, too, accords well hvitontemporary views held by the O’odham
tribes (Pima and Papago) and by two Western PuéBlos and Hopi) who were consulted by
the NPS regarding their cultural affiliation to Hiam remains (Zedefio 1996b). This is only
one example of research that formulates histoyicdihguistically, and ethnographically
informed hypotheses and arrives at equally inforna@dhaeological interpretations. Such
research efforts have been cited recently by aotbgists who are beginning to doubt the
currency of overly conservative approaches to rsitooting the American Indian past
(Goldstein 1998; Kelly 1998).

One of the most important implications of new reskanvolving American Indians
revolves around how archaeologists conceptualidenagasure diversity. We propose, based on
mainstream Western scientific perspective of Southiaiute prehistory, that views favoring
homogeneity over broad cultural areas are held vihere is insufficient knowledge of an area
or a people. As more detailed research is conduatedscientists build interdisciplinary and
cultural bridges, a far more complex, rich, andedse picture of a people’s past emerges. This is
an obvious observation that nonetheless must bee neagblicit to better understand the
deficiencies and misconceptions that have plaguedt®/ notions of Southern Paiute culture
and society.

As stated earlier, depictions of Southern Paiutagehbeen heavily influenced by
evolutionary culture area generalizations that lachghem with other Numic groups, thus
masking their historically specific developmentsilehdelaying a study of co-residential
interactions. Although inter-ethnic interactionslpably were common to all Numic groups,
these were particularly intense among Southernt&ailiving side-by-side with other ethnic
groups, including the Hopi and the Hualapai. Furtigee, their proximity and traditional
attachment to the Colorado River and its upper easylikely placed them into contact with
people from as far as New Mexico and Californiaowdustomarily made pilgrimages to the

71



river shrines and collected resources along itkfafihe extent to which co-residence and long-
distance interaction among ethnic groups led taifipecultural developments remains to be

fully investigated. Here we mention only two obwowonnections that are known both

scientifically and traditionally.

3.5.1 Hopi and Paiute Connections

Historical linguistics have long demonstrated i@t Southern Paiute and Hopi ancestral
language derived from the Uto-Aztecan Shoshoshoffi@amies—they both spoke mutually
intelligible language or even the same languagei{S830). This evidence is supported by oral
traditions indicating that the first Hopi clansdaive to the Hopi Mesas in Arizona, the Snake
Clan and Horn Clan, came from the north and wesistrprobably from the upper Colorado
River area (Courlander 1987; Fewkes 1897; Jame®)1@@lditionally Paiute and Hopi share
almost identical clan origin stories and particlyl@anake creation stories.

A careful examination of the Basketmaker Il — Fodlprehistoric occupations in Black

Mesa (Powell 1983; Gumerman 1989) may reveal thase small, semi-sedentary family
groups lived under conditions resembling Southeaiuté settlement systems far more closely
than those developing at the same time in the meBigeblo area. Research along the Moapa and
Virgin Rivers (Lyneis 1996) and in Nye County, Ndaa(Winslow 1996) also indicates that the
westernmost Pueblo ancestors and the Paiute-Shesinoestors interacted with each other. One
piece of evidence for this interaction is the faidommon occurrence of Pueblo I-Pueblo I
Tusayan Whiteware (Black Mesa Black-on-white) angdyan Grayware pottery in southern
Numic sites. These are just examples of connectietween Hopi and Southern Paiute groups
along their territorial boundary. Given that bothcestral groups were relatively mobile, it is
likely that they shared territory and resources. Weee confirmed that this interaction occurred
in the Grand Canyon (Stoffle 1994 94).

3.5.2 Hualapai and Paiute Connections

Hualapai-Paiute connections are much less knowftectemg perhaps the tendency to
assign them into different culture areas. Intulyiysuch classification makes sense: they do not
speak mutually intelligible languages--Yuman andri\y their territories are separated by a
major river which, according to Kroeber's terrigrimodel, should serve as a clear and sharp
ethnic boundary; and they have not always beeeatg@with one another. Yet, these people are
tied together in unique ways.

One way these two ethnic groups are connecteditheitrail to the afterlife or Salt Song
Trail. This trail is associated with a set of songhed the Salt Songs that are specifically relate
to places along the trail. The trail to the afterjpasses across both sides of the Colorado River
and covers most of Southern Paiute and Hualapditibmal territory (Kelly nd; Laird 1976).
The significance of this connection may relate @acigpolitical needs to integrate both groups
under the shared knowledge that this is the pathet@fterlife.

During a recent ethnographic study we conductedgatbe Hoover Dam area in Nevada
and Arizona, Hualapai and Southern Paiute eldenkespf their traditional interaction, which
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included the sharing of bird, salt, deer, and watergs; dances; ceremonial and social gathering
places; paint, salt, and plant collection areag lilve Colorado river; and fishing areas. Hunting
along the territorial boundaries often took peapte each other’s territory; large hunting parties
often were composed of Paiute and Hualapai hungatditionally, Southern Paiute important
ceremonial sites, such as Gypsum Cave and thephiags in Gold Strike Canyon, Nevada, and
Hualapai sites, including Sugarloaf Mountain andarbg sources of medicine stones and
crystals, Arizona, were shared by both ethnic gsq§toffle, 1998b:57-81).

To summarize, scientific sources and traditionalefican Indian views of the past point
to diverse cultural developments among Southernt@®aithat may have resulted in part from
ethnic interaction and co-residence with other Nuemd non-Numic groups. It is possible that
contemporary Southern Paiutes have as diversehait eincestry as contemporary Hopis do; so
to ignore the possibility that such variation eésmong Numu people in the Great Basin is as
misleading as asserting that all Anasazi peopl¢henr Colorado Plateau were culturally and
socially homogeneous.

A line of further research on the origin of Numuopke could involve taking their
traditional views of ethnic connections as a pahtdeparture for investigating the extent to
which these contributed to the generation of caltand ethnic diversity in the southern Great
Basin and Western Colorado Plateau areas.

3.6.1 Recapturing Numic Knowledge

Now we would like to present a brief example of hoontemporary knowledge about a
people’s traditional homeland may be incorporatetb iarchaeological interpretation. This
unconventional conclusion to an admittedly uncotieeal argument attempts to bring together
a few points made throughout the paper.

3.6.1 Gypsum Cave

Caves are places of power. They reside in mountaihgh have their own power and
relate to a cave’s power in unknown ways. Alsoanes are spirits often referred to in English
as “the little people.” Associated with caves araerground and surface streams, mineral
deposits, hot springs, plants, and animals. Eadhesge resources influenced how caves were
used and, in turn, their location in relation toave dictated the ways in which resources were
used. Caves served a vital role in the quest fomkedge by shamans or medicine men because
they were seen as the embodiment of an individsailstual entity as well as the home of lesser
spiritual beings. Thus they were used to seek nssidind spirit guides, and acquire healing
power and shamanistic songs (Kelly nd; Laird 198%:3

Prior to using caves and other sacred places, imedmen would undergo purification
rituals, including fasting and prayer, to prepaoelyoand spirit and ensure a safe and successful
guest. These rituals often occurred at hot sprisgsh as those on the Colorado River below
Hoover Dam. Before entering caves or other spiritoeations, shamans would deposit food,
tobacco, feathers, and other items as offeringheospirits (Laird 1976:38). One of the most
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important caves in our study area is Gypsum Carmewk to have been used up to the early
twentieth century by Paiute medicine men who sosphtnanistic dreams (Kelly 1939:161).

Gypsum Cave is located in the Frenchman Mountaeer hake Mead, Nevada. It
contains evidence of human occupation possiblyady as 6,000 BC. In the early 1930s M. R.
Harrington conducted extensive excavations in theec Among the materials recovered by
Harrington were abundant plant remains—includinghcéour cultivated beans, possible squash
seeds, a small reddish cactus, mesquite and scaewb®eds, pinenuts, and catclaw seeds—,
eagle, hawk, and vulture feather fragments, grawngs a sheep horn spoon, a sheep hoof rattle,
two tortoise shell bowls, and projectile points (kitegton 1933:89, 150-1). Of all these,
Harrington (1933:163)considered only the projeqtikénts, corn, and prepared seeds as possible
diagnostics of Southern Paiute occupation of Gyp€&lawe. Local informants told Harrington
that there was a large “lost chamber” toward theklad the cave. Paiute medicine men were said
to have visited this room for the purpose of degrugiofferings to small, three feet high spiritual
beings (Harrington 1933:325), which are still regat by contemporary Paiutes and Hualapais
as the little people who inhabit canyons and cd@sffle et al. 1998). Unfortunately, he was
unable to locate the lost chamber (Harrington 19833). Harrington concluded that Paiutes
visited the cave rarely and only to deposit offgsirio the spirits. Yet, he interpreted the plant
remains as evidence of food preparation and consompmside the cave, and the presence of
points as indicating hunting and related activities

Harrington’s lack of integration of ethnographictalanto his interpretation of the
findings at Gypsum Cave is puzzling, given thathasologists of his time routinely used the
direct historical approach to reconstruct prehistsite and artifact uses (O'Brien, 1999 681).
Yet, his work is indicative of more general patgein the interpretation of Southern Paiute
archaeology that have survived to this day. A ayrslook at classic and contemporary
ethnography (e.g./ Kelly nd; Laird 1976; Stoffle989 1998b; Zedefio 1999) provide a more
complete and parsimonious explanation for the meseof these remains at the cave than
Harrington’s original interpretation.

First, as Kelly (nd) and Laird (1976:38) have pedhtout and contemporary elders
confirmed (Stoffle 1998b), many everyday objectsgzhsas points and foodstuffs, were often
used ceremonially and deposited in caves, rockeledand crevices as offerings. The presence of
edible plants in the cave may indeed indicate mdy dood preparation and consumption as
Harrington suggests, but also an activity that megu depositing ceremonial offerings,
particularly if whole foods —seed cakes—were fouFtus observation is further strengthened by
the recovery of eagle and hawk feathers, which hbgen exhaustively documented as
ceremonial items among Paiutes and Hualapais.

Second, artifacts made of animal parts are likevaissociated with origin stories and
ceremonial healing among Paiutes and HualapaishdBig sheep figures prominently in
Hualapai origin stories; according to a female eld&heep was once a handsome man—the
horns are now the braids of that man. Sheep hordother parts have a sexual connotation for
women that derive from this origin story. A Paimtale from Pahrump, Nevada, also described
to us the religious connotations of bighorn sheHps animal carries songs and knowledge;
when visiting spirit caves, medicine men would beegpossessed by the spirit of a mountain
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sheep and would travel to places and receive sangsealing power (Stoffle et al. 1998:82). A

petroglyph at the Nevada Test Site shows a medioiawe becoming a bighorn sheep and going
on a spiritual journey. The sheep horn spoon amd tadtle are ritual paraphernalia used only by
medicine men; the rattle’s noise would chase awalyseirits and the spoon figures in healing

stories, such as the following related by a CheraehiBaiute elder:

How the Crow became BlacKoyote’'s nephew, Crow, became very ill. Coyote
went to the medicine man, Duck, who agreed to Gealv. Coyote was instructed
to paint Crow black and he would be healed. Inrrefar his help, Duck was paid
by Coyote with the gift of a sheep horn spoon. Afieing painted black, Crow
was healed and remains black today.

According to contemporary Southern Paiute maldsgromodified animal remains, such
as the tortoise shell bowls recovered in the uppels of Gypsum Cave, also have ceremonial
uses. Two elders independently suggested to usthiese artifacts were used for mixing
medicinal drinks or potions. The bottom of the a@é shell was ground into a powder and
mixed as a drink, which has healing propertiesmedented thirst (Stoffle et al. 1998:84).

And third, nine manos were recovered at the cawvagerof which resemble Pueblo or
Paiute manos from habitation sites in the nearbypaoVvalley. These manos show no evidence
of extensive use and may not be associated witd fmocessing. Similar manos have been
recorded at the Nevada Test Site near rock ar$ sitel are believed to be associated with
pigment processing (Stoffle 1996). It is possilblattthose recovered at Gypsum Cave may have
served a similar function. Alternatively, “manosade of smooth, flat cobbles could have been
used as medicine and sweat stones, as indicated $iyivwits Paiute medicine man (Stoffle,
1998b).

This brief example illustrates how archaeologicdéiipretation can be refined when the
knowledge of the people whose ancestors one stadéesarefully taken into consideration. In
the case of Gypsum Cauve, it is evident that contearg Indian people hold in their historic
memory specific information not only about the usdscaves in general or this cave in
particular, but of individual artifacts, even thdutpey are not able to use this site or the atsfac
any longer. Furthermore, many details about ritaakociated with Gypsum Cave are consistent
with those provided two generations ago to Isabellyk Carobeth Laird, and even M. R.
Harrington. Throughout the years we have recordesanous instances of consistently held
memories of traditional behaviors and historicares.

A logical next step in the reanalysis of Gypsum &athus, would be to ask from the
archaeological record, how old are these artifatisse occupational deposits, and this site?
What other information about ritual behavior canfiel in this site that the original excavator
did not find or discuss? Broadening these questioag involve a reexamination of what is
currently known about nearby caves, such as Pietw@ave, in Nellis Air Force Base or
Tippipah Cave, in the Nevada Test Site.

Gypsum Cave also informs us about agricultural petelthat, according to Harrington,
may be either Pueblo or Southern Paiute. Giveneadier discussion on aboriginal farming, a

75



reanalysis of the contexts where these remains veened would help test whether they are
associated with objects identified as SoutherntBdiy Southern Paiutedf so, dating of these
remains would support, albeit indirectly, the auntig of these peoples’ farming practices.

A less obvious—at least from what we currently kredvout the cave’s archaeology—but
equally important question about the site hist@ryhiow many ethnic groups actually used this
cave? Hualapai elders say this was a site theiestois shared with the Paiutes. Harrington
suggests that it could have been used by the naigigoPueblos. Perhaps the Western Shoshone
bands, whose territory bounded with the Southernnt&s to the west and who shared camp
locales and resource-gathering areas with theghheirs (e.g., Steward 1938:95), also visited the
cave. Elder Shoshone men have recently spokeraofiahistic cave uses in the Yucca Mountain
area (Zedeno 1999). Finding even partial answerghit® and other questions raised by
ethnohistoric and ethnographic information may begiilluminate not only the nature of inter-
ethnic relationships along the Great Basin-Colord&lateau boundary, but more detailed
information about the origin and antiquity of Numeople.

3.7 Conclusions

Contemporary Southern Paiute people indicate tiet aincestors have always dwelt in
the traditional homelands of the Great Basin amdwiiestern Colorado Plateau which includes
the Arizona Strip. Furthermore, Paiutes recognizg their relationships to these places are
based upon integrated holistic perspectives. Wiglegraphical space studies have done much
to advance understandings of the Arizona Striprethe a need for place studies that fully
consider the dynamic, multifaceted and embodieaticgiships that people establish with places.
Numic people have always understood that placessianaltaneously socially produced and
socially producing. This dialectical and dynamitat®nship must be incorporated into social
science methodologies that seek to develop moreratec interpretations of lived cultural
landscapes. In this chapter we have begun to gbt$ome of the key concepts associated with
place and historic memory as a means of movingradsvenis goal. Future studies that continue
to use collaboration with Numic people as a fouinta tenet will ensure the development of
such scholarship.

76



77



Chapter Four
Site-by-Site Analysis
by
Kathleen Van Vlack
Alex Carroll
Aja Martinez
and
Fletcher Chmara-Huff

This chapter presents an analysis of the sitetedisiuring the 2003-2004 fieldwork for
the Arizona Strip Cultural Landscape and Place N8imey. Sites were chosen by UofA
ethnographers and the BLM Native American coordin&toria Benson-Bullets based on the
cultural and natural resources present at thesg. $itis important to note that American Indian
identification and cultural importance at somessé&tend beyond the archaeological evidence
and assigned site numbers. A more holistic intéapien draws on for both physical and spiritual
components to account for the importance of siths holistic interpretation broadens the
understanding of the area that once contained sggnsmall and unrelated sites to a series of
connected places.

The chapter is organized by sites visited during $tudy. The sites begin in the western
half of the Arizona Strip (the Mount Dellenbaugleay and extend across the Arizona Strip to
the eastern section (the House Rock Valley aresjh Bite is introduced with a short description
of the site location, followed by geological andlbgical information, reasons for visiting the
site, comments by the elders, a brief ethnograahatysis, and recommendations by the elders
concerning site management.

The botanical, zoological, and geological inforraatprovided in the following site
descriptions are not designed to be authoritativersaries. The information that is provided is
designed to orient the reader in regards to the&stecation, general ecology, and geology.
However, it must be noted that plants, animals,raimgkrals have significant roles in the lives of
Southern Paiute people. For example, plants aremptsources of food but are sources of
medicine and powep(hg. It would be difficult to understand a place wvaith discussing the
plants that grow there. Plants are viewed as serlimings with their own agency, independently
seeking their own places to live that suit theinanterests. For example, medicine plants
especially seek places where other forms of mealignha are already concentrated. In general,
the story of each place and its location is pathefSouthern Paiute interpretation of any locale.
There have been many studies conducted with SeuBPeEtte people that discuss plants and
their uses (American Indian Writers Subgroup 136ffle et al. 1997). The fullest listing of
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Southern Paiute plants from one area involves ri@e 375 plants (American Indian Writers
Subgroup 1996). Past studies have shown that thea.wentrality of plants can be numerically
calculated (Stoffle et al. 1999) and other stutieage shown that plant knowledge is unevenly
distributed and may require up to sixteen interg@er plant for this knowledge domain to be
fully understood.

During the site interviews, Southern Paiute elddesitified numerous types of animals
that would live in these places. Some of these alsimphysically inhabit the area while others
also spiritually inhabit an area. Animals who goeishelpers combine their puha with that of an
individual to achieve a common good. For example,rhountain sheep is a spirit helper for rain
shamans. In addition, snakes, for Uto-Aztecan spsalsuch as the Southern Paiute are
associated with water and rainmaking. Rattlesnatesconsidered guardian spirits of sacred
areas (Stoffle et al. 2004b).

Rocks and minerals are essential to Native Ameriifeways. Rocks and minerals have
varying degrees of power and importance. For exampythic beings from the time of creation
are believed to be found in self-voiced protubeesnor hoodoos located throughout the
landscape. These freestanding beings are impddatory telling, ceremony, and songs. Rocks
and minerals also have medicinal and healing ptigserSome stones with smooth surfaces are
doctoring rocks used in curing ceremonies. Minesalsh as crystals and radioactive materials
have to be handled properly by medicine men lest ttause harm. Some minerals, such as red
hematite émpi are considered powerful. This mineral is usedddigious specialists to make
pictographs or to protect individuals. Ompi wasdubg the elders to ensure protection for the
visitors at a number of sites visited during thigdy. Other culturally significant geological
features include basaltic flows and cinder condschvare sources of power and the rebirth of
the Earth.

Figure 4.1 BLM Representative with a UofA Ethnodyep
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In addition to the biological and geological infation and comments on the sites’ uses
and meanings, the elders also provided their opsmand suggestions for management strategies.
The individual site evaluations and recommendatmmscern what kinds of information about
the site should be shared with the general publigt kinds of behaviors are appropriate at and
near a site, and what can be done to enhance téheTsiis is a draft report; therefore, the
recommendations have not been reviewed by tribahcits and thus remain personal opinions.
Additionally, these recommendations have not bekte@ by the authors of this report and may
consequently represent multiple and even conflictmanagement strategies.

4.1 Twin Point
Location

Twin Point is part of the Shivwits Plateau, whichthe western most portion of the
Arizona Strip. It lies above the lower section bk tColorado Plateau. This site is located
approximately fifteen miles southwest of Mount Relbaugh.

Geology

Most of the surface rock has eroded down to thelayper of the Kaibab limestone
formation. This represents an erosional rate o tean 21 meters per one million years. The
limestone formation dates to approximately 250iomllyears ago thus it is part of the Permian
period. A striking feature of Kaibab limestonetsbluff-color and sandy texture.

Another important feature of Twin Point and the\8his Plateau is the basaltic flows
that are predominant throughout the western Ariz8trgp. The flow that helped build Twin
Point is now surrounded on three sides by the G&ard/on. The lava flow can be dated back to
seven to six million years ago (Smiley et al. 19848-282).

Life Zone

Twin Point is situated at an elevation of approxieha 6000 feet, which makes it a
transition zone between the cooler high plate&uddne and the warmer desert life zones below.
Like much the Arizona Strip, Twin Point is parttbe Great Basin eco-region due to its diverse
animal and plant communities that are abundantutitrout the Great Basin (World Wild Life
Fund 2004).

Plants

Numerous culturally significant plants were ideietf on the site both through interviews
with elders and identification from photographsngsa number of regional ethnobotanies and
plant guides (American Indian Writers Subgroup I 3®6ode 2002; Stoffle et al. 1997).
Single Leaf Pifion Pine Pinus monophylla

Indian Tea Ephedra viridis
Utah Agave Agave utahensis var. utahensis
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Globe Mallow Sphaeralcea ambigua

Indian Paint Brush Castilleja sp.

Stansbury Cliffrose Purshia stansburiana
Banana Yucca Yucca Baccata

Indian Spinach Stanleya pinnata

Wild Mustard Streptanthella longirostris

Figure 4.2 Grand Canyon Overlook Interview at T\Wimint
Animals

Southern Paiute representatives identified anitiasinhabit this site. Only some of the
animals that are listed were observed during visitthis site. Please note that the following list
is not inclusive.

Mule Deer Odocoileus hemionus
Cottontail Rabbit Sylvilagus audubonii
Big Horn Mountain Sheep Ovis canadensis
Ground hog Thomomys sp.
Jackrabbit Lepus californicus
Blue birds Sialia sp.

Squirrels Spermophilusp.
Rodents Neotomasp.
Porcupines Erethizon dorsatum
Coyotes Canis latrans
Chipmunks Eutamiassp.
Chuckwalla Sauromalus obesus
Mourning Doves Columbidaesp.

Wild Turkeys Meleagris gallopavo
Red Tail Hawks Buteo jamaicensis
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Special Features

Southern Paiute elders and the UofA team visitethTRwint for two reasons. First, this
site contains numerous culturally significant reses. Indian people identified humerous use
plants that are important to Paiute people. Alsmynfl at this site are numerous important
artifacts that were discussed as important to Inglieaople. Secondly, the Indian people who
visited this site deemed it aesthetically pleasing.
Native American Comments
Would Indian people have used this area and for wha

- It was a place to have ceremonies and communiciitespiritual beings.

- It may be not dterritorial) marker but maybe the river itself might be likewarspoken
territory mark, but | don’t think it made that mudkiference.

- People would come this place just to pray...it makeswant to.
- Some people came to gather pine nuts or roots.

- Indian people would have used this place to remeimdne vast and complex the earth is.
Somebody had to make this....something inside tloerean get here.

- To me, we didn't live just any old where, we wearglgd by the Creator on where to live
and where to go to; We were told that by him.

- Everything revolves around the Creator
Is this place part of a series of connected plaeesl why?
- They had to have some way to get down to the bdtbthe canyon)...trails

- Maybe they had a trail that went down through th&trene time, you know as years went
by it just kinda washed away because nobody used it

- (What kinds of other places might this place beneated with and where are they?)
Colorado River, legends (trail crossings)

- Trails down into the canyon...springs, plants, food.
- (This place is connected t@eople across the river, down here is where somenof

family went across the water, got married over ¢hand never came back. Got relations
over there.
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And to think our ancestors came down through herga down towards the Hualapai
country to do their dances and their doings tha&ythad. They had to come...they didn’t
have any cars so they came by horses or by foahgomeross and they go down on their
way in. That's what | was thinking standing theyer ancestors once did that.

The whole North Rim was used for travel long befanée people.
This is an ideal place to get down into the canyali those washes that go down to it.

Paiutes moved around a lot, the people probablifedsplaces like Kaibab and traveled
to the canyon and special sites like pine nut gatige

Looking down into the canyon...looking at how amazheg the old Indians used to
climb down.

Did Indian people use the water source at this 8ite

My dad used to tell me that even though it looksdgl now, there used to be water
sources and the Indians knew that. They knew wthergvater sources were before they
dried up.

Got water close by and fish...place to associate difterent bands and tribes. Might
have had a big ceremony all together...like a gatigeplace for trade along both down
there and up here.

You need water for survival; spring might have nuthe past.

The river itself is very powerful.

When you first go down (the river), it has a spigitfeeling. You want to thank god for
what was created.

Did Indian people use the plant resources at thie8

Yant (Utah Agave)..lot of those around here...gotta have fire pitstfarse. This one
right here is Uusi...they got those yellow fruitsiband they’re sweet. They make soaps
out of that...use the bottom for the soap. And aiter beat it up, what's that do...string
for your rope that’s the strings that’'s hanging dowafter you beat it up. They got three
uses...they use the plant to eat...the fruit on thdrey use the stalk for a fire
starter...your match, they use the bottom...thosedor goap...they use that...after you
beat it up, it's pliable to make rope out of it.

Lots of agave

Pine nut picking...got ceremonies for those, offexing
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Pifilon pines are a staple food source. It was ke enainstay over long winters

Did Indian people use the animal resources at tBige?

They got all these arrowheads in here...get your dest.

(Animals were usedfor food. You always used them for your clothiymyr tools when
you make arrowheads. My dad used to make arrowheaded to use deer antlers to
chip with. You can make shoes out of the deer.nibmsure what they used mountain
sheep for. But | know in my tribe that Mountain &§hevas important because he was like
when the people on the mountain...when animals wstdki Mountain Sheep was like
the leader of the tribgHe was the leader of Moapa?h huh.

When you look straight down and you think, ‘How tiliely survive?’ | think the animals,
the deer and the mountain sheep showed them thedaway into the valley. Speak to
each other you know.

We did see bluebirds...the bluebird to me are speogdause that was my dad’s
animal...spirit helper.

Did Indian people use the archaeology at this site?

Chips and stuff showed that they lived here; thay to know where to get the water.
They knew that food was here.

Indian Aesthetics?

(The Canyon Systent) makes me feel real small. It reminds me that keow...I don’t
control the earth, the earth more or less contnade. If you allow it...if you don’t take
care of it then it can stop providing for you.

We were thinking about doing some classes on mgheat being Indian. | think if you
bring them over here and show them the vastness kigda show them if you can find
some archaeological sites and show them the foadl tei them what they were
for...what these things were used for...and yeah youezch people...like the kids...the
youth and stuff...it’s like to me, they don’t knoverehthey come from anymore.

| think it's beautiful...my god...just overwhelming.

| think it's really nice because | come from down the desert. | mean even the
trees...kinda like the enclosure of the trees arounah its really different. Even the

animals like blue birds and jack rabbits that weseen up here, those were, actually to
me were made me glad that | actually came on tips tause you don't see those at

home all that much. You don’t see nothing. All gea are cars. Cars and freeway and
smog...and white guys from Nevada power.
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- There’s everything here that you haven't seen &sdeally really nice. I'm glad were
out here learning about these plants. Seeing alldtkings out there and its mellow.

- | think the view is just awesome. It's breath takih haven’'t seen anything like this
before.

v = e
e — ey Ty - ’_l-_ -

Figure 4.3 Southern Paiute Elders at Twin Point
Ethnographic Comments

Twin Point was probably an important gathering dmaSouthern Paiutes. Found along
the rim of the canyon are numerous agave roasiisglpdian people discussed with the UofA
team that it was common to gather agave near the efithe Grand Canyon and that agave was
often prepared near the area it was collected. eTlera strong possibility that this site is
connected to the Willow Gathering site, which igdted northeast of Twin Point (see the
following site description).

Twin Point could have been one of the places Paiceld have used as a place to cross
the Colorado River to interact with the Hualap&suthern Paiutes and Hualapais frequently
crossed the river for trade and ceremony. In thiel@ar‘Ghost Dancing the Grand Canyon,” it
was written that:

Pai oral history and locahewspaper accounts, then, confitlhat the ceremony
wastaught to them byheir Paiute neighbors, andoth record the movemeot
people back anébrth across the ColoradRiver. Paiute people participated
both Hualapai andHavasupai Ghost Dance ceremonies.

Early observersilocumented frequent intertribal interactiohstween Pai and
Paiutepeoples across the Colora®ver (Stoffle, et al. 1994). Such interactions
included trade in ceramiand other goods (Dobyns 1974; Smith 1977) including
red hematite pigment (Dellenbaugh 1933: 85-87)enmiarriage (Stoffle eal.
1994:82 83), and joinuse of trails inPeach Springs and Diamondreek
Canyons and athe Toroweap ValleyProspect Canyomrrossing (Stoffle et al.
1994 76-84). Evidence suggests ceremoimétractions as well. Theed pigment
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traded tothe Hualapai was likelgollected from a largeave on the Colorado
River as it igoday (Stoffle et al. 1994: 75, 168-169). Red héemwigment, or red
ochre,is sacred to Paiutgeople and used almoskclusively for ceremonial
purposegStoffle et al. 1994:7).

(Stoffle et al. 2000a)

Native American Recommendations

- l'would like to see hunting maybe put on a moratorfor a couple of years and let some
of the animals come back...maybe five to ten yeassmiething like that. So you can like
build your herd back up.

- Keep non-Indians out.
- Fires you can’t really get a handle on but the smgog can get a better grip on.

- If the plants and the animals would come back Ild/abink they would want to come
back for ceremonies and picking pine nuts and thilike that because those are the
things that we really miss...I really do...l don’t hsotbut you know | know a lot of other
people who hunt...I think they would enjoy that aetliack some of their culture that's
been taken awayAny special conditions?)hey would have to have some way of getting
people not to pick pine nuts for a while...let thaame back. The animals...maybe no
hunting for a while. Let the tribes come in andtspaaying for them and maybe they will
come back. I think that’s the only thing you cartabelp them come back.

- | think you need to know that this is a very vgrgcsal place. Just the beauty of it is
magnificent. It's hard to see...just watch somethiaglestroyed by pollution that comes
in...the man made pollution. Also | think the igna@mf non-Indians that come in here,
| think and that’s a hard thing to address becaasee you try to teach them, then they
try to use that and make it worse. It’s kinda l&kevo edge sword.

- One elder would like to see peopladnitor this place so there’s no garbage around the
area.”

- Indian people would want to come to this platesee where different points on the river
are where the trails and canyons go...also the d@iffetandmarks...volcanoes, etc.”

- Well if you want to leave it the way, it is now. tjleave it the way it is...if you wanted to
have more people come down here you have to impinev@ad.

- -When asked about improving the road, the elderoredgd, It would be a good idea for
people to come and see if they wanted to.”

- Indians need to come regularly.
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4.2 Willow Gathering Site
Location

This site is located within the Grand Canyon-PaaasiNational Monument. It is located
northeast of Twin Point at an elevation of 595Q.fe&tount Dellenbaugh is visible from this site,

Geology:

The geology of this site is similar to the geoldogynd at Twin Point. The Willow
Gathering Site is found near the southern edgbeoShivwits Plateau. Most of the surface rock
in this area is composed of volcanic materials.aBasflows are predominant throughout most
of this region of the Arizona Strip. The flow tHalped build this section of the Shivwits Plateau
is believed to be six to seven million years olth({By et al. 1984: 279-282).

Life Zone

The Willow Gathering Site is situated at an elesatof 5950 feet, and is thus part of a
transition zone between the cooler high plateauadne and the warmer desert life zones below.
Similar to much the Arizona Strip, this site is tpaf the Great Basin Grassland biotic
community due to its diverse animal and plant comitres that are abundant throughout the
Great Basin. It is common to find in this commungggebrushes, which are distinctly cold-
temperate species, and species that have evolutities to warmer climates, such as rabbit
brush (Brown 1994: 115; World Wild Life Fund 2004).

Plants

During on site ethnographic interviews, elders tdied plants. Later, the UofA team
identified some plants were through photographsriat the site with the assistance of regional
ethnobotanical studies (American Indian Writers @gdobp 1996; Rhode 2002; Stoffle et al.
1997).

Cliffrose Purshia stansburiana
Indian Rice Grass Oryzopsis hymenoides
Pinon Pine Pinus monophylla

Rabbit Brush Chrysothamnus nauseosa
Indian Tobacco Nicotania trigonophylla
Sagebrush Artemisia tridentate

Three Leaf Sumac Rhus trilobata

Animals

Southern Paiute representatives identified anirtfads inhabit this site. Some of the
animals that are listed were observed during visitihis site. Please note that the following list
is not inclusive.

Elk Cervus elsphus
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Deer Odocoileus hemionus

Figure 4.4 BLM representative and Southern Pailderns

Special Features
The BLM representative and the UofA team brougtiedd to this site because this site is
believed to be an important plant gathering arg¢dhi& site, numerous food and use plants were
observed and identified and pieces of pottery i@uad.
Native American Comments
Did Indian people use the water source at this 8ite
- The area should have had deer and water.
Did Indian people use the plant resources at thite8
- We used to go pick pine nuts in October during deeson out there.
- You used to tell by their cones (pine nut treeskiyaw if it's green or anything else like
that...that's how we used to go out there to ParaWaltey...l gotta name all those other

valleys on the Nevada side. We go through theremgirtime and see if they got pine cones
done there.
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We used to make a wind breaker out of the sagebsush

There’s this squaw bush that grows along the water and then there’s this mountain
squaw bush

Just over the ways from here there’s more of is he little valley of tobacco plants. Just
hundreds of plants.

Cliffrose...it was used to make our skirts.

Cliffrose: It would be more of a winter wear becautss warm. That's what I'm told.
UofA Ethnographer With a little burning the waii really comes back?

Southern Paiute elderYes as does the tobacco plants

UofA Ethnographer If this was a good spot for tobacco would merhgatextra tobacco
and take it back to SHANShivwits) or something like that...they might leave here with
baskets full of things they value?

Southern Paiute elderYeah that was before the white man got here dtet #hat they
started getting their tobacco...that Bull Durham dnaw ever that was. But some of those
guys they still smoke the Indian tobacco. It cosh@y you know...back then my grandpa
used to tell me, they used to chop wood for abeatthree days...haul it in a wagon to St.
George and it took them another day to get downmetle a wagon and they had to go
paddling around. They only got one buyer...only dad@nd a half or something like that.

| mean that was a lot of money in those days.

This is one of the bestest willows that I've eeansin | don’t know how many years. This is
where they did...they knew where the willows werey..tttene through here picking
willows through here, making their baskets. Thither farming area over here. These are
the straightest willows | have seen in a long time

This is what my grandma used to do, pick this ame then she would...on some of them,
they had that little thing on them, she would ¢wifi and stick it in her mouth and that was
your ee’si gum. It was good gum too. It was the am besides that cedar, that sap that’s
on there. We used to make gum out of that too..sthat'rible...it's got a bitter taste. This
kind (ee’si) is the best. Fall time...that's when gome get them. They’ll be here.

Did Indian people use the animal resources at tBige?

(in response to being asked about huntiflipy (the deer) would come down to the water.
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Indian Ascetics
- You know right when you're driving through the desed you just get in this kinda high
elevation like this...but right when we came ints thalley it was like ‘Oh my god!” We
knew there was something here. You know you judalget a feeling of a place.

Ethnographic Comments

Figure 4.5 Southern Paiute Elder Viewing Indian @&oto

In order to increase biodiversity and biocomplexiBouthern Paiute people actively
managed their ecosystems in activity has been gais&n through generations. This body of
knowledge is often referred to as traditional egmal knowledge or TEK. Specifically TEK is
“a cumulative body of knowledge, practice, and dfelevolving by adaptive processes and
handed down through generations by cultural trassiom, about the relationship of living
beings (including humans) with one another and g environment,” (Berkes 1999: 9).

Southern Paiutes have developed many ways to peomaustainable environment.
Paiute ecosystem management often involves prumihgking, and burning. Certain plants
such as Indian Rice Grasswaii and Indian Tobacco awak wapenust be burned in order to
increase the number of plants growing in a spedafiea and to ensure that the plants will
continue to grow in that precise location.

Another type of plant that has to be actively nggthis three leaf sumac often referred to
as “willows.” This plant is a key material usedbasket and cradleboard weaving. In order to
use the willows they have to be a certain length, taey must be straight and flexible. To ensure
that the stems grow straight and are desirable/éaving, they are pruned annually. By pruning,
they are promoting healthy productive plant growtraddition to shaping the perfect weaving
material.
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Native American Recommendations
- Include tribal input through consultation in pamptd handed out to people.
- Public education

The elders would like to see the BLM allow Indiagople to have access to this area to gather
plants.

Figure 4.6 Southern Paiute Elders Viewing Rhusldta

4.3 Horse Valley
Location

Horse Valley is located approximately 1.5 milestheast of Mount Dellenbaugh on the
Shivwits Plateau and it is positioned inside thar@ Canyon-Parashant National Monument.
This site is situated at an elevation of 6600 feet.

Geology

Horse Valley is composed of what is known as Shiswveiasalt. Shivwits basalt is the
result of an extensive mass of basaltic flows, Wlaoe associated with various pyroclastic vents
on the Shivwits Plateau. The basalt that formed |#mel in this region comes from several
volcanic mountains such as Blue Mountain, Mounti@dlaugh, Grassy Mountain, and Poverty
Mountain, with Mount Dellenbaugh being to focal moof volcanism on the Shivwits Plateau.
Eruptions in the Mount Dellenbaugh are date back.8® million years ago and 7.64 million
years ago (Billingsley and Dyer 2002).
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Life Zone

With its elevation over 6000 feet, Horse Valleyfasnd well within the Ponderosa Pine
Forest biotic community, which is part of the Caldo Plateau Shrub Lands eco-region. The
plants and animals identified through ethnographiterviews and subsequent regional
ecological studies reflect this life zone (Browrf4983; World Wild Life Fund 2004).

Figure 4.7 UofA Ethnographer and Southern PaiutprBsentative at Horse Valley
Plants

Elders and members of the UofA team identified noue plants during on site
ethnographic interviews. Some plants were latentiied using photographs and regional
ethnobotanical studies (American Indian Writers @gobp 1996: ; Rhode 2002: ; Stoffle, et al.
1997).

Single Leaf Pifion Pine Pinus monophylla
Indian Tea Ephedra viridis

Berries multiple species

Utah Juniper Juniperus osteosperma
Rocky Mountain Red Cedar Juniperius scopulorum
Sagebrush Artemisia tridentata
Wild Onion Allium sp.
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Animals:

Southern Paiute representatives identified anitiasinhabit this site. Only some of the
animals that are listed were observed during visithis site. Please note that the following list

is not inclusive.

Deer

Rabbits
Jackrabbit
Quiail
Mountain Sheep
Porcupines
Squirrels

Bald Eagles
Golden Eagle
Hummingbirds
Owls

Bears

Special Features

Odocoileus hemionus
Sylvilagus audubonii
Lepus californicus
Callipeplasp.

Ovis canadensis
Erethizon dorsatum
Spermophilusp.
Haliaeetus leucocephalus
Aquila chrysaetos
Trochilidaesp.
Strigidaesp.

Ursus americanus

Horse Valley is one of the locations that the SeuttPaiutes from the Santa Clara River
area relocated to during Mormon expansion anddaisbe seen in the archaeological remains.
This site contains remains of numerous multi-rodmcsures, a grinding stone, and a large lithic

scatter.

Figure 4.8 Southern Paiute Elders at Horse Valley
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Native American Comments

Would Indian people have used this area and for wha

They had some up here along time g§geremonies).down at the cave they had that
ceremonial thing that they had (which is relatedyting to get red pigment in that cave
on the river). They had to make an offering befiney go...it's a ceremonial thing...
(How long did they have to take to prepare thenessiMy understanding was they used
to have about 5 or 6 guys that were going fromtthee that prepared themselves to go
and they’d be the main ones that went down...usdzktthe young men...strong that
could walk long ways. Down at Shivwits, they usedhdve a sweat lodge...it's burnt
now...that fire that went through there. That waght up there near gravel pit on Utah
Hill back up in that area. And it was a pretty goside one. They'd sweat to purify
themselves before they go.

To me | really don't think the Indians really livéa this area and in the winter time it

was too cold for them. And we didn’t wear clothiks Wwe do, they wore rabbit clothes
and so they had to go where it was warm. Maybewhss like their harvest area, like you
know like you said they were farming and they Higirtpine nuts, their hunting area.

And every year they would come back to the sanw pleause they knew where all the
food was...they had to gather for their winter sugply.

They stayed here just to relax and they did thengs and their dances. | think they had
round dances.

Is this place part of a series of connected plaeesl why?

They go back and forth. They would live and thenkmow like you say there a different
family going back and forth back to the river...Sa@tara River. That's what them old
guys used do when | used to listen to their sty times.

This area around here is Shivwits. Like Milton veaying, they lived here and some of
them went back down to the Reservation. They mdstlpwed the pine nut
pattern...what you call it...the crops. One year certaiwo years pine nuts grow good
in one area down here and then they grow bettekhgz in another area. They be
following different climates.

They would trade for different things that they veahacross the Colorado River.

People here would go back to the Santa Clara Rweapend the winter and farm.

One elder stated that Horse Valley is connectguaces like St. George and the Shivwits
reservation because these areas are all locatemh\8ibuthern Paiute territory.

One elder thinks that this area was a place pewmileated to when parts of their
traditional territory was encroached upon by Euraekicans.
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- Two elders believe that this site is connectedhio@its.

- | think that this is really the Sha(@hivwits) area because it’s in their area...this place
here. That's why some of the people are relatedaime of the people in the Grand
Canyon area...the Hualapai.

Did Indian people use the water source at this 8ite
- They had to live close to the springs to survive.
- Water has to be important

- It was very important for their ceremonies thattthaater be here and used for all the
ceremonies.

- You have to use water to mix it...just like the mediteas...couldn’t do that without
water.

- The spring at Horse Valley would be a place to.live

- Water was very important; they knew where all tiielén springs were. Yeah where the
water was...it had to be close and near to a watert .nbti too close but close enough
where they know they could go get water ‘cause Hasyintruders that would come if
they were close by the water. They have to betarais from the water.

Did Indian people use the plant resources at thie8

- Some areas had wild onions, but wild onions digmdw anywhere. You had to be in a
certain area where the wild onions grow. And thea yad to be careful what kind of
onions you're picking because some of the onioagparsonous. So you have to be really
really super careful. So that's why a lot of thelians here in this area knew where the
wild onions were or maybe they had wild carrots koaw stuff like that.

- They use the pine for if you...maybe you had...maybkeobrthe old elders had a
stroke...at that time they didn’t know what a strekss...and their face would go just
like this (paralyzed)o they used the san(pine pitch)from that thing...they warmed it
up and put it on their oy-ay-ahr{tace).They use it for sores.

- The cedar is the good gum...its got an ugly uglebitiste but it's a good gum after all
that bitterness goes away...that’s the Indian gum.

- That(cedar)bark, they used to make shoes.
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Did Indian people use the animal resources at tBige?

Eagles are spiritual partners.

(Hummingbirds)They're my pets...I like them. | got them at mydeddeed them every
day. Got a whole herd of them down at the houseont #énow where they live but they
stop by and drink up. When | went down the ColorRdeer, | had one land on me. He
was trying to tell me that the reservation burnkdsked an Indian if he was telling me
bad news...He was trying to tell me something...hespisthere and took off. He said
something but | couldn’t hear him. | had to wait ltgot home, the reservation was on
fire.

The elders told a UofA ethnographer that when bicdme by a person they carry
messages and one elder saM/htn they (hummingbirds) come by for no reaseam
they’re done telling you something.”

In the olden days, different people had differanddor animals. That's where they get
their power.

The owl (Mooputs) is another one that tells certhimgs about death.
Each of the tribes got that owl...some of them balirt the bad news carrier.

My brother had a certain way with the rain evernéi he played with something. He
called the clouds...used to call him the rain makedon't know if he had a special
animal helper but he used to hold a rattle snakdidn’t even bite him or nothing.

The animals would be used for food, clothing, avalst The meat of the animals would
be used for food; the hides could be used for sigtland shoes. The bones and antlers
could be used for tools. My dad used to make areadh using deer antlers.

Animals are like humans...they know where the pa&dpreen...that's where they eat,
and water and they got ears too. And they talkacheother. And at one time Grandma
used to say animals talk to each other.

Did Indian people use the archaeology at this site?

Showed that they lived there...the old house strastuwell made to last forever.
Showed that we could survive up here and they dymand someone else could use it.
Mostly had certain bands that ran down through héke Kaibab’s a certain part,
Shivwits on this side, and Moapa. It's all together

Living in the area is evident by the rock walls.nting for animals would make sense,

since there is evidence of deer and rabbits. Gatigeand harvesting of pine nuts would
occur within the area.
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- They probably had a lot more stuff here for...thegllyeknew the Indians lived here
because they leave stuff behind like the grindioges They didn’t take those because
they think, ‘Well we’'re coming back again next ,fattaybe spring we’ll come back
again.’ But then again too if somebody died in thamilies, then they had to move to a
different area...not right in the same location. brth really believed in the spirit coming
back to where the house was...that's why they moved.

Did Indian people use the geologic features at thite?

- The whole mountain is real significant too, becaiig®lds the deer up. See most of the
deer up in the mountains instead of down in théeyalbecause there’s more water. It
catches all the rain and snow water. Cool placéwve...stay there during the summer.

- My tribe, they used to say they pray for rain yoww ‘cause they come some of those
rocks you know like on the reservation...they got phaxes where they collect rain
water. One used to be above our house...the othejushabove on the hill up there.

Ethnographic Comments

Figure 4.9 Remnants of Southern Paiute Houses eddHdalley

During Mormon expansion into Utah, Southern Paifibesmd themselves in competition
for their land and water resources. In southernhlJtdormon colonization caused many
extensive impacts on the upper Santa Clara watérsBettlers began intensive lumber
harvesting to supply building materials and fuel fleeir rapidly growing towns. Their large
herds of livestock depleted wild food plants tharevused by both Southern Paiute and the
animals they hunted. The increasing Mormon popariadilso increased hunting pressure on wild
game. These affects were similar along the lowetiggoof the Santa Clara watershed as well.
The Mormon logging efforts upstream greatly redudieel ability of the upper watershed to
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retain water. The colonists also withdrew watemnfrthe river to feed their farms on both the
upper and lower portions on the river and for tbavrt of St. George. Mormon farming
techniques left large areas of bare soil exposedofay periods. In addition, the beaver dams,
long the lower river, were destroyed, thus redudimg amount of water available during dry
periods (Stoffle et al. 1990a).

In addition to the increased resource competitiBouthern Paiutes found themselves
exposed to disease. The Santa Clara oasis becamemding ground for highly infectious Old
World diseases (Stoffle et al. 1995b). In the Shiswvater rights case, Stoffle et al. (1990)
wrote:

European immigrants continually arrived in Salt eakity, many of them
unhealthy after a long and arduous trip, carryinthwhem the latest strains of
diseases from densely populated cities in the eastaited States and Europe.
The Santa Clara area towns were exposed to therldrgease pool of Salt Lake
City by the constant flow of travelers on the OjoSish Trail and the Mormon
settlers sent out to the settlements.

In a response to the impacts of large-scale cadtioiz and disease epidemics, the
Southern Paiutes along the Santa Clara developegradecoping strategies. Some Paiutes
continued to live and farm along the Santa Clataobua much-reduced scale. Some worked for
the Mormon settlers and others moved to mining caerm towns while others retreated to the
Shivwits plateau as a region of refuge. A regionrefuge is a term that was defined by
anthropologist Dr. Aguirre Beltran to describe glaowith a dual economy consisting of a
national and a local sector resulting from colasral wherein the national sector dominates the
market and the local sector is comprised of isdlatébsed communities (Aguirre Beltran 1979).
These local sectors were arranged as refuge recaodsthey are areas isolated both physically
and socially from the mainstream of the nationalety. These areas contain close communities
of peasants, most of whom were indigenous peoplé& indigenous communities were
subjected to massive changes under colonizatiahBaitran explained that these communities
could have both internal and external resistanoethé cultural changes that were occurring
during this period. The stability of the hinterlaasl a safety region served as a form of resistance
and protection from these forced changes (Aguiretr8 1979). Horse Valley has a spring
located in close proximity to it as well as largeraced fields. This area was isolated enough
from Mormon encroachment so the Southern Paiutédcpiotect their resources and sustain
their livelihood allowing them to maintain a resiit way of life.

Native American Recommendations

- One elder said that it is better to leave theiniits current condition because without the
site records people do not know the site exists.

- My grandkids want to learn more about it...they'refgy interested in telling them what

we’re doing. They say, ‘| wanna do that!” My litdganddaughter at home says, ‘| wanna
go Grandpa!” She’ll be excited about coming ouhéoe like this.
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- Probably have to get a permit for where they wesmg and what they were going to do,
like if they wanted to come out here and pick pinEs or something.

- | probably have to go through the National Park \B&z to have them ok it for Native
Americans to go in there to pick pine nuts or getfood. Try to clear it out up there and
get rid of all the old vegetation and trees.

- Controlling access...maybe not allow ATV use.

- One elder would like to see information gatherexfrother Southern Paiutes for doing
an in-depth ethnographic study and she would likesée an inventory of cultural
resources done by the appropriate federal agencies.

- One elder would like to see the road closed duthéonumber of significant sites that
were disturbed when the road was made.

- One elder would like to see Paiute people havesacdtethis areaecause many families
came from this region.

- It should be protected...I think all Indian sites glibbe protected and people shouldn’t
take stuff that isn’t theirs.

4 4 Little Black Mountain

Little Black Mountain is located eleven miles sadht of St. George, Utah and it is just
south of the Arizona-Utah border. It is a sandstmasa that is approximately five hundred feet
above the Earth’s surface.

Geology:

Little Black Mountain is a five hundred foot higlarglstone mesa in which its lower
slopes are part of the Moenkopi Formation. Theselsanes are highly susceptible to erosion.
The higher rocky ledges are the Shinarump membdisedChinle Formation. Along the base of
Little Black Mountain, there are large blocks.

Life Zone

Little Black Mountain has a wide variety of plarged animals. The site’s diversity is
because this site is part of the Colorado PlatdawlSlands eco-region. This eco-region is
known for having plants ranging from Ponderosa Pioeests to arid grasslands. More
specifically, it is located in the Great Basin Dé&s8crub Land biotic community. This
community is known for having high desert shrubshsas salt bush and wolfberry (Brown
1994: 115; World Wild Life Fund 2004).
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Figure 4.10 Southern Paiute Elders with a UofA Eigmapher at Little Black Mountain
Plants

Plants were identified by elders and members of BARA team during on site
ethnographic interviews and through photographertadt the site with the assistance of regional
ethnobotanical studies (American Indian Writers @gdabp 1996; Rhode 2002; Stoffle et al.
1997).

Creosote Bush Larrea tridentata
Desert Trumpet Erigonum inflatum
Fourwing saltbush Atriplex canescens
Burro brush Ambrosia dumosa
Anderson Wolfberry Lycium andersonii
Range Ratany Krameria parvifolia
Indigo bush Dalea sp.

Apache plume Fallugia paradoxa
Indian tea Ephedra viridis
Snakes Multiple Species
Animals:

Southern Paiute representatives identified anirtteds both physically and spiritually
inhabit this site. Some of the animals that areedisvere observed during visits to this site.
Please note that the following list is not inclesiv

Squirrels Spermophilusp.
Cottontail Rabbits Sylvilagus audubonii
Jackrabbits Lepus californicus
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Chipmunks Eutamiassp.

Hawks Buteo swainsoni
Red Tail Hawk Buteo jamaicensis
Rattlesnakes Crotalussp.
Scorpions Centruroides vittatus
Black widow Latrodectus mactans
Brown recluse spiders Loxosceles reclusa

Special Features

The UofA team and elders visited Little Black Moaint because of the numerous rock

peckings panels found on the cliffs, and the basldeund at its bas@umpituxwinagpor rock art
is very important to Southern Paiutes. It has higligious significance and is associated with
numerous ceremonies

Native

Were t

American Comments
he panels made by your people?

Some of the peckings were made by Paiutes...got nesv an there now...names on
there.

Other people might have used these panels in tisé.fRaiutes from Cedar or down
south...some passing through.

It's high importance because it's made by the Resuand it's the same thing we got
around here...it's all local...all the same.

What were they visited or used for?

Telling their stories...maybe, they were on their vibmgk from the Grand Canyon.
Coming up, | seen where it looked like on area whbey had that line...that first one we
went to way over there with that line, looked like river and then the sheep on the side
and wild animals. They were on their hunting tripst passing through.

There’s all kinds of stories...probably when theyweétad through here they tell each
other little stories about what they did, what tiseen.

The paneling around this area is the same as thi® lbecause you got some of your
persons that are...that died, and they showed thahemaneling. And they showed how
far the next paneling’s going to be...rock writingpposed to be locator rocks if you
look at the panel. Certain parts of the panel medifferent things like you got your half
an arm guy talking about something that happenddrto Different parts of the paneling
means different things so you have to get thentogkther so you know what they're
talking about and you’d be the one that's goingat it all together.
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- They have stories and | don’t know what it meanskrow but they knew what it meant.
They knew what they were saying and the old pdap® what it meant. And someday
they’ll translate it to us when we’re sleeping dratever...we will know.

What other groups visited these panels?
- Every kind of peoples traveled through here...theuteai..l think the Navajos mostly
stayed in their area though...l think it was mostke Ithe Paiutes, the Hualapais, the

Chemehuevis, and the Mojaves coming up this way.

When did they visit the panels?

(What time of day did people use the rock aB®ying the day because you can't see
them at night.

| think they maybe came through here in like Sptinge or Fall or maybe they were
coming through...maybe they had their summer canqsdrthis way maybe.

They came in daylight hours and spent the night.

They had a certain time they tell stories that htold probably told around here about
it.

Who visited these panels?

- | think everybody came (to the panels)...or maybe thes men. | don’t think women
wrote on those kinds of things. The men did thengri

- Two elders felt that both men and women visitedgé¢hganels
Are there any stories associated with these panels?

- It had the “dead man” that's upside dowr{WWhere's the dead man?pn the long
paneling. All dead men are down like this...layingvda.upside down. So he died. They
got one by the old dam too...down below. So accorttinghat paneling, he died
somewhere, so using that dam by itself or somewhieege it had bowils.

Are these panels connected to other panels elserevbad how are they connected?

- This is a site with the rocks...most all of the wgs on rocks like these...dark...
sandstone...it will chip better. When you put itloat tinder rocks...it's hard to chip. It's
got too many holes in it already and they don’t ecoat. But certain rocks they use and
this is what they mostly put them on. If you noticeund this area, it's like these rocks
right here...if you go down to Bloomington and lookhese it's the same kind of rocks
but they’re yellow with the black coating. So itkes the etching deeper.
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- There are some (rock art) in Parowan...up our way...way way up northern way.
Then they have some this side of Parowan too...taedwan Gap...before you get to
Parowan...Paraguna, Summit...they got some of thaingrdn that site. We went up to
look at some of that...they got writing up theredApeople have vandalized them too.
They got mountain sheep, scorpions...same kind bhgsithey have on here.

- There’s writings all over...there’s writings clear wo...southern, northern, there’s
writings everywhere. That's how they kept in touthink just like a letter.

Are there plant connected?
- They use creosote bush...that was a medicine plant.
- Plants...everything is (connected). They all have theanings to all these plants.
- The plants were very important to Indian peoplat'what they lived on.

- It's all connected because the plants grow everyahthe trees and the rocks are
everywhere, the mountains are all over.

Are there animals connected?

- They got the red tailed hawk. They use their featfer ceremonial use. They use mostly
the tail feathers

- (Animals) they had to be because of their tellmgy $tories on the rocks.

- Yeah because some of them were just pecked wkh.rdbe old way you see some kind
of deer horn used for pecking.

Are there minerals connected?
- They brought (ompi) in from somewhere else.

- (Ompi came fromydown in the canyon. They sent people down thegetat or they
usually trade with it...trade for it.

Is water connected?
- Water is important to the people in those days.
- (Do you think water is some how connected to theepareah in the water pockets...it

shows it in the panel. You gotta look at the pameto tell which ones are water, water
sign.
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- Water holes are mostly the ones that are shapedaikowl with a whole bunch of little
dots in it. The dots mean water.

- (Would they use the water out of those pocketsceyemony)Yeah! It had to be holy
water.

- Water connects everything

- They came out here to read the paneling on thesveifing the certain times of the year
when they had rainfall...there’s a lot of water pdskep there holding water.

Other Comments

- It felt pretty good when | first got here, knowiigt it was here and now when | came up
here the last time it's looking pretty good becatsemember that place with that lava
paneling. But it kinda irritated me when | seentthay ‘Zeno’ on it. You could tell some
of the older panels from the newer panels becausas$ overlapping. It automatically
caught my eye. You can tell the difference.

- It's very interesting...makes you feel good in tharthi see where your ancestors have
been.

- | think they had trails just like your highway...teevas their road...their trail, they knew
where to camp because they camped there befordein way up or on their way
back...where ever they were going...maybe they weng goigo pick pine nuts down
here you know...get down this way...get down that way.theey knew where to camp so
they had trails...just like the roads.

- Sacred...oh you betcha! Everything is sacred to me.

Figure 4.11 Rock Art at Little Black Mountain
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Ethnographic Comments

Puha is a central theme in Numic culture and néed®& accounted for in order to reach

an understanding of Little Black Mountain. As puinavels across the landscape, it flows to
different people, places, and things, and becomesentrated in different areas. For instance,
some people have higher concentrations of power titlaers do; this holds true for rocks and
rock writings.

Based on thirty years experience working with Nuspeaking people, the BARA team

has found consistent and reoccurring themes whsgusising rock peckings and paintings. The
following statements are taken froamerican Indians and the Nevada Test &01a):

The meaning of a given rock marking or panel ishegiintended for the public or widely
shared by a community or ethnic group; rather etkect meaning is revealed to humans
individually.

Tumpituxwinap derives from supernatural authorskwpgether it is made by spirits or
revealed to the individual who then writes down the rock what the spirits have
revealed to the individual. The rocks were onceealwere once people, but became
rocks for human benefit. The writings on them rediato this transformation and are part
of the cosmos.

The strong beliefs that the rocks are alive, haoxegy, and spiritual value, and fit into the
larger scheme of things, corroborate the ethnograpgbnclusion that the Indian
worldview perceives that all the world is alives tomponents all interconnected and
interdependent, and that power or knowledge isaledeto individuals through dreams
and private visits to such locations as rock aessi

Native American Recommendations

People are defacing the writing on the panels andosing with guns. The only way to

have protection is to have some sort of guide eu¢ ho have them take them out there
and look at it instead of having a free run likeistnow. You can’t keep them on the
trail...even if there is a trail.

Put a fence along the trail so they can’t get over

Some of the elders believe that erosion is affgd¢tie condition of the panels.

What they should do is have a little donation bdxeythave them at certain camp
grounds and fishing places. They have a donatiorfarithe mountains and the ponds

and all that good stuff.

| think it's fair condition...it could have been hatt.l think it's all to do with the
weather from the rains. Maybe they had more wrgingy up, but it's due to the weather
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and people. | think the weather did a lot of dam#wmé too, because it's been there for
many hundreds of years.

- If people didn’t touch things...just going aroundpkong around, taking pictures, stuff
like that would be good.

- | think they should at least put chain link feneesund the rock writings and that’ll you
know save it from people who have to go in thekwarite on it like that ‘Zeno’ or what
ever that was.

- Two elders commented that the BLM had done a gobdg far by trying to protect the
site.

4.5 Diamond Butte
Location

Diamond Butte is the major landmark feature onrtiel to the Grand Canyon Parashant
National Monument when traveling from St. Georgeall It is a high butte situated about
twenty-two miles south of St. George and is rougtenty-two miles northeast of Mount
Trumbull. Diamond Bultte is the predominate feaiura grassland area.

Figure 4.12 Overview of Diamond Butte
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Geology

Two distinct features mark Diamond Butte: (1) raddstone belonging to the Moenkopi
Formation and (2) a basaltic cap on the butte’s Tdi@ basaltic cap overlies a Tertiary erosion
surface on the Moenkopi Formation. The sandstodebasalt found on Diamond Butte is part of
the same features that make up Twin Butte. The DnehButte basalt flowed eastward from an
unknown source down gently eroded red sandstonesiftetbne bedrock surfaces of the upper
red member of the Moenkopi Formation across theieme Monocline. It is possible that the
feeder dikes for Diamond Butte could be presenteuri@ndslide debris that is present in the
surrounding area. The flow itself terminated jusors of the Hurricane Fault (Billingsley and
Dyer 2002).

Life Zone

Diamond Butte and its surrounding area is locatethe Great Basin Grasslands biotic
community. This biotic community is located largely high-level plains and on intervening and
adjacent low hillsides, rises, ridges, and mesaghat is mainly flat and open country (Brown
1994: 115).

Plants

Elders and members of the BARA team identified fgasuring on site ethnographic
interviews and through photographs taken at the siith the assistance of regional
ethnobotanical studies (American Indian Writers @gobp 1996: ; Rhode 2002: ; Stoffle, et al.
1997).

Sagebrush Artemisia tridentate
Indian Tea Ephedra viridis

Piflon Pine Pinus monophylla
Cedar Cercocarpus ledifolius
Berries Multiple species
Coyote Berry Smilancinasp.
Animals

Southern Paiute representatives identified anirtes physically and spiritually inhabit
this site. Some of the animals that are listed vedagerved during visits to this site. Please note
that the following list is not inclusive.

Antelope Antilocapra americana
Mule Deer Odocoileus hemionus
Quail Callipeplasp.
Cottontail Rabbits Sylvilagus audubonii
Jackrabbits Lepus californicus
Squirrels Spermophilusp.
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Chipmunks Eutamiassp.

Red Tailed Hawk Buteo jamaicensis
Bighorn Sheep Ovis canadensis
Merriam’s Turkey Meleagris gallopavo

Native American Comments

Would Indian people have used this area and for wha

If they didn’t have anything else for their prayipgrposes they probably use it.

Two elders believed that offerings would be leftreg mountain if they were coming to
Diamond Butte to pray.

You have to give it some kind of offering whengmup and pray.

The way | was brought up, you used to pray whenwent to different places like when
went camping out in the mountains to go pick pints mand you don’t know that area.
You know that area but you have to go out therefaad the mountain before you go to
bed...the four directions and then you pray. And lyave to thank the mountain before
you leave.

You would have to prepare yourself somewhere dene. hsweat lodge or something.
(Volcanic rocks are used during sweats beead$hey hold the heat better, they don’t

pop.

When you come to a place there’s a ceremony tottatke place...pray to it...so it's a
ceremony just arriving at some place so that yon find what you need like water
maybe stuff like that...or if you're going for medeior gather...there’s always a
ceremony...even for eating there was when you fitsthgre.

There were probably Indian villages after the voloas went through when they settled
down.

| think Indians were there after the volcano weffit.dhey come through here, they look
for certain kinds of rocks to clean their deer hidethes...some of them had deer hide
clothes ya know. There was a certain kind of roqumice?)...they look for that and
they use that clean their hides with to make ittevior they would use it...my
grandmother look for that over by Snow Mountainey would...she would look for that
because she would use that for her soap...just likeag on your elbow...ya know she
used that for that...was her little feet. Some ubedocks for when they did a spiritual
thing...what they call that...sweats...they use a cekimith of rock. There were certain
kinds of rocks too they used to wash their clothgsu.know use for a washboard.
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Is this place part of a series of connected plaeesl why?

They got one down at Washington Fields like theylust was a high point like this with
a slope. They called it Sanu-ska-eewah, that's @ydlouse...that was a sacred place
for the Paiutes...they probably have something hiat aip here.

Did Indian people use the water sources at or n#ais site?

They use the hot springs over in Hurricane for lrgppurposes.

They used to get that mineral water...that greengthikinda slimy like on rocks so the
water forms(The algae that forms¥eah! We used to get that and take it and put it o
for healing. They used to pray for it (water) b&fgtou go in. You leave some sort of an
offering. They used to have a whole bunch of areagls up there in those waters but
they’re gone.

Hot springs...so they could go over there and wasim#elves.

| bet there were a bunch of springs around herethatcows came and destroyed the
vegetation. Water sources always attract peopleamuahals.

Under hunting and stuff, they use it (water) tan#rit and maybe even prepare food.

Did Indian people use the animal resources at tkige?

| was watching the red tailed hawk fly around...legscial

Did Indian people use the geologic features at thie?

The volcano...maybe use it as a place to hide ineSoenchased them and they probably
hide in there.

(Would they hide down low...the families and send @ng person up on top?)
Probably...that's the way they did it up in St. Georgt’s all that volcano right there by
what do they call that...lava flow. They found sortk ridles in some of those little
catchments...the one that goes in there.

Volcanic rocks...that’s the only thing | know abauthiey use them in their sweats.
These rocks here...to me they came out of the grantdhey have power in them. You
just need to know how to talk to them and they lkalp you do things...use it for
medicine and stuff.

| don’t know how they really did things up here bkhow at home they would take the

rocks like this (lava rocks) and they would heanthreal hot...red hot...and they would
throw them in the pot...well not a pot but a basket #hat's how they’d boil stuff.
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Ethnographic Comments:

Diamond Butte is a high point in a relatively Idy\ng area; it is a self-voiced
protuberance located along the landscape; that say, a place that speaks to people. This
striking feature is possibly a power spot. Highrpeiare generally viewed as power spots. Puha
is called down by these places and then is disgexsmss the landscape. Further contributing to
the concentration of puha is that Diamond Butta ¥®lcanic feature. Volcanism is viewed as an
activity in which the Earth is reborn and renew&dto{fle 2004a; Stoffle 2004b; Toupal and

Stoffle 2004).

Figure 4.13 Cactus Found at Diamond Butte

Numerous coyote berry plants were found near DraimButte. The presence of these
plants suggests that Paiutes could have livedthedrutte. These plants were often an important
food source, which always grew near people’s homés possible that these structures were not
permanent homes because the closest spring i®tbapproximately four miles away.

There is a possibility that Diamond Butte could é&dween a ceremonial site used in
vision questing. The house structures could hawes bemporary homes for the families of the
people who were on vision quest, or the homes chaie been a support camp for the elders
who accompanied the person on the vision questelders would have stayed below while the
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person ascended to the top of Diamond Butte. Vigesting is a dangerous activity that often
required the help of elders in order to ensurestfety of the person who is on vision quest
(Stoffle et al. 2004b).

Native American Recommendations

Keep it the same.
- They would want to go to some mountains but yoe kabe careful who goes.

- We want to always have the right to come here dgaimpeople and use this area in
traditional way for free

- Access to the private property. That's our biggasiblem...being able to go some place
where they need to go. | have always have fightisstunff with Yucca Mountain because
they say...like creosote, ya know in our area is dhuat..the whole place could be
covered with it and their thinking is, ‘Well theseplenty out there, let's just use those.’
They don’t understand that maybe out of those 188pis the one that says | want you,
| want you...come over here and pick me...not any gilaert just me right here. And
they can’t understand it or they don’t want to. Teavhy | think about a lot of these
plants and where people have their ‘so-called pgevéand,” there could be a lot of
medicine on their land, they don’t know and theghably just keep up there farm and
dig them up. Those things are there for a reason.

4.6 Little Springs Lava Flow
Location

Little Springs stands at an elevation of 6600 feethe central region of the Arizona
Strip. The lava flow is located between Mount Logarthe southwest and Mount Trumbull to
the northwest.

Geology

Little Springs is a lava flow that extends nortidasouth of the vent over an area of
around four square kilometers. The eruption occursemetime between A.D. 1050 and
1200, making it potentially contemporaneous witim&a Crater Volcano, situated less than 200
km to the southeast (Ort 2003). Recent researchSuaiset Crater suggests that this
volcano erupted for a very brief time (probablyslésan a year) between A.D. 1050 and 1125
(Elson and Ort 2003; Ort and Elson 2004). Unlikensat Crater, the Little Springs eruption
produced very little cinder fallout, with deposégtending over an area of approximately one
square kilometer east of the spatter rampart (QtEElson 2005)

Life Zone

The diverse range of vegetation found at Littleil®ys is due to the fact that this site is
part of the Colorado Plateau Shrub Lands eco-regdibis eco-region is known for having plants
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ranging from Ponderosa Pine forests to arid gradsla_ittle Springs, more specifically, is in the
Great Basin conifer woodlands, which is markedregs such as oaks and pines (Brown 1994
83; World Wild Life Fund 2004).

Figure 4.14 UofA Ethnographer and Southern PaiuteEs at Little Springs Lava Flow

Plants

While visiting this site, Southern Paiute eldersntified numerous plants during site
visits and later other plants were identified tlglowictures taken at the site in tandem with

subsequent regional ethnobotanies (American InWarers Subgroup 1996: ; Rhode 2002: ;
Stoffle, et al. 1997).

Sagebrush Artemisia tridentate
Ponderosa Pine Pinus ponderosa
Cedar Cercocarpus ledifolius
Milkweed Asclepiassp.

Oak Quercus gambelii
Penstimen Penstemon eatonii
Mullen Muhlenbergiasp.
Tansy Mustard Descurainia pinnata
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Yucca Yuccasp.
Indian Tobacco Nicotania trigonophylla

Animals
Southern Paiute representatives identified anirtes spiritually and physically inhabit

this site. Some of the animals that are listed velagerved during visits to this site. Please note
that the following list is not inclusive.

Deer Odocoileus hemionus
Birds Nultiple sp.
Elk Cervus elsphus

Mountain Sheep  Ovis canadensis
Cottontail Rabbits  Sylvilagus audubonii

Jackrabbits Lepus californicus
Coyotes Canis latrans
Squirrels Spermophilusp.

Foxes Vulpessp.

Antelope Antilocapra americana

Special Features
The UofA team and the Southern Paiute represeettsited Little Springs for a

several reasons. First, during a cultural landssaypdy it is important to visit a variety of places
that have different types of natural resourcedld iBprings was chosen because of its water
source. Second, this site was chosen becauseisharpresence of a large lava flow. Based on
previous research, volcanism has been deemed lpusdribal groups as a culturally significant
event.
Native American Comments
Would Indian people have used this area and for wha

- This could be a place of healing or to get some sbpowers

- This place could have been used as a place tagbetother side by the river almost like
a place of refuge.

- One elder believed that the pottery sherds fourat tiee lava flow showed that people
used to come to Little Springs to live, gather pdasonduct ceremonies, and to acquire
power.

- This place is a place of Paiute living; the higlotgpare for prayers.

- This place is a very secluded area and is parthef lava trail, which is a place to
prepare for what is to be part of a person’s reagambeing born to this area.
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- They would have used the area for hunting anddivaeremony, and gathering food, and
medicines.

- It looked like people lived there before and thias@ rocks were used for ceremony.
Is this place part of a series of connected plaeesl why?

- (Little Springs is connected)tthe lava hill about St. George and to the eadtlafjstaff
and they are connected through the lava rocks.

- This place is part of a group of connected plades the Grand Canyon, Kaibab, Kaibab
Mountain, Hurricane, St. George, the Virgin Riv@ah Koon, and Toroweep. These
places are connected through trails, water, oratbries, and language.

- l'would say it's probably connected to | would &&jibab.

- | think it could be connected with down Vulcan'svihand the River. That site could
even be connected to Snake Gulch.

- My ancestors came from here...my ancestors fromhiveviss side.

- This spot is connected to the mountains arounce@abse that spring is dried up but
there’s still animals that go there.

Did Indian people use the water source at this 8ite
- Because of the spring, there would be water.
- Water is needed in every day living of the Paititeet
- That spring...it looked like there was a lot of wateat used to run through there.
- One thing | noticed is that there is water theraldhat’s a real major element for the
source of all life but with the lava up there, Indosee how the water could stay cool so it

must have been hot at one time | think.

- | think Indian people would have used that arei (§pring) was a hot spring. Probably
used to the hot springs for ceremonial purposesfantiealing.

- It could be an underground water source for hotirsgs elsewhere. | know as a kid | was
told that hot springs are connected through undeuegd water sources.

- The water from the spring could have been usedroking, ceremony, medicine.
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Did Indian people use the plant resources at thite8

Indian people use all things (plants), even if dty or wet.

Did Indian people use the animal resources at tkige?

People would come visit because there was a coalieg right there... that pile of rock
near that spring and those pottery pieces that wieeee.

Did Indian people use the archaeology at this site?

Interesting...was the way some of the rocks werel pifg the way some of them had
like...some stones removed from them...so people tight mmave used them for
something having to do with pottery because thex® seme pottery sherds found.

Pottery...maybe they used them for storing somethingybe they put these people
(burials), but there’s not bones or anything...thes&s lava flowing...maybe the Indians
see it as something as placing the dead back h@earth because of the lava. The body
would burn up faster. Plus, they could have beemazat by how light the rock was
compared to regular rock.

Did Indian people use the geologic features at thie?

The lava beds...you can see trails.
You could see trails on the top, which is moreblasi

When they use the lava rocks with the water and trean...that's what makes their
steam...maybe those round things that we see mightbeen used for a ceremony.

The lava stone would have been used (in sweat $pdbeecall sometimes they used to
say if you warm up a lava rock, you can rub it oaryburns or your sores.

Lava was used in probably a spirit cleansing cereyno
Tinequint..black flow.
To me, it had to have some sort of spiritual sigaifice or ceremonial type, because

that’s inside of hard rock. Who lives in hard rock8u had to be there for some special
reason.

Ethnographic Comments

Places of volcanism are repeatedly viewed by Ingieople as places for learning and

rebirth. Volcanic eruptions institute drastic chasgacross the local landscape. Often these
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changes are viewed as destructive and dangerdbe foeople of the Western world. However,
Indian people believe that eruptions are indicaitmt the Creator is correcting some sort of
imbalance. According to Southern Paiute epistemgltge existence of lava flows and eruptions
serve as evidence that the mountains are aliveam@in puha, therefore these locations have to
be treated with the highest level of respect (&tadt al. 2004a; Toupal and Stoffle 2004).

Figure 4.15 Southern Paiute Elders and BLM Reprm at Little Springs Lava Flow

Little Springs is similar to other sites in Northekrizona; places like Sunset Crater and
Wupatki have evidence that Indian people interaetéti the lava flow and the volcano for
ceremonial purposes. Found at Wupatki and SunsseCwere pieces of lava with corncobs
imbedded in them, which are more appropriately km@s “corn rocks.” Similar rocks were
found at Little Springs, but instead of corncobg]idn people used pottery, which have been
named sherd rocks (Elson 2003; Toupal and StofGz1p

The corn and sherd rocks were made during very gaiveeremonies in which only
shamans with high concentrations of puha wouldgoerfthese activities. At Little Springs,
ceremonies were conducted on the lava flow itsBl&ils were constructed across the flow
leading to geologic structures called “hornitosdrkitos are “small rootless spatter cones that
form on the surface of a basaltic lava flow (usughhoehoe), which develops when a lava is
forced up through an opening in the cooled surfzca flow and then accumulates around the
opening,” (USGS 2000). At these hornitos, potteguild be placed along the edges in order to
catch the lava as it is forced to the surface. [@Bla then engulfs the pottery and subsequently
the lava cools and the sherd rocks are formed. Buattan people and the UofA team believe
that the sherd rocks were most likely used as cem&hobjects or offerings.

Little Springs is part of a series of connectedccetathat constitute a ceremonial local
landscape in the Uinkaret district of the Arizonai®s The presence of the lava flow and the
spring suggest that this site was religiously digant. Additionally, Little Springs is part of a
vision questing trail that leads to Toroweap Oveklo
Native American Recommendations

- Leave as is.
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Perennial burns are getting closer to sites. Humare becoming aware of this area to
gather wood and not caring what sensitivity is to people. This is our history, this is
me...rock, air, trees, grass, plants, rain, snow,.dftere needs to be more prayers from
our people. We need to see places like this, socam continue voicing our
history...mentally, physically, and spiritually.

Limit access to that area
Steer others away and Indians will know where &tis
People would want permission to gather plants awe Irocks.

The fencing is good to keep peoples driving indheerd stuff and getting too close to it.
Like | said the signs for reading, the water isréhéor the wildlife now, as to when the
Indians were here...the water was for the Indians thedwildlife.

Too many roads brings in too many people...too manysA

If you're going to put a road next to it...at leastka it more than a mile away from that
place.

| think Indian tribes need to have access to thésds of places. These places will help
us better understand where we came from. Kids thags, you ask them where they
came from and they say, ‘| come from so and so.mecfsom this place.” The younger
kids say, ‘I don't know where | come from, | livadthe rez all my life.” | think if they did
understand where they came from, the kids woulae fmabetter understanding of how
much Indian people did take care of what they hagspect it you know, that was there
in their areas.

It looks like they are trying to take care of it tigere; they’re doing all that controlled
burning and stuff...that'll bring back a lot of thiapts.

| think the lava flow should be protected! It's itesthat should be protected up on that
lava flow and around that spring. | think they a@dy started to do that by fencing off the
spring, which is a good thing. Those are probalsigiant trails.

| think we should be allowed to have access toary of the Arizona Strip for Indian
people to do traditional gathering of any kind. &ik said about that yucca that grows
down there by Toweep...a whole bunch of it growbhahdne area...people ought to not
be afraid to gather down there. There’s tobaccotbete on this mountain...they should
be able to come out here and not be afraid.

117



4.7 Nampaweap Rock Art Site
Location

Nampaweap is also known as Billy Goat Canyon (@u& Strip Bureau of Land
Management 2004) and it is located in the Grandy@aParashant National Monument. The
trail leading to the rock art panels begins apprately three miles from Mount Trumbull. The
trail is roughly 1.5 miles long and it stands atedevation of about 5800 feet.

Geology

The trail leading to the rock art site generalljdes the contour of the land with the soill
containing high amounts of organic material. Thayoa itself was formed from a series of
volcanic flows with a seep at the beginning of tda@yon. The area where the rock art can be
found contains large volcanic boulders.

it

Figure 4.16 Trail into Nampaweap

Life Zone

This site’s diverse range of vegetation resultsnfizeing part of the Colorado Plateau
Shrub Lands eco-region. This eco-region is knownhfaving plants ranging from Ponderosa
Pine forests to arid grasslands. Nampaweap is fauthdn the conifer forests of the Great Basin
Woodlands biotic community. This is known for hayipines and oaks (Brown 1994: 115;
World Wild Life Fund 2004).
Plants

Numerous culturally significant plants were ideietf on the site both through interviews
with elders and identification from photographsngsa number of regional ethnobotanies and
plant guides (American Indian Writers Subgroup 19%hode 2002: ; Stoffle, et al. 1997).

Milkvetch Astagalus praelongus
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Single Leaf Pifion Pine
Utah Juniper

Rubber Rabbitbrush
Big Sagebrush

Indian tobacco

Cedar

Three leaf Sumac
Gambel’'s Oak

Animals

Southern Paiute representatives identified anirtfads inhabit this site. Some of the
animals that are listed were observed during visitthis site. Please note that the following list

is not inclusive.

Mountain Sheep
Deer

Bald Eagles
Golden Eagles
Squirrels
Cottontail Rabbits
Jackrabbits

Utah Mountain Kingsnake Lampropeltis pyromelana infralabialis

Special Features

Southern Paiute elders and UofA ethnographersedidNampaweap because this site
contains numerous rock art panels, a rock shelted a spring. These three features are

Pinus monophylla
Juniperus osteosperma
Ericamerica nauseoa
Artemisia tridentate
Nicotania trigonophylla
Cercocarpus ledifolius
Rhus trilobata

Quercus gambelii

Ovis canadensis
Odocoileus hemionus

Haliaeetus leucocephalus

Aquila chrysaetos
Spermophilusp.
Sylvilagus audubonii
Lepus californicus

important cultural resources to Southern Paiut@leco

Native American Comments

Were the panels made by your people?

- My opinion these panels were made my Southern&&iut

- The style that | find interesting in seeing thelkpegs myself and in other places...to me
they’re identical to Southern Paiute people. Asdarthe way the symbols depict certain
types of things that had happened to them or i@lig/ipurposes too.

- I've been here before...it is possible that Paiutepte® made some of these. Paiutes did
do rock writing...that was done right up into the @93Tiz-ee’cum’kup was probably the

last one to do rock writing.

- The name of this site is a Paiute name.
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Did your people traditionally visit these panels?

| think Paiute people visit occasionally.

What were they visited or used for?

A place like this was for documenting kills of gammaybe for seasonal use,
documenting attacks on the enemy, attacks by tlmgndocumenting maybe a
marriage, or how many goats or mountain sheep Waled for the weddingAnd I think
some of these look like they talk about somebdidg’to...certain family’s life too.

To me to name a place like this...it would be a dacuary place...Native American

family tree life...family rock life...What you're sayiis what they see and what they
believe in...maybe it's religious person or animalcred animal...a bird. Sometimes it
looks like what's done on the rock art tells yowwiisits them...maybe it's a goat...they
talk to a sheep or the frogs or lizards.

Maybe it was a good hunting ground at the time,imduthe winter or sometimes...or
maybe during monsoon season cause water woulcctallsome of these places.

When did they visit the panels?

There would be a special time of day to make tipeskings and that would only be
“only after something big.” Like you notice thatree of them had large herds of
mountain sheep pecked into them...maybe this is whermountain sheep came that's
why they were here at the time too. And the anipitty much stay where there’s water
too. Then a lot of them showed...it looked like thavd people pushing them...herding
them towards the edge, the drop offs...maybe hopiigainimal would break a leg or

something to slow it down.

Who visited these panels?

Looking at all the stuff on the rocks...it looks likey were mostly men.

It might have been men who did the writing.

Are there any stories associated with these panels?

What kind of stories...just by looking at rocks, é'&istories of the animals who fed and
clothed these peopl&he Mountain Sheep song could probably be sung betd know
the Mountain Sheep songs mostly sung for the dafi¢ey could be singing them (the
sheep images too while they’re putting them orrabk.

On those drawings, there’s only two or three peppta twenty people pecked into the
rocks.
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- ‘The Herding One’ was the one | found the mostrestng...the picture of the two guys
and the one with the bow. And in this drawing...nd& ended with a rock fell
down...that’'s kinda presumed that's what they werglaherding these animals to
their death...off the cliff or something like that.

- It looks like someone is trying to tell a story aba goat hunt.

Are these panels connected to other panels elserevhad how are they connected?

- | have seen similar peckings elsewhere. I've sekemton the Kaibab Paiute Reservation
and in some in the Grand Canyon.

- I've even seen one with what looked like lizardhat.was interesting because | know the
Paiutes at one time ate green ones. It just kiredaght my eye from the others. I've never
seen any of those in the village...I've seen thetimaicanyon (the peckings).

- All things are connected.

- The land is connected because these people watk#ddsoland through here...they were
all around here.

Are there archaeology sites connected?
- The archaeology sites are where they camped.
Are there plant connected?

- Plants are connected because some of the planysgroiv around water, some of the
plants only grow where there’s good soil. Sometigas see one different type of plant
amongst various plants here.

Are there animals connected?

- To me, the animals gave them life, which also tnrrethe Native provided a form of
sanctuary for them. They knew when to take thealsjithey knew when not too. Those
were signs of a healthy life amongst the Nativepfgeand the four-legged people they
live with.

- The animals are connected because they are dectéine rocks.

- Oh...there’s lots of animals...how are they conneatethis site...there’s a record of
animals within the region probably...within this whalrea or those animals on the rocks

could be representative of different things.

Are there minerals connected?
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- Minerals are probably connected through the plaams the water...l say whether it's in
the canyon or in a small place like this it’s caittg peaceful.

Many of the elders believed that this site had m@mgtions. According to the elders,
Nampaweap would have been a place for Indian pgoptenduct ceremonies and a place to
seek knowledge and power. Some elders added ibaitih was a place for Indian people to
communicate with spiritual beings and other Ingpaople as well. Many elders also thought
that the rock art signified a territorial marker faiute people.

Ethnographic Comments

Nampaweap is a complex rock art site that is plaat geries of sites that make up a local
spiritual landscape on the Arizona Strip (see Gira@@ for more). Accompanying the
Tumpituwixnap at this site are a spring and a foidter. In Southern Paiute territory, rock art is
often associated with springs. Springs are neealedidtain life and are sources of puha. Caves
and rock shelters are also associated with rock bdy are knowledge and power seeking places
that are both physically and spiritually connedtedock art panels.

Figure 4.17 Rock Art found at Nampaweap

In previous studies conducted by the BARA teamfiganations of rock art sites similar
to Nampaweap have been found. In the WellingtonyGar{Stoffle, et al. 2000b) and the Spring
Mountain Cultural Landscape (Stoffle, et al. 20Q4iudies discuss the relationship between a
water source, a cave, and rock art. This assortofdietitures has been identified asaae-rock
art-spring cluster These clusters frequently occur throughout thgaM® Desert, the southern
Great Basin, and the Colorado Plateau. It is ptessitat different people could have used these
resources for multiple purposes; however, the megodluster constitutes a formalized religious
center. In addition, it is important to note thia¢re are other resource locations that are used to
enhance the ritual performance characteristicsspiegific cluster in different ways.

In the Wellington Canyon-Pintwater study (Stoffé,al. 2000b), the BARA team wrote
the following about theave-rock art-spring cluster
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At its most essential, the cave-rock art- springstr is a source of supernatural
forces that may be harnessed by individuals throtrgiming, dreaming, and
revelation. These individuals visit such resourssters to attain knowledge and
power to heal themselves and the community asekample, rainmakers or
snakebite doctors do. While creation places arecssuof cultural and ethnic
identity and continuity, cave-rock art-spring ckrst may be conceived as places
where creation beings and other spirits reside amdit for humans who can
benefit from their life-giving force. As illustradein early ethnographies (e.g.
(Kelly 1939: ; Laird 1976), modern research (Stftét al. 1998: ; Whitley 1999:

; Zedenfo, et al. 1999), and current site evaluat{@mnold, et al. 1998); Stoffle et
al 2004, this report), each resource within thesteu has a specific role in the
process of attaining knowledge and power from ghetsvorld:

» Cave spirit home, source of origin stories and songgsuyrce of
curing/healing knowledge, dream, vision, and wishtaring place

* Rock Art: gateway to the supernatural, where initiates maysscr
between worlds to communicate with the spirits twreéase or
maintain knowledge or power. The spirits resid¢him rock and either
make the rock art or inform the shamans who mag&edbk art

» Springs Place of purification and preparation to entaresaor rock art
sites; also maybe gateways to the supernaturahd@palso are spirit
homes, but water spirits may be malevolent (e.@tewbabies) for
those who do not know how to harness their power

Examples of the cave-rock art-spring cluster oauhe Grand Canyon, Arizona
and Nevada (Stoffle et al. 1995a) in Grapevine GanyNewberry Mountains,
Nevada (Bean et al. 1979: 7-40; Whitley 1996: 13&)1at Mitchell Caverns, in
the Providence Mountains, California (Bean et al%%-37), at Buckboard Mesa
and Captain Jack Cave in the NTS (Zedefio et al9)19%& Cot Cave-Twin
Springs in Yucca Mountain (Stoffle et al. 1990bedéfio et al. 1999) and
possibly near Gypsum Cave, but this associatioitset confirmed.

(Stoffle et al. 2000b)

Native American Recommendations

- Alot of people think...they come walking in here sed all this and they think it's just
doodles, just drawings, just pictures...it's so muabre than that...not just doodling. |
mean who in the old days had time to doodle, yavkfdis is rock writing, not rock art!

- Lack of respect for people who did this along tiag® and what messages they were

trying to put out for the future of their peopléhely mimic the drawings by drawing what
was already on the rocks and then writing Engligiick on the rocks.
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- Block it off to public access...if not, have guidedrs. (The guides) they should be any
person who understands and can read this...to mgarspn who can read this and take
the time to understand and read it have respecitfthis type of work...art work. It tells
a story.

- One elder would like to see a fence installed st pleople will not be able to touch the
rock, instead they can “look and listen.”

- Don't allow them down here or fence them off aldmgbase of the rocks.
- The BLM needs to keep a close eye on it. Theydlotage it or give out hiking permits.

It's a wonderful site and it's just being ruinedhdy should fence it so no one can come
in without a permit.

If it's going to be destroyed...let it be destroyatunally.

4.8 Condor Release Site
Location

The Condor Release Viewing Area is located at #selof the Vermilion Cliffs, 27 miles
west of Marble Canyon in Upper House Rock. This @tsituated on BLM Road 1065, off of
highway 89A, which demarcates portions of the hisatly used Dominguez-Escalante and
Mormon Honeymoon Trails. Notably, these trails dyrfpllowed an Indian trail used for travel
and trade long before Spanish and Euro-Americanoached upon the traditional lands of the
Paiute people from this region.

Geology

The Vermilion Cliffs in this section of the Arizor&trip turn northward towards the Utah
state line and rise nearly 2000 to 3000 feet alblogd=arth’s surface (Chronic and Chronic 2004:
144). The Vermilion Cliffsare thirty miles of an escarpment of Triassic am@sgsic sandstone
strata. These sedimentary rocks vary in color ragpgiom dark red to a salmon pink. These
rocks were deposited on a broad plain that slopeal morthwestward direction toward the sea.
Their resistance to erosion gives the cliffs thslrape. For example, the more resistant
sandstones tend to break away into vertical walldenthe less resistant interbedded sandstone,
siltstone, and mudstone form steep slopes, and fimgistone that is mixed with volcanic ash
shape low rounded hills (Chronic and Chronic 200#).

Life Zone
The Condor Release Site and its surrounding ae¢oaated in the Great Basin Deserts
Scrub biotic community. This biotic community isdwn for having characteristically low

species diversity. This community is generally doatéd by sagebrushes and shadshales; the
predominant sagebrush specieitemisia tridentat¢Brown 1994).
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Plants

Southern Paiute representatives identified pldrdsihhabit this site. Some of the plants
that are listed were observed during visits to #iis. Please note that the following list is not
inclusive.

Globe mallow Sphaeralceambigua
Singleleaf Pifion Pine Pinus monophylla
Stansbury Cliffrose Tree Purshia stansburiana
Three Leaf Sumac Rhus trilabota

Cedar Curlleaf Mountain Mahogany Cercocarpus ledifolius
Big Sagebrush Artemisia tridentate

Figure 4.18 Condor Release Site along the VermiGitifis

Animals:

Southern Paiute representatives identified anirties inhabit this site both physically
and spiritually. Some of the animals that are disteere observed during visits to this site. Please
note that the following list is not inclusive.

Black-tailed Jack Rabbit Lepus californicus
Desert Cottontail Rabbit Sylvilagus audubonii
Rattlesnake Crotalussp.

Pronghorn Antelope Antilocapra americana
Elk Cervus elsphus
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Red-tailed Hawk
Swainson’s Hawk
Golden Eagle
Bald Eagle
Desert Big Horn Sheep
Mule Deer
Porcupine
Bobcat

Wild turkey

Owl

Spider

Coyote

American Crow
Condor

Mice

Ground Squirrel

Special Features

Buteo jamaicensis

Buteo swainsoni

Aquila chrysaetos
Haliaeetus leucocephalus
Ovis canadensis
Odocoileus hemionus
Erethizon dorsatum

Lynx sp.

Meleagris gallopavo
Strigidaesp.

Arachnidsp.

Canis latrans

Corvus brachyrhynchos
Gymnogyps californianus
Perognathusp.
Spermophilusp.

UofA ethnographers and cultural representativemftbe San Juan and Kaibab Paiute
Tribe met with BLM Condor Specialist, Mike Small, the Condor Release Site. Mr. Small
conducted a formal presentation of his work witke telease of this endangered species and
openly engaged representatives in a round of dismusand questions. Mr. Small set up a
viewing station so that the elders and memberkeflofA team could look at the release station
on top of the Vermilion Cliffs. UofA ethnographecsnducted formal ethnographic interviews
with both San Juan Paiute and Kaibab Paiute cllteesentatives in order to record their
ideas about the California Condor as well as tbisipn of Upper House Rock.

Native American Comments
Would Indian people have used this area and for wha
- The name of the site in Paiute is,”As-hal-sak,” meg, “When it clouds up, the
clouds lie low.”
- Navajos are using Paiute trails. Paiutes used t@bke to stop them but not anymore
because of bridge.
- There is a roasting pit nearby.
- They could have done the Round Dance here.

- There’s a burial site along the cliffs.

- Traveling from place to place is important for Piis because different places have
different roots for medicine and such.
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- This area used for rotating seasonal gathering cgnmpinting, living.
- People used the area for camping, during the summer
- There was cow herding in the area... this area as ffessageway to Flagstaff.

- Old road, used to be a trail over by Vermilion &ljfPow-Wow on Flagstaff ever}} 4
of July, and everybody from Kaibab would travestioad to get there.

- Someone buried by old store location, marked gitegsperson died while coming
back from Flagstaff.

- Don’t go down into certain canyon during certaimg of year because of floods,
there’s a crossing that you can go through to getad this.

- Vermilion Cliffs and Kaibab Mountains used for &g and travel...Kaibab
Mountains used during deer hunting season, peoplgddvcamp up there with their
families, and prepare the jerky, people from KailoaliKanab.

- People traveled quite a bit.

- Healers seek knowledge and power in a site.

- The trail was important for people traveling thrdutp pick pifion nuts; people would
stay a week or two in Vermilion Cliffs.

- People do not really hunt anymore, last time wasualiwo years ago, but people
have pretty much stopped now because of the lisense

- Paiute places belong to the Paiute.

- Medicine men would pray and perform ceremony fappeto get better, that is why
the area is sacred.

- The elderly, about two generations back from todagd to pray to the Vermilion
Cliffs.

Is this place part of a series of connected plaaesl why?

- This place is connected to where they would hawn darming near the river,
farming squash. Younger people don'’t really do thaw.

- This would have been the major trail to Lee’s Feonpss the river.

- Amazing the relationship between this whole ared #re history of the Paiute
people.
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- Any kind of road of trail used to be just PaiutedAhey’re still here.

- Red Paint in Vermilion Cliffs used to ward off #§girused to communicate with other
Indians, meeting place.

- This place significant for ancestral reasons.

- This place connected to Grand Canyon, Kaibab MauostaArizona Strip, for
seasonal living.

- This place connected to other places, because¥ tent to an area they would say
the place.

- Kaibab people would come to the valley becausesihed here, and because of the
trails, and because of the plants, and to hunt.

- There are eagle songs and horse songs, no bigsbinds, sung on special occasions

- People would go across over the mountain towardsaka

- Trail to north of the area connecting to San Juan

- From Page to Lee’s Ferry to Little Colorado River $alt Cave, this all used to be
San Juan territory. Now the Navajo reservation. Navajo have populated all over
these areas, and we can't stop them. Paiute canged to be all Paiute people and
the Navajo took it over. They started setting theend permits and took all the Paiute
land.

Did Indian people use the water source at this 8ite

- Paiutes always like to live by the water.

- People used to know where all the water sourceg wer

- Water is very important, people would have staykdre/the water is.

- Water source important to live nearby.

- No notice of water around this site but it wouldlpably be important.

Did Indian people use the plant resources at thite8

- Different trees played part in lives...cliffrosesitwvhat we made traditional dress
with it
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- Sumac, chokecherry, urp, used for medicine.

- Have to pray before you gather or dig anything dite plant won't work or heal you
if you don’t pray; you have to pay in prayer.

- Willow good for basket making.
- Certain big pine needles used to make baskets.
- Roots of plant can be covered up by sand and buiéegly.

- The plants are kinda dry now because of the drqugimet plants may have
disappeared in a way, people move to wherever #ienis at.

- Medicinal plants here, certain plants grow in centareas.
- Orange Mallow(Globe Mallow)always looks to be in good shape, and nothing can
affect it because it's everywhere, people sometiusesit today. Boil the Orange

Mallow and drink it.

- (Orange Mallow?) orange flower plant in the areajnt a mixture of the plant to
soothe aching bones

- Paiutes come to the area for pifion nuts, come feithily and other members, can
collect bags of up to 25 pounds or more. Women dvoedst pifion nuts to eat and
sell; sold at the trading post around Tuba area.

Did Indian people use the animal resources at tBige?

- Animals fed people at the ceremonies.

- Heard from newspaper and radio back in 1979 or ed&0s that after the condors
were released that they wondered down to the Edifts @nd one was killed by
eagles.

- Elders in the past said that the condors beingaséel never lived in the area...the
condors land close to people and aren't afraid ebple, and that’'s not good, that’s
telling you something, that people are probablydfeg them or something. Don’t
know if Paiutes in this area had representation miike decision was made to
release condors, there should have been becausestbur traditional area.

- The animals stick to the mountain areas where thesevater sources.

- There may be stories of buffalo from a long time.ag
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Deer was used for food, clothing, tools. Probabsedi the horns for medicine or
ceremony, some would keep the horns.

Other story about rotten eater birds that would #a dead animals, they can give
you cancer if you take your shirt off, you don’t bads that eat dead animals, don’t
touch the feathers because you'd get sick, sohés,bird has power but power to
hurt people, only medicine men could not be hurth®se birds. Don’t touch the
snake, the rattlesnake, don’t touch the condoty staay from the big spider...owl,
coyote and crow bring bad news

There was a story about a big black bird, they wazdll it a “yellow earring,” and
they said it would kill human and children, takerthover the hill and eat them.

People sometimes hunt rabbit, some used to makst lalankets, and they went to
the Tuba City area in old days to hunt rabbit.

Make arrows from the eagle feather, put the feaveith corn powder on horses so
the horses would not get tired...arrows for huntitigyges of wildlife

Animals in the area would be deer, and they plarftethtroduced) bighorn sheep,
and antelope to the area some years back, thereatse elk in the mountains,
rabbits, porcupine, bobcat, turkey.

Did Indian people use the geologic features at thie?

Mountains still colorful... still have trees and amilsy and fresh air.

The places that stand out are the Vermilion Chifel the Kaibab Mountains to the
west, and the valley.

Ethnographic Comments

According to linguist, Edward Sapir, Southern Pesutise the same word to describe
both the eagle and the condkianaand the condor (eagle) appears in many storiessangs
(Sapir 1915; Sapir and Bright 1992: 756). Sapir datin Wesley Powell collected numerous
stories and songs that involved birds. One of treys that Powell collected is entitled “Eagle’s
Tears.” Below is the Southern Paiute version ofsitveg followed by a loose English translation.

Ta-vi-kwai-nant’-si ya’-ga-wats
Si-chbm’pa kung war’-ru
Tu’-yung-wi-ra’-vats

At the morning the eagle will cry
On the farther shore of the sea

And the rainbow will be in the sky
(Fowler and Fowler 1971: 122)
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The Hopi, who also speak a Uto-Aztecan languagee tiaguistically encoded
knowledge about the condor in the Uto-Aztecan tengs well. According tdhe Hopi
Dictionary (1998: 809) the condor is known as maatoko.The condor is reportedly
called the Kwaatoko [eagle fleshbecause of reports that it is the biggest of Bifdshe
Hopi Dictionary Project 1998:168An alternative meaning for Kwaatoke “an eagle-
like deity, the clan ancestor of the Kwaangyam... r{kRermore] The Hopi have
Kwaatokoas a shield against the enemy (they pray to hihetp them prevail).”

Figure 4.19 Southern Paiute Elders and BLM Repridame Watching Condors

Contemporary ethnographic statements made by S@am Jaiute cultural
consultants confirm that condors represent a soofgecognized power. Whereas the
Hopi link the Eagle and possibly the condor witlsifige power associations including
clan ancestors and protective forces to countemesse however, San Juan consultants
describe the Condor as a source of danger. One stiaed, This bird has power but
power to hurt peopleonly medicine men could not be hurt by these birds.'tCtonch
the snake, the rattlesnake, don’t touch the condtay away from the big spidér.
Avoidance taboos associated with the condor apieederive from the raptor's diet of
dead animals. The San Juan Paiute consultantseatsembered hearing old oral stories
about “Rotten Eater Birds.” One elder recalled,

[The] other story about rotten eater birds that would #e dead animals,
they can give you cancer if you take your shirt 6ffu don’t eat birds that
eat dead animals, don't touch the feathers becywsed get sick, sores,
this bird has power but power to hurt people...

The San Juan Paiute elders told an associated stdhe condorln this variation, the
taboo bird represents a source of power that id tsdrighten children into behaving.
The elders said that this image was recalled ieroia get children to do what they were
told.
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There was a story about a big black bird, they wocdll it a “yellow
earring,” and they said it would kill human and thien, take them over
the hill and eat them.

This conflation of alternate qualities within thense being is consistent with the
findings of cultural anthropologist Mary Douglassdiissed irPurity and Danger: An
Analysis of Concepts of Pollution and Tab@®84). Herein sources of power are
alternately linked with pollution and danger

Ethnographic sources indicate that other indigergpaaps draw inspiration from
this bird of power. For example, the condor is@toathat is discussed in relation to pan-
Indian prophecy. One such recorded prophecy states,

When the Eagle of the North and the Condor of thetiSreunite,
all these people will come together, and nothirag whites might
do will impede the fulfillment of prophecy...Our NarAmerican
Indian brothers have shown us in numerous oppdrésrthat their
ancestors originated in South America- generatigéhar- and for
them, to look for their own roots means, withouésfion,
traveling, making pilgrimages to this South, anen@untering the
Indian peoples of this part of Ameri¢éackson 1995: 323).

For further ethnographic information, please see&thnographic Comments for
Signature Rock.

Native American Recommendations

- Don't like the hunting policy and would like to seehanged, they should get rid of
the hunting policy.

- Protect cliffs for ceremony and hunting.
- Water in area affected because less rain, snownatads are causing this

- Weather also affects condition of plants, not mplants in the area, have to go to
the foothills for plants

- Reintroduction is new to me, but for the condorhhigpt be a bad thing. The rotten
eater bird would be good to have around to letkias know what bird is for those
that haven't seen it.

- BLM helped fence our burial area, people from Kailaae buried here, if we keep
good working relationship with BLM then we’ll beight.

- lguessit's okay to have released the condorkerarea, but they don’t really come
around, and the elders said that those birds arem&n from the area.
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- Next time when introducing wildlife, should conswilth the tribes.

- This site is good when there aren’t too many peojla keep it as pristine as you
can, a visitor here or there doesn't hurt.

- Kaibab Paiute Tribal Government should be updatelere are going to be
community changes.

- If people have a purpose to come here then theyldthe allowed to come, we want
access to the area, make sure the tribe is involved

- The management between the two sites should ledter booperation, more talking
between forest service and tribes.

- Paiutes should be able to come and check on ressumed have access to them

- Show this place on the map, but not make accedsil@eerybody, just Paiute access
to traditional territory.

- Something affecting site is people drilling to pupipeline.
- People should be able to camp out for however theg want.

- Paiute people think about coming out to this arearemoften. They want to use this
area like they used to do. Now the BLM has takem.ovhe government says people
weren't living here but the San Juan were using tlace, gathering, hunting and
camping.

4.9 Signature Rock Site

Location

Signature Rock is located on the Vermilion Cliffisdais located along the Mormon
Honeymoon and Dominguez-Escalante Trails. Intersi@ertaining to this site occurred at the
base of the Vermilion Cliffs. The Vermilion Cliff;n this section of the Arizona Strip turn
northward towards the Utah state line and riseln&&00 to 3000 feet above the Earth’s surface
(Chronic and Chronic 2004: 144).

Geology

As part of thevermilion Cliffs, Signature Roclocated in an escarpment of Triassic and
Jurassic sandstone strata. These sedimentary wacksin color ranging from dark red to a
salmon pink. These rocks were deposited on a lptzad that sloped northwestward toward the
sea. Their resistance to erosion gives the cllifsrtshape. For example, the more resistant
sandstones tend to break away into vertical walldenthe less resistant interbedded sandstone,
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siltstone, and mudstone form steep ledgy slopes]iary mudstone that is mixed with volcanic
ash shape low rounded hills (Chronic and Chron@42044).

Figure 4.20 Signature Rock

Life Zone

Signature Rock is located in the Great Basin DeSerntib biotic community. This biotic
community is known for having characteristicallywvlcspecies diversity. This community is
generally dominated by sagebrushes and shadsmaleha predominant sage brush species is
Artemisia tridentat¢Brown 1994).

Plants
Southern Paiute representatives identified pldrdsihhabit this site. Some of the plants

that are listed were observed during visits to #iis. Please note that the following list is not
inclusive.

Cedar/Curlleaf Mountain Mahogany Cercocarpus ledifolius
Rubber Rabbit Brush Chrysothamnus nauseosa
Singleleaf Pinyon Pine Pinus monophylla

Big Sagebrush Artemisia tridentate

Three Leaf Sumac Rhus trilobata

Indian tea Ephedraviridis

Mojave Prickly Pear Opuntia erinacea
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Animals

Southern Paiute representatives identified anirtels physically and spiritually inhabit
this site. Some of the animals that are listed vedrgerved during visits to this site. Please note
that the following list is not inclusive.

Pronghorn Antelope Antilocapra americana
Mule Deer Odocoileus hemionus
Black-tailed Jack Rabbit Lepus californicus
Desert Cottontail Rabbit Sylvilagus audubonii
Ground Squirrel Spermophilusp.
Porcupine Erethizon dorsatum
Wild turkey Meleagris gallopavo
Desert Big Horn Sheep Ovis canadensis
Hummingbird Trochilidaesp.
Pigeons Columbidaesp.

Special Features
The group visited Signature Rock because it isteat@along the Dominguez-Escalante
and Mormon Honeymoon Trails, which follows an olétiNe American trail through House
Rock Valley. The cliff walls had the names of thenerous people who passed through this area
on their way to and from Utah or other parts ofzAna. The site had numerous important use
plants and a water source, which would sustaireedtpermanent or a temporary settlement.
Native American Comments
Would Indian people have used this area and for wha
- Valley, cultural resource, never understood, bubwsa why travel is important;
important for food and medicine, and hunting.
- People used this area for hunting, seasonal cammathering of food
- This is traditional territory all from one range @nother
- This is a source for water, plants; animalpeople use this area to “water up.”
- This site used for seasonal living, hunting, gatigrcamping, probably ceremony
- Go to where you can't drive any further, across maihge right next to the
Honeymoon Trail, and there’s a grave, concrete slads a modern headstone and

original headstone, person died at House Rock §prin

- This is the homeland for Indian people.
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(What was this site used for2iving here, passing through, seasonal picking oit$
and plants for eating and storing, the ladies’ jmbgather, ladies knew most about
plants.

People used the area for hunting, for ceremony@owler, for gathering food and for
the water.

Paiutes do not put their names on rocks, only art.
Spring canyon cliffs for hiding.
There used to be a trap on the rocks for mice amallsanimals to catch them.

The Indians would likely stay or have ceremony dowthe valley more away from
springs

Is this place part of a series of connected plaeesl why?

Water connects this place to other places.
Place connected to Grand Canyon, Kaibab NationakBtg whole territories

Grave on owned land down by the highway, a Paiotewho was killed in a prank
by friends.

This place connected to mountain areas, Kaibab, wbold travel over the Colorado
River.

To us everything is just one solid, you don’t sapaithings, they just kinda blend
together, so they all have their connections, gaabe has something to give.

This place connected to the water that comes flwenctiffs and plains above and
drops through the cracks below, water movement down

There used to be a trail on the other side of dugyon.

Springs and canyon used to communicate with otigiahs, and for teaching other
Indians about water, also used to hide from invad&paniards or enemies up above

Did Indian people use the water source at this 8ite

Water very important, a lot of people follow theisg.
Water connects this place to other places.

This place needs more water, there may have beemimthe past.
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The spring used for food and drink by Indian pepplis precious.

Water used for washing up and cleaning, cookiMater not used for medicine but
was mixed with different things to make medicine.

People prayed for water.
The spring is in bad condition, needs repairing émere is no water coming out

Probably the movement of the rocks has shiftedcwadchged the spring, it has been
dry and there hasn’t been a lot of snow.

The spring and water is something the Paiutes lafgwut.

We would get the water for cooking when on a @img would have used it to fill up
the water jugs, could have used it for ceremonyrancd dance

This place connected to the water that comes fiwenctiffs and plains above and
drops through the cracks below, water movement down

The spring as the important water source, importémt food, drink, medicine,
ceremony, cooking ceremony, Pow-wow, round dance.

Water can be used for boiling the herbs for medicin

Did Indian people use the plant resources at thie8

People used willow to make baskets.
People would have used other plants in the past, they just use willow.

People would use this area for the spring, berragjar trees..the @dar limbs used
to ward off evil spirits.

A few pine nut trees, pick the pine nuts in Sepeenitabbit bush turns bright yellow
a then you know it’s time to pick the pine nuts.

Indian people use plants for ornaments, making ésuod, medicine cedar, pine,
sage, made for different kinds of houses at diftetenes of the year, different
seasons.They made mattresses out of cedar branches, puat together for the
mattress and lay on it; it is real soft and can fxg®u off the ground. Cedar berries
are used for diabetics...sagebrush for colds ancemdifft things.The sap from the
pine nuts used if they got stickers or somethiragshinder the skin, they’'d wrap it
and it draws whatever it was out of the skin.

137



- Cedar trees to be boiled in the water

- Used the sumac in water to make a kind of juicdiaim tea would also be used with
this water.

- Plants used to make baskets, Paiute hat made osuirofic, like a wooden basket,
round straight hat.

Did Indian people use the animal resources at tBige?

- Animals used for food, medicine, ceremony, clothiagls, but the animals are bad
off because of the drought.

- There were a lot of animals before the white peaplme, | guess the world has to
change.

- They hunted rabbits, deer, squirrel, antelogeeople used the animals in this area
for food, clothing, tools, and other stuff. Rabkin used for blankets, shawls and
jackets to keep warm in the wint&histles made from rabbits for dancingharp
knives, scrapers made from animal ribs of varionisrels.

- They made jerky and medicine, shoes from animals.
Did Indian people use the geologic features at thie?

- Spring canyon cliffs for hiding.
Ethnographic Comments:

Prior to Euro-American encroachment, Southern Baiwtould have used this area to
gather numerous medicinal and other use plantswEtter source would have sustained either a
permanent settlement or a temporary camp. It isiplesthat people, who lived at West Bench
Pueblo traveled to Signature Rock to gather plantaunt.

After encroachment, this area was used a greathgeahite settlers in the region. Indian
people might have left this area to seek refugetirer more protected areas, also known as
regions of refuge (Aguirre Beltran 1979.)

The ethnographic notes of Isabel Kelly shed lighdrumany of the sites visited by UofA
ethnographers during the August 2004 fieldwork isessvith cultural representatives from
Kaibab and San Juan Paiute Tribes.

This introduction presented here applied to all sties visited in the Vermilion Cliffs
area, including the Condor Release Site, SignaRmek, and West Bench Pueblo. This
information is based on Kelly’s research with vasdNumic-speaking informants including San
Juan informant Jodi (J), whom Kelly interviewed Marble Canyon (Kelly 1971:167). It is
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probable that the woman Kelly spoke with is Jodeaeute Akamanaxwals a San Juan Paiute
that was reportedly not living on the reservation1034 (Federal Supplement 903). Joedie
Paiute’s son, Blue Lee and his family are recordediving at Lee’s Ferry and around Page,
Arizona from the early 1930s. (Federal Supplem@®3-904). Also relevant to the present study
are field notes from Kelly’s interviews with a nuerbof Kaibab informants including Captain
George (G), Mose (M), Adam (A), and Sarah Frank(K&jly 1971:3).

Many of the traditional places identified by Kedlyist along the base of a series of red
sandstone bluffs known as the Vermilion Cliffs.l\Kelrites, “Springs occur chiefly in a long,
almost continuous line, along the base of the MemiCliffs, including the western and
southern fronts of the Paria Plateau, and along western slopes of the Kaibab Plateau (Kelly
1971:7). These watering sites are located in thé&a District of the Southern Paiute, bound
on the east side by the San Juan District, on thethnand northeast by the Panguitch and
Kaiparowits, and on the west, by the Uinkaret DistrSignificantly, Kelly notes, Paiute people
owned the springs where they lived. Kelly writes,

A man owned a little land [sic] around a spring &mdd there with his relatives

and friends. If someone else came around, he @augp there too; a man liked to
have company. He liked to move around and changegsptoo; he knew where
to camp. But if he moved away, he would come bat&rlto his own spring.

When a man died they moved the camps but did aveléhe spring. (Kelly 1971:

7)

From this evidence, it is probable that area ardsigdature Rock is a Paiute traditional use area.

L .

Figure 4.21 Southern Paiute Elders at SignaturekRoc
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Site Usage Patterns

Kelly writes that site 57 (Mukuvac) [was] used bgople from site 56 when camping on
Paria Plateau but “not owned by them” (Kelly 197):1in addition, she notes that “...58, used
at times by occupants of 56 and 60-61; 63, nothitbd, little water; 65, once very populous by
“all dead: before informant G visited there (thecwupied by 1 family: Sina atan [Sinarin, coyote
teeth] his wife, 2 children; Sina atan found theirgp and camped there; he thought he owned
it"); 66, uninhabited” (Kelly 1971:11). According tisabel Kelly, Houserock Spring (Site 55) is
the ethnographic site she identified as Kankwi, k&ein (water singing; Houserock Spring. A
small spring across valley, at eastern base Kdtateau called Miapikankwi, little Kankwi).

Figure 4.22 Isabell Kelly’'s Map (Kelly 1971)
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Specific Informational Status of these sites:
Kinship:

There were approximately ten campskKankwi (Water Singing/Houserock Spring, 55).
Kelly’s consultants identifiedasiaci(Early Morning) as the owner of these springs.

He lived with his motherMiapi-magugui(Little Woman) and his wife. At a second camp
lived Sagwoarokova¢Blue Tattoo), his wife, an older son knownkagagantior quiet man, and
several other children. At a third camp livadnituic (Setting Post) and her unmarried son Stavi
who was the first cousin of Mose Kifvaganti.Finally, the consultant remembered a man known
as Tavinwawici(Sun Slope) living at a fourth site with his wifacaseveral children. After the
death of Tasiaci, the ownership dysuck transferred toKwaganti and the shamarieno
(Crooked Elbow).

Kelly noted a kinship history of the spring. Thenthers used correspond to Figure XXX. A
man calledSakic (Crackling Step) ownedukuvac (56), which Kelly estimates housed the
largest number of occupants nexSovinokwicidSoap Creek, 65). Some of the residents of this
spring included: Sakic, his wife and many childreihwhom only one daughter survived.

Next, the consultant remembered an elder nakeed annapin or ‘Root Man’ who was a
distant relative of Sakidanannapinlived with his wife, as well as her two sisteragdaseveral
brothers. Another distant relative of Sakiclajkmic (Wildcat Whiskers) lived with his wife,
their children, Tukumic’s two sisters, their hustsnand their childrenTavinwawici (Sun
Slope) and his family also resided at least patheftime at Mukuvac.

UofA ethnographers worked with the probable desaetsd of Wildcat Whiskers while
conducting fieldwork with cultural representativeem San Juan in August of 2004. The
Whiskers live in the vicinity of Paiute Mountainhigh is also known as Navajo Mountain due
to joint usage by Navajo and Paiute populatione Whiskers are also related to the Lehis of
San Juan and they report family connections taidishembers of Kaibab, such as V. Caron-
Jake.

Kelly reports that historically after Sakic dieduktivac became the property of Kwaganti,
whose mother was Sakic’s younger sister. The ptppesissed to Kwaganti because all of
Sakic’s children except one married daughter had.dwaganti also came into possession of
Oarinkanivac (59) and jointly ownedankwi (55) along withKena During this period the
following people lived in two camps at Mukuvac (5&wagant] his brother Anikwitu
Anikwitu’s wife, and three children. Later KwagamntarriedNa anoi i At the second camp lived
Winituic and her son, Stavi.

Resource Use:
Those who lived aKankwi had extensive connections to other springs, regiand

communities. Each winter the residents of Kankwvetbto Mukuvad56). After winter passed,
they would sometimes go with the people from Mukuta Oarinkanivac (Salt-Cave Water,
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Cane Ranch 59). From Oarinkanivac they traveledgatbe flats of the Vermilion Cliffs and
Pagampiaganti(Cane Ranch) gathering seeds. When deer huntieyg would camp at the
springs ofTasiacion both the east and north sides of the lake.

These springs were known respectively Taamavacand Kwitipac. They continued
traveling through the fall through the Paria Platednere they gathered pine nuts, camping at the
spring known a¥Viivac. After gathering and harvesting resources fownihreer, they returned to
Mukuvac, where they remained until spring. Onlgimmer did they finally return to Kankwi.

The residents of Mukuvac (56) wintered in a cav®atinkanivac, while storing most of
their food caches in Mukuvac. They developed aesysif settlement, movement, and resource
procurement that allowed them to optimize the resgsimade available to them through their
environment. During the summer, they gathe@wnopodiumEpicampes and Oryzopsisin
Mukuvac. Towards the end of summer, they went ¢okthibab Plateau, and sometimes the Paria
Plateau to hunt deer and gather pine nuts. Wheuress were scarce, they also gathered mescal
in the Colorado Canyon.

Ethnographic Interviews

Kelly reports that occupants of Mukuv&e6), Tumaranpaganti60), andWinorumpac
(61) usedSikiava(Fissure, 58). However, Sikiaveas not permanently inhabited due to a lack of
sufficient water.
Documents

Kelly (1971:19) reports that Powell (Dellenbaugtv29362n) renamelwaganti’'sland
‘Kwagunt Valley’. According to this account, Kwaganti’'s figr allegedly gave this land to
Powell.

Native American Recommendations
- Animal habitat not too good, haven’t hardly seegthimg, haven’t seen rabbits, not
even lizards and they’re usually all over the pldcack of rain and feed is affecting
the habitat; smaller animals could maybe survive pdants in the area. Overall
condition is fair, new pipeline in, the drought Hgaaffecting the place, no snow or
rain, first rain since months ago, there was a fpear drought.
- We want to be able to access this traditional Ratetritory.

- This place would be nice for people to be abledime and look at, put not for people
to come trample on everything, so long as they take of it that’s all.

- Indian people would want to have access to the hezamuse they drive through all
the time.

- Permission to access the area needs to be madkahleaio the Indian people.

- We have to learn how to take care of the area.
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- This area in poor condition, affecting it is theda amount of digging and work on
the springs.

- Put a better water line in, maybe put a tank fanking water, not much
pressure...maybe put in a fence to protect from asinsa animals can't fall into it.

- Itis important for this place to be around so samfithe newer generations of Paiutes
can see where the Paiute people in the 1700-18804Heir lands.

- This place should be used for drinking, hiking, parg and hunting
- We want to have access and be able to camp here
For further information:
» Kinship: See Kelly 1971; Stoffle et al. 2004b Chaplt: Habitat and Population
» Cultural Landscape: See Kelly 1971; Stoffle e@04b Chapter 1. Habitat and Population

* Ethnographic Interviews: See Kelly 1971; Stoffle adt 2004b Chapter 1: Habitat and
PopulationSee Chapter 4, Fieldwork 2004

* Documents: See Dellenbaugh 1909:362n

4.10 West Bench Pueblo
Location

West Bench Pueblo located on the western edgesdP#inia Plateau north of the Condor
Release Site and Signature Rock at an elevatiofilo0 feet. Like the other two sites, West
Bench Pueblo overlooks House Rock Valley and féveaibab Plateau (Chronic and Chronic
2004: 144).

Geology

The Paria Plateau is comprised mainly of NavajodStmme. There are thick dune
deposits of eroded sandstone on top of the plateduwlemonstrate the sporadic advancement of
sand dunes across the nearly flat surface. Mosthefplateau was once covered in additional
sediments but with Tertiary uplift, steams, ancersy they have been gradually washed during
the Cretaceous and latter periods (Chronic andri©2004: 146).

143



Life Zone

West Bench Pueblo is located in the Great Basire@eScrub biotic community. This
biotic community is known for having characteriatlg low species diversity. This community
is generally dominated by sagebrushes and shadstittie Artemisia tridentatebeing the
predominant sagebrush spediBsown 1994).

Plants

Southern Paiute representatives identified pldrdsihhabit this site. Some of the plants
that are listed were observed during visits to #iis. The UofA team using photographs taken
during the field session identified others. Pleaste that the following list is not inclusive.

Figure 4.23 Southern Paiute Elders at West BenatbRu

Indian tea Ephedraviridis

Big Sagebrush Artemisia tridentate
Singleleaf Pinyon Pine Pinus monophylla

Utah Juniper Juniperus osteosperma
Mojave Prickly Pear: Opuntia erinacea
Fish-hook cactus Mammillaria microcarpa
Cedar/Curl leaf Mountain Mahogany Cercocarpus ledifolius
Turtleback Psathyrotes ramosissima
Corn Zea mays

Three Leaf Sumac Rhus trilobata

Coyote Berry/ False Solomon-seal: Smilancinasp.

Orange Mallow/Globemallow Sphaeralceambigua
Animals

Southern Paiute representatives identified anirttz$ both physically and spiritually
inhabit this site. Some of the animals that areedisvere observed during visits to this site.
Please note that the following list is not incl&siv
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Mule Deer

Black-tailed Jack Rabbit
Desert Cottontail Rabbit
Hummingbird

American Crow
Pronghorn Antelope
Bobcat

Wild turkey

Doves

Porcupine

Elk

Mountain Lion

Special Features

Odocoileus hemionus
Lepus californicus
Sylvilagus audubonii
Trochilidaesp.

Corvus brachyrhynchos
Antilocapra americana
Lynx sp.

Meleagris gallopavo
Columbidaesp.
Erethizon dorsatum
Cervus elsphus

Felis concolor

Southern Paiute elders and UofA ethnographersedisiVest Bench Pueblo because it
contains remnants of houses and numerous pieddaalf on white pottery. The black on white
pottery originated from the Virgin River area, winics part of traditional Southern Paiute
territory. This site is believed to be the locataira permanent Paiute settlement.

Figure 4.24 Remains of a House Structure at WestiB@ueblgqRusho 2003)

145



Native American Comments
Would Indian people have used this area and for wha
- This structure is similar to another because ipiaced atop and people can look off
in almost all directions, this is important becays®i can see people approaching or
see animals, different times of the year.
- The Paiutes would have used this, there are runts@ottery
- Paiutes lived here, there is plenty of food fortmm gathering.
- Paiute people would have used this site fore livihgnting, gathering, group
gathering, they could live here during the summentins because it's cool, then go

to south canyon where there are structures for evifiving.

- This was probably a seasonal place to live, thisletarea, up against the hill there
were different families living close by one another

- Probably had traditional ceremonies here.

- Seems people here have been digging on the sit&, kshmw how these people got on
it, maybe for sickness

- From their vantage point could see relatives appgioag.

- Good spot for medicine plants, hunting, somewhegegful, can’t be bothered here,
winter seasons up here cause it would snow and teyd make water, summer
seasons live down closer to the water.

- This would have been a safe place, it's a goodeptacsee what’'s happening below

- Paiutes would live together with many families ine glace.

Is this place part of a series of connected plaees why?

- Aot of the mountains have Paiute names.

- This place has a lot of connections, the canyoa,nftountain range, just the whole
thing, the whole area, this is a good spot.

- The mountains and valley and water source, LeefsyFall connected, connected by
trails.

- Other pueblo sites connected, related to this one.
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- The Anasazi and Paiutes are related, are all thmesgeople, the Navajo call them
Anasazi, Paiutes call them Ancient Ones, and trexg all over the Arizona Strip.

- People who lived here probably had connections wfitier Indians.
Did Indian people use the water source at this 8ite

- Water, there was probably a spring closer becauagh® the map that indicates that
there’s a wash, seasonal water

- The spring would have been used for drinking watggating, pottery and clay
- There is a lot of water near here, also some sgibgt not right here.
Did Indian people use the plant resources at thite8
- Aot of kind of plants, Mormon tea, sage, bubhlengrom chewing sage brush pods,
pine pitch when it gets old and turns yellowish gan chew it like gum and it's not

sticky, pine nuts.

- Good place for plants, juniper has food on it, gvence in a while cactus, prickly
pear with the fruit you can eat

- They would have used the plants for everything, foodeiwemy, medicine, making
things, juniper berries for medicine.

- All the things they used as well, the pine tree sge, the cactus.

- Coyote berries, seeds, grass seeds, traditiongbqgmes, every time you see this kind
of coyote berry you see a place where people beaduse they ate these

- When you have bone aches you can boil this snait plith orange flowers.

- Plants would have been the reason for the peopldévio here, there was also
mountain smoke. Certain plants would be smokedemway ride up they were some
plants that can be smoked. When somebody dies faimdy you have smoke.
Witchcraft also involves smoking.

- Ate the juniper berries, they turn brown when rigegen are not ready, just eat them
whole

- Ghosts are scared of the juniper berry if you b#aem together as a necklace, won't

have bad dreams, special medicine in the junipee,tnt takes away the scared
feeling.
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Plant with stickers (cactus) on it, if you take tfé stickers and peel it and put it on
the skin where there is a bail, it will draw theilbaut, same thing with cedar gum,
hold it on with tape or cloth, overnight is goneals itself.

Cedar berry tea for diabetes.

Sage for colds, boiled, if you soak it overnightastes better, sage for diabetes
too...yellow flowers for medicine...the Sun Warmertplanake tea from it to warm
you up

Medicine plants on Kaibab Mountain.

Water proof baskets, pitch jug, jug with burnt pitn it that seals the jug to make it
waterproof.

Mats for babies out of bark, baby blankets to wtlap babies, make it soft, cradle
boards

Mother would chew a certain bark and then put ibaby’s mouth for baby to chew
to be healthy and not get cold

Babies in cradle boards grow up with straight legge and straight, babies in the
white way cradle got bow-legged

For baskets, devil's claw for black color, and mghay root for red color, white is
natural.

Can't eat cedar tree seeds if they’re not sweay tre sweet in the fall, would store
them in a cave, so they would stay moist and fresh

Did Indian people use the animal resources at tBige?

You could find all kinds of animals here, deer, bidb lizards, snakes, birds,
hummingbird, crow, little ordinary birds.

Animals used for food, clothing, tools, bones tmit, some bones on other animals
are stronger than others, handles, to make holes

The deer are up high during this time of year, dgee any deer tracks around here
Animals used for food up here, the animals hahifahere is pretty good, there are

enough places for them to be, there’s the sprimgwater and cedar trees, the
drought has had a impact on the habitat though.
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Porcupine as a medicine, keep you alive longeresbought meat is not only kind of
meat you can eat, eat thing that are natural that Yunt for, deer eat grass, so you
eat grass from eating the deer, helps you live éonkeep healthier

If you are sick you eat deer and you get betteer deost important for San Juan
Paiute. The deer always lives on the mountain,ea tas a song, where he’s going to
hide for dear season, you sing deer song and uge $a purify yourself before

hunting deer, make sure it's going to bring a deenverful song.

Medicine from deer comes when you eat the deer. meat

Did Indian people use the archaeology at this site?

The structure is neat, there’'s always somethingualstructures, the way they’re

made, and how long it took for them to make it, @hgt they made it, besides it being
their home, there had to be a lot of things thatdm#his good for them back then,
everything was easy to get in this area

How much time it has taken them to make this aretevtihey got these rock, all these
different styles of rocks, | think it's neat.

It looks like at least four or five structures, fiyegood sized group...two kinds of
pottery, gray ware, and fingernail, also dark paomt white.

Men would have built these structures, the womeunldvbave gathered seeds and
whatever needed to be stored.

The rocks were brought down from Vermilion Cliffs.

If someone dies they break that person’s pottedyraave away.

Did Indian people use the geologic features at thie?

Clay around spring used to make pottery... has ta gering nearby.
Clay may come from a place close by for pottery.

The high points stand out, the ancient ones alMiggson hills, how high it is in the
mountains.

They probably go the clay down by the canyon wieerdnere’s water there has to by
clay on the left side, get water from the rightesid
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Ethnographic Comments

Traveling north of West Bench Pueblo alongside wlestern edge of the Paria Plateau
one encounters a significant series of ethnohistites identified by Kelly (1971). These sites
are located approximately 10 miles from West BeRetteblo along the north-south running
portion of the Indian Trail that was later usedyminguez and Escalante as well as Mormons
who encroached upon this territory in the nineteesgntury. Information about the status of
these sites is provided below.

Kinship

The shamanTanui lived on the eastside of Houserock Valley Ragampaci(Cane
Water). Three camps includintanui Cavuiyg andAntitiav were noted at this site, and there
was reportedly no chief.

Cultural Landscape

Kelly (1971:17) notes that virtually all the spréngare located along the base of the
Vermilion Cliffs. As a consequence, this is thecglavhere the camps of early Southern Paiutes
are heavily clustered. Those from District VI tedde spend the winter at Pagampaci, and the
spring and fall along the lower slopes of the KhiPdateau. Here they hunted deer and procured
roots. In the summer, they harvest seeds ar@agédmpaci

Documents

Kelly (1971) notes that Escalante recorded a sightf an encampment strongly
resembling descriptions of [Ousuk)gcumentos1854: 515 in Kelly 1971:17). Escalante came
across this settlement after crossing the nortisénetch of the Kaibab Plateau. Furthermore,
Escalante called the indigenous people of thisorefPaganpacheé(Bolton 1928: 69) in (Kelly
1971: 17) which derives from the name of the sprifagampaci.

Figure 4.25 Artifacts at West Bench Pueblo
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For further information on this are, please refethhe Ethnographic Comments for Signature

Rock.

Native American Recommendations

Ruins need better attention and care.

No excavation of the area but do try to see howthgarea is or how big it was
Survey the area to see if the road goes throughadtif it does move the road
Emphasize what they are cutting through with theedro

Glad that this area is here for people to see,thete just always has to be someone
looking after it, so things won’t go missing.

Paiute people do want access to this place becalute pine nuts.

Paiute people will need whatever permission to caweto this land because the
government puts restrictions on access to ancesmatory.

They need to keep the road away from the sitelandite will be okay.

Close the road if it affects the site, keep sitaitoos because they help, said they
were shorthanded for help.

Paiutes might want to come up and pick pine nujsigircome up for the elevation
See the houses like this you bury it back up

Have somebody bring the Indian people up hererdhes are okay but if they get
real rough people just don’t come up here

Digging is the only thing affecting the site, jpsbtect the area from people digging
here or looking for ruins. No littering.

Indian people would want to be here to hunt, torgaterials for baskets, to see the
ruins too.

Just leave it the way it is.

The road can affect the site
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4.11 Jacob’s Pool

Location

Located southeast of West Bench Pueblo, Signatook Rnd the Condor Release site,
Jacob’s Pool is a spring that is situated nearvibls of the Vermilion Cliffs. Found at an
elevation of nearly 6,400 feet, this site is lodateortheast of the Dominguez-Escalante and
Mormon Honeymoon Trails.

Geology

Jacob’s Pool is part of the Vermilion Cliffs, whielne an escarpment of Triassic and
Jurassic sandstone strata. These sedimentary wacksin color ranging from dark red to a
salmon pink. These rocks were deposited on a hptzad that sloped northwestward toward the
sea. Their resistance to erosion gives the cliifsrtshape. For example, the more resistant
sandstones tend to break away into vertical walidenthe less resistant interbedded sandstone,
siltstone, and mudstone form steep ledgy slopes]ianry mudstone that is mixed with volcanic
ash shape low rounded hills (Chronic and Chron{@42044).

Figure 4.26 Overview of Jacob’s Pool
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Life Zone

Jacob’s Pool and its surrounding area are locatelde Great Basin Desert Scrub biotic
community. This biotic community is known for hagicharacteristically low species diversity.
This community is generally dominated by sagebrsisiied shadshales; the predominant sage
brush species i&rtemisia tridentatéBrown 1994).

Plants
Southern Paiute representatives identified pldrdsihhabit this site. Some of the plants

that are listed were observed during visits to #iie. Please note that the following list is not
inclusive.

Indian tea Ephedraviridis

Indian Rice Grass Achnatherum hymenoides
Purple Sage: Salvia dorrii

Mojave Prickly Pear Opuntia erinacea
Tamarisks Tamarix sp.

Thistle Cirsium

Canyon Grape Vitis arizonica

Fourwing Saltbush Atriplex canescens
Shadscale Atriplex confertifolia
Rubber Rabbit Brush Chrysothamnus nauseosa
Three Leaf Sumac Rhus trilobota

Indian paintbrush Castillejasp.

Animals

Southern Paiute representatives identified anirtels spiritually and physically inhabit
this site. Some of the animals that are listed vodagerved during visits to this site. Please note
that the following list is not inclusive.

Pronghorn Antelope Antilocapra americana
Desert Big Horn Sheep Ovis canadensis
Black-tailed Jack Rabbit Lepus californicus
Desert Cottontail Rabbit Sylvilagus audubonii
Mule Deer Odocoileus hemionus
Coyote Canis latrans
Chuckwalla Sauromalus obesus
Bobcat Lynx sp.

Ground Squirrel Spermophilusp.

Birds multiple species
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Special Features:

Southern Paiute elders were brought to Jacob’s Rodle interviewed regarding the
spring. Springs and water in general are extremnghprtant to Southern Paiute people. They are
not only necessary for survival but as places wume power therefore, it was important to
record elders’ thoughts regarding this resource.

Native American Comments:
Would Indian people have used this area and for wha

- People would have used this site for camping, ranynirails down from the cliff, so
the trails here could have been the main routénéodanyon itself.

- Wherever Paiutes went there would be a ceremonyenwary for hunting, Round
Dance.

- The Ancient Ones probably used the area

- Rock art done by all the nationalities, all thebes, used for signs, talking, the rocks
can talk to you... talk to you when you know howesamrthe signs.

- When hunting anybody can use the water from springsthere are some springs
that San Juan and Kaibab Paiute own, came to ownsfirings through the family,
and only men own springs, men had more power laeok t

- You would burn the meadows in the middle of wiatet fall In the early days the
meadows used to be all green and grassy, had to tner meadows annually so fresh
grasses would grow, did it to basket reeds

- People would use this place for resting and pas#ingugh.
- The clay here would have been used for pottery.

- Indian people would have used the spring, for fand drink and ceremony, people
would come together, San Juan and Kaibab.

- Paiute people used the area for everything, plamenected, three pools connected
close to area, our people want to live close byth® water, because it was their
source, very precious, especially today becausedaweét have enough, but it has
always been precious.

- Ancestors used to see wagons go by lots of belkhem, we would hide from the

wagons, hide in the rocks, all the way down Pasuteidge, were hiding because
Spanish not friendly, they would kill Indians.
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Is this place part of a series of connected plaeesl why?

- The rock art tell a story in the area, connectdMormon/Paiute trail.Honeymoon
trail has different parts to it and connects up.

- Important within feature is the clay, water, contet to God, spiritual
communication, teaching other Indians.

- All the springs are connected.
Did Indian people use the water source at this 8ite
- The spring used for everything, water has alwaymnhelportant, the people always
thankful for the water, no matter what place théewaomes from, families stayed by
the water source.
- Paiutes maintained the water source so it wouldagkvbe here, they would cut down
the tree that was taking up all the water, so thexeuld be enough for the other

plants

- Always being taught to respect the water, speakeowater because in our way all
things have spirits, all things need to be asked fo

- All the springs are connected.

- Everything’s green in this area because there’srah water underneath, it's neat
because it's green.

- Source of water comes from the mountain

- Water used for cooking, washing clothes, takingibdrink it and carry it.

- Natural erosion in the area should be left as jigeeat place, running well and fresh

- Probably more than just three springs in the area.

- Certain smell to the water so you can identifywlaer is there.

- When hunting anybody can use the water from springsthere are some springs
that San Juan and Kaibab Paiute own, came to ownsgirings through the family,

and only men own springs, men had more power ek t

- Trees are always by the springs, they tell thatewad there, also, tall grass and
green spots tell where water is.

- Mormons chased the Indian people away from sprirdaavajo Wells.
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Did Indian people use the plant resources at thite8

- There are a lot of plants and no matter what | amoking at there is always
something that they can be used for.

- Plants used for food and medicine.

- You pick tea, probably in the spring, depends enaiea, at Kaibab they stay green
all the time, people don’t use it as much as tresduo.

- Different types of plants, like the rice grass, labe plants by the water because it's
green.

- You would use yucca roots to make shampoo, makeslkebor tray from banana
looking part of yucca plant.

- This area used for hunting gathering, gatheringlawl supplies for baskets, hunting
the deer, gathering the willow bush berries.

- Grind the Indian rice grass, just like sunflowereds, this grass best in the
springtime, anybody gathers it, men and women,stesl for this is already gone,
Indian people don’t plant this, just have to goKdor it.

- Medicine plants, when bones ache boil the roottéar, from plant with red flowers
on it, you see it all over.

- Old Paiutes made gum out of rabbit brush, no tastea gum, only in the springtime,
make the gum out of the roots, as you chew itrgete and more like gum

- Sand sage, used for ceremony, wait for it to dry‘8pel” name of plant
- Purple sage down on the bottom, plants everywhere.

- Trees are always by the springs, they tell thatewas there, also, tall grass and
green spots tell where water is.

Did Indian people use the animal resources at tBige?
- The antelope stomach used as a water container
- Animals were used for food and clothing.
- Big horn sheep as spirit helpers, Indians praygood things

- Rabbit bones made whistles for ceremony and Suedanc
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If your eyes were hurt you should eat snake asragicine.
Really big lizards in the canyon, Paiute name famh “Shaquad.”
Eat rabbit, make blankets out of the fur

Make clothing from deer, moccasins, cradle boaeds,the meat.

Can follow the animals to the water, can follow masimals because they all need
water.Can tell by the footprints what kinds of animal a@towed the trail.

Did Indian people use the archaeology at this site?

Trails showing previous use.

Did Indian people use the geologic features at thie?

The clay here would have been used for pottery.
Clay stands out, good source for pottery.

Rock burnt in winter time like coal to warm, hairsts for sweat houses where people
get healed.

Some rocks explode in fire, those are rocks catediy the water, they explode
because they have water in them, to be safe yok mcks away from the
water...would have the sweat before the Round Dance, alfgraefore the Round
Dance, plan the day and time to get together ferdance, in a special place, good
place nearby the village where Paiutes lived.

The clay in the area is okay, there’s no humanactrgo that's good

Ethnographic Comments

Located near Jacob’s Pool are rock art panels.rGive rugged terrain, the group were
not able to hike to the panels, however a connecatan be made between the rock art and the
spring. Rock art is often associated with springs Southern Paiute territory. Springs
are not only necessary to survival, but also acowf puha. The rock peckings near Jacob’s
Pool are possibly ceremonial, in order to performhemling of the place, or in order to
show respect for the power of the spring. Jacolosl Phay also be a ceremonial place on a
pilgrimage trail to the top of the Vermilion Cliffs

For more information regarding this area pleasésitethe Ethnographic Comments for
Signature Rock.
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Figure 4.27 Southern Paiute Elders, BLM Represergand UofA Ethnographers
Native American Recommendations

- The condition of site is okay, it's out of the wpgpple don’t come up here often,
access to the water source affecting the conditphere.

- Plants need to be kept from over-growing.
- Keep the pool clean so the animals no where to cbme better access to the water.
- Use Clorox to clean the pipes.

- Tamarisk needs to be cut down and controlled smwit't take all the water from the
other plants.

- The spring needs to be cleaned and cleared.

- Have someone to work around the area, clear thelpip around the spring, check
the lines.

- Don’'t want everybody coming up here, why didn’tytbean up the area when they
were putting pipes in so we could have more water?

- Indian people would want to come to this area bseathere’s clay and we make
pottery, there’s a lot of clay in the Kaibab area.
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- Indian people will want to gather in this area tiveg information to each other, this
whole area.

- Need to try to get this pond cleaned somehow.

- Let this area be natural, we can use this areadaching and visiting

- The water source is in poor condition, it's ovengrg you can't get to it, don’t know
if that’'s good or not, all the trees take up tooamwvater to be green, it needs to be

cleaned around it to get more water down this way

4.12 San Juan Paiute Homestead
Location

This homestead is located just outside the AriZgingo boundary along the Paria River,
which is approximately a mile and a half from whtre Paria River feeds into the Colorado in
the Glen Canyon National Recreation Area (GCNR).

Figure 4.28 Southern Paiute Elders at the entratocine Lees Ferry Homestead

Geology
The San Juan Paiute Homestead is surrounded byetmilion Cliffs to the north and

south. The Vermilion Cliffs are an escarpment of3sic and Jurassic sandstone strata which
differ in color ranging from dark red to a salmonkp These rocks were deposited on a broad
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plain that sloped northwestward toward the seairTlsistance to erosion gives the cliffs their
shape (Chronic and Chronic 2004: 144).

Life Zone

The homestead site and the area surrounding ihdhe Great Basin Desert Scrub biotic
community. This biotic community is known for hagicharacteristically low species diversity.
This community is generally dominated by sagebrsisired shadshales, and the predominant
sagebrush speciesAstemisia tridentatewhich can endure cold temperatures (Brown 1994).

Plants
Tribal consultants and UofA ethnographers iderdiflenumber of culturally significant

plants while and identification from photographsngsa number of regional ethnobotanies and
plant guides.

Cottonwood Populus femontii
Three Leaf Sumac Rhus trilobata

Cedar Juniperus scopulorum
Tamarisk Tamarix sp.

Globe Mallow Sphaeralcea ambigua
Arrow Weed Tessaria sericea
Sagebrush Artemisia tridentate
Utah Juniper Juniperus osteosperma
Prickly Pear Cactus Opuntia erinacea
Desert Trumpet Erigonum inflatum
Grasses Gramineaesp.

Rushes Juncussp.

According to tribal consultants, the people livihgre actively took advantage of the
abundant water flow of the Paria River to cultivateumber of crops including squash, beans
and corn. In addition, tribal experts reported tRatutes living at this homestead grew many
types of fruit trees including peaches, apples,@ssibly apricots.

Animals:
Southern Paiute representatives identified anirtels physically and spiritually inhabit

this site. Some of the animals that are listed vodrgerved during visits to this site. Please note
that the following list is not inclusive.

Big Horn Sheep Ovis canadensis
Mule Deer Odocoileus hemionus
Cottontail rabbits Sylvilagus audubonii
Jack rabbits Lepus californicus
Birds multiple species
Lizards multiple species
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During the 1930s, local San Juan residents herdetesticated sheep in this canyon. In
the following section, we have included a desamiptof an historic corral that was used for
herding operations.

Special Features:

At the request of San Juan Paiute elders, UofA agffaphers accompanied tribal
consultants to locate a homestead site that waspaxt by a San Juan Paiute family in the
1930s, the Blue LeeA{para) family ( 794 F. Supp. 899 1992: 903-904). Thisnestead is
comprised of a house structure and an associatedl.cti is located in the vicinity of Lee’s
Ferry about a mile past the Lonely Dell Ranch dmaldld cemetery, at the mouth of the Paria
River. Departing from the Lonely Dell Ranch, onelksaupstream along the Paria on a small
footpath. The homestead is situated approximatally @ mile further upstream and is reached
after crossing a deep wash that opens into a fagstretching between cliff walls demarcating
the boundaries of the canyon. A San Juan famibdliat this site until the mid-1930s when they
were forced to relocate. Due to its historic anttucal importance, San Juan representatives
asked to visit this place and share their thoughtait it.

The foundations of this house are located alongsidmall canyon bank. This octagonal
structure is composed of approximately six laydrstacked rocks, and the walls are 4-5 feet tall
at their highest point. The single room dwellingajgroximately 8-10 feet in diameter and is
roughly octagonal in shape. The inside house foumus have been partially filled in with dirt
from wind or rain. We also identified remains ofi@place and chimney that could have been
used for cooking as well for heating the dwellitig.addition, remains of a doorway face the
Paria River and it appears that the doorway wasrately made out of scrap metal from a
vehicle or wooden materials that have since decsetghoSimilarly, there is no roof remaining
on the dwelling, but may have originally been m&den local trees such as cedar or willows as
was the associated corral.

Scattered around the house foundations are numgrieass of rusting metal. These
items included a washtub, a coffee can, an oldestbat has broken into smaller components, a
piece of a vent, small tin cans, a Dutch oven, pats pans, binoculars, and a kettle with a lid. In
addition, we identified a set of springs from aich@here was also an old metal door from a car
or a car hood that was located within ten feethef lhouse structure, and based on its size and
location, it is possible that it was used for agedoor.

In addition to the house structure, elders locat@drral on the north side of the Pariah
River running along the canyon walls. The corrdbated approximately 50 meters up from the
riverbank. The corral was near a landmark in theyoca that was used to tell the Whisker
brothers how to find the site. The corral is mafleld knarled cedar posts driven into the ground
so close together that is would not be necessangaédbarbed wire. Some of the cedar post had
decomposed or been taken out. The coral is recl@ngushape and the back wall is the cliff
face itself. The corral is approximately 50 feetength. According to one elder, this corral was
used for holding sheep. He indicated that sheegifgevas a major form of subsistence for the
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San Juan family that lived here. While living aisthomestead, the relatives of our consultants
would have grazed their sheep on the other sideeoParia River where the coral was.

During this site visit, we also located a trailtthands alongside a small tributary to the
Paria River. Near this trail we located a secondskostructure that was associated with the
Lonely Dell Ranch. The San Juan homestead candwohed from this structure by ascending a
small bluff and walking another % of a mile. Thisntestead is located near a small dry arroyo
near the landmark which two elders used to findr tfaenily’s homestead. They explained that
the landmark is a point on the red canyon on theroside of the Paria River. They were told
that the homestead site lined up directly with fhaént. Upon finding the site, they confirmed
that the homestead did line up to this point althregcanyon wall.
Native American Comments:

Up until the mid 1930s members of the San Juant®&iibe lived in this area of GCNR.
The Blue Lee Aipara) family irrigated their fields with water from thearia River and raised
various crops and herded sheep. Additionally, ttraged with the Euro-American families
living in the area that had farms and a trading.pos

Bk
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Figure 4.29 San Juan Paiute Homestead Near LeeyFer
Although contemporary San Juan people have beenatobut the historic use of this

place by family members, they had never been t® giteé before participating on the Arizona
Strip Place Names Study. Nevertheless they hawnest collective histories and stories of
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residency at Lee’s Ferry, sheep herding, and dtureu San Juan consultants expressed deep-
felt enthusiasm at being able to look for and sssftdly locate this site. In a follow up
conversation with a San Juan consultant, UofA ajhayghers learned that there is reportedly a
second Paiute homestead site that is proximat@édadtvelling where the Blue Ledipara)
family lived.

Ethnographic Comments:

When conducting cultural landscape studies, sonastiihis necessary to examine sites
outside the study area to understand place comnacéind meaning. It is very important to note
that place attachments and connections extendsileayanagement boundaries. These sites can
also be used to further inform managers of SoutRainte culture and use.

According to information recorded in the Federap@ament, a San Juan Paiute family
lived at Lee’s Ferry in the 1930s. In the 1930sre¢hwere two principal areas where many San
Juan Paiutes lived. These are designated the soudrel northern areas. The family that
relocated to the Lee’s Ferry homestead, Blue Le&jsara) family, was from the southern area,
which represents settlements that extend along Eidifis from Cedar Tree Hills, Cedar Ridge
through Bodaway Mesa, The Gap, Willow Springs, Tubate and Tuba City (Federal
Supplement 903). Included in this area was a pkasvn asAtatsiv, bounded on the west by
Echo Cliffs, the east by “the western edges of Bredlesa and White Point”, the north by
Crooked Ridge and the south by “the edge of théikaPlateau” ( 794 F. Supp. 899 1992: 903).
The investigators report that San Juan Paiutes ftemsouthern region typically “...lived in
extended families which generally cooperated irdimgr livestock and agricultural activities” (
794 F. Supp. 899 1992: 903).

Federal Supplements (794 F. Supp. 899 1992) peadédailed information about the San
Juan Paiutes living at the Lee’s Ferry homested®80. They write,

...the family of Joedie PaiutéAkamanaxwapswas not living on the reservation
in 1934 (903). Her son, Blue Ledipara), testified that his family moved to
Lee’s Ferry around 1930 and remained there anchdrBage, AZ for four or five

years. 35 TT 4790-93, 4815-16 (Lee). However, Lée&imony is ambiguous

about the year in which his family moved back t® Reservation, and he testified
that he lived at Willow Spring the summer J.I. Gased Dinah got married,

which was around 1934. 34 TT 4703 (Dr. Franklin).

Native American Recommendations
San Juan tribal representatives would like to hiaMeaccess to visit this historic and

cultural landmark. They are interested in gatheramditional historic and ethnohistoric
information about this site and relationships.
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Chapter Five
Cultural Landscapes

by
Richard Stoffle
Kathleen Van Vlack

Fletcher Chmara-Huff

This chapter presents initial findings from the z@ma Strip cultural landscape
interviews. It also discusses past UofA projectd how each of these has contributed to our
evolving landscape methodology and understandirigeegional connections, which form a
network of places. This network is the foundatidnaocultural landscape found within the
Arizona Strip, as well as a larger regional netwwitth connections to the this region.

The chapter does not revisit the general conceptiltdiral landscape because it has been
introduced elsewhere in this report (see ChapteH@)vever, one should visit those sections of
the report where different approaches to the stfdjandscapes and the fundamental notions
behind the concept have been discussed. Becausalthial landscape data are being presented
in this chapter it is useful to:

» operationalize the concept, that is to define threcept specifically for this study;

» explain why we have chosen to visually represemteotonnections as dots and lines;

» explain the visual utility we get from the largegi@nal maps so we not only see
landscapes but also the networks of place conmesg;tand

» discuss something of the method by which the det®ime connected observations by a
process that moves from interview, to database,ett$ with maps and ethnographic
interpretation.

5.1 Landscapes and Traditional Cultural Properties

Harvard University set up a web site to talk abouitural landscapes. This web site
marks the merger of the Arnold Arboretum of Harvakuversity with the Institute for Cultural
Landscape Studies (ICLS) (Landscape Institute 2008 essay at that site, “What are cultural
landscapes?” by Alice E. Ingerson, confronts themlexity of the concept. She discusses how
definitions vary by whether they refer to individuar group cognitions of landscapes and
whether they refer to (what she refers to as) tealt or “landscape” dimensions. The former is
recognized by this study, but the latter distinctwee do not make. She maintains that the ICLS
defines a "cultural landscape" asway of seeing(emphasis in original) landscapes that
emphasize the interaction between human beingsaiode over time (Ingerson 2003).

Ingerson’s short essay correctly points out why tnpeeple and federal agencies should

be concerned about cultural landscapes and the thaysare defined. She correctly points to the
NPS and the National Register of Historic PlaceRKIR) (http://www.cr.nps.gov/nr/), as well as
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organizations that look to these agencies for mamagt models and standards, for an
operational definition of “"cultural landscape.” the 1996 Secretary of the Interior's . . .
Guidelines for the Treatment of Cultural Landscapesh a definition involves:

A geographic area, including both cultural and redteesources and the wildlife
or domestic animals therein, associated with ahesevent, activity, or person or
exhibiting other cultural or aesthetic values.

Interestingly, she does not mention NRHP Bulle®® #McClelland et al. 1999), which
was developed specifically to distinguish betwegres of cultural landscapes and how they fit
into federal policy. Nonetheless, she correctlyngiout that there is much public discussion
about cultural landscapes because they legally reaeive special protection and national
recognition by being included into the NRHP. Shdssher essay with the idea that protecting
and managing cultural landscapes can involve ptanfar positive change as well as preventing
negative change. Thus, landscapes, like the cubystems that create them, are the products of
people and can appropriately be changed throughdmrthe people change.

Why does it matter what we call American Indiancgsand the network of relationships
they have among themselves? A national debaterlsasn aver the past decade regarding how to
protect valued places. It began with the importadgntification of Traditional Cultural
Properties (TCP) as a variety of places worthyrotgrtion and special management attention.
This effort was important because it focused omgsdavhere the archaeology was not sufficient
to define the cultural significance of the placeéeTTCP nomination process also specified that
the cultural importance of the place had to beharminds of living people and only they could
define the significance of a TCP. This concept dganced little since it was basically defined
in NRHP Bulletin #38 by Patricia Parker and Tom ¢{*arker and King 1998), although a new
book entitled Places That Count: Traditional Cultural Properties Cultural Resource
Managemen(King 2003) is essential reading.

Subsequent to the national recognition of the TGRcept, nominations began to be
submitted to the NRHP for review and inclusiomgjifpropriate, on the Register. In many cases,
these were reasonably small and well-defined $igasng a clear beginning and ending and a
homogeneous cultural purpose or meaning for a peajroup of traditional people. Eventually
the boundaries of the concept were to be stresgedl ligh visibility nomination. The upper
portion of Mount Shasta in northern California vasninated as a TCP for a group of American
Indian people. Mount Shasta was clearly differ&aintthe small places previous nominated as
TCPs; it was large in scale, not clearly bounded, eontained many different places within it,
each of which was culturally important for diffetereasons. Because of its size, the Mount
Shasta TCP contained large areas that were naedtadd therefore the Indian groups had not
specified how such spaces contribute to the cultsignificance of the overall TCP. These
spaces between the cultural “hot spots” becameubgect of external critique because in these
places were merchantable timber desired by powechrporations and regional timber
harvesting communities. The debate over Mount @hastulted in (1) the size of the TCP being
reduced so timber production could occur in thedoveaches of the mountain and (2) the basic
idea of a TCP being politically and legally attaglan a national level by special interest groups
and the politicians who work with them.

166



In the past decade or so, Tom King and Richardfl&tbave had a friendly debate in
various local and national venues about the bestswa protect large cultural areas like
mountain ranges and rivers. It should be emphagtzdhe ultimate goal of both scholars is to
afford the highest and most culturally appropriptetection to American Indian places and
networks of places. This debate is ultimately apantant intellectual frame for reading this
chapter and understanding the implications of temort. King maintains that the TCP concept
can be applied to most any cultural place or coatimn of related places as the proper unit of
study, nomination, and management. In his new b&akg (2003: 120-121) brings home this
point when he asserts that whole rivers, largedaistands, and mountains can be TCPs.

Stoffle, in contrast to King, has maintained sirthe Southern Paiute Glen Canyon-
Colorado River-Grand Canyon study was completed986 (Stoffle et al. 1997b), that large
heterogeneous areas are best understood as culuddcapes. It should be noted that a
subsequent NPS effort to nominate the Grand Canjany the Colorado River as a single TCP
failed. An essential problem with the TCP-can-pttny-place approach, according to Stoffle,
derives more from how managers view the concept fram conflicts that are in the federal
guidelines (see Bulletin #38). Most managers withom Stoffle has worked see TCPs in the
context of how archaeology sites and districts raominated to the national registry. In this
frame, both are fundamentally about one charatiteriwhich comes to have scientific and
consequent national value. Landmarks as TCPs (ed#eSet al. 1997b: 237, 244) meet such a
criteria so they tend to be successfully nominated more manageable for land managers. As
TCPs get bigger and more complex (that is as epescaegional landscapes, and songscapes),
they are more difficult to understand and lessextlijo a single set of management regulations.
Cultural landscapes, on the other hand, are bynitiefi recognized as having very diverse
components (Bulletin #30). In this frame, the digance of each component is recognized and
together they make an organic whole whose totalevélo a traditional people) is greater than
the sum significance of the component parts (todvora phrase from Buckminster Fuller).

Landscapes are recognized as needing differens typpmanagement based on what they
contain. So a mountain range may have hot spradgsye-timberline vistas, obsidian outcrops,
caves, and patches of medicine plants. Each haswvitsvalue and together they make up the
cultural landscape for a traditional people. Eaehtdre of this landscape can have different
management responses based on the needs of thelfedency and the culture of the
appropriate people. Hot springs are meant to bigedisand used in a culturally appropriate
manner, but caves are too powerful for people wiemat trained (initiated) in their use. Vision
guesting spots can be used by people from diffezehtires, but obsidian is too dangerous for
those who do not know its power. Traditional peapleonsultation with federal land managers
can explain these differences and tailor accesssrahd regulations. These features and the
spaces between them taken together as a cultundédape can be recognized by the federal
agency as a special area in its own right.

5.2 Previous Cultural Landscape Studies and an Ewdhg Methodology

The practical challenges of implementing systemettimographic methodologies for the
identification of American Indian and Euro-Americaommunity resources in public lands led
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the BARA team to develop and test various methadscbllecting detailed information on
culturally significantnatural resources.

Until recently, consultations and resource invee®mwith American Indian and Euro-
American communities were limited to material ctdtilsuch as artifacts, sites, features, and
crafts. As face-to-face interactions with peoptarirsuch communities increased, a host of other
equally significant natural resources, includingné, animals, minerals, landforms, water, and
air came to be recognized. Athnographic resourcethese features and places are linked to the
traditional practices, values, beliefs, historyd athnic identity of a community.

While ethnographic resources may be conceived asafip and formally discrete, the
links between these resources and people transgattl and formal boundaries. The cultural
significance of resources may derive from speaiicemonial and/or secular uses, from the
place where they are found, and from stories ogsdhat talk about a place and its resources
(Stoffle et al. 1997). Ethnographic resources, eqoently, must be evaluated in terms of their
connections to one another, to the people whohem,tand to the land that sustains them. We
use the termgthnographicor cultural landscapdo convey the network of connections among
people, places, and resources (Zedefio 2000; Zedefi01997).

Developing a research design that explicitly adskesthe identification of cultural
landscapes is one of the greatest challenges dédape research. Landscapes do not necessarily
correspond to material evidence of land and resowse as do archaeological or historic
landscapes (Pendery 1998), since they constiteialssnd symbolic constructions of the natural
environment. This is particularly true among Amancindian tribes and Euro-American
communities whose traditional lifeways did not sigantly modify the land in a permanent, or
an archaeologically obvious, manner.

The results of systematic research on ethnograpl@sources complement
archaeological, historical, and folklorist studies material culture, contribute to landscape
perception studies, amald conceptualization of the cultural contexts ihiah resources were
and are used. Our studies have documented theersgsbf six levels of overlapping cultural
landscapes for the Indian people in the Americamtli®eest — eventscapes, holy lands, regional
landscapes, ecoscapes, songscapes, and landmanligesSthat illustrate the relationships
between landscapes help to clarify for land marsadbe complexity of the ethnographic
resources they protect (Stoffle, et al. 1997b;f&tpét al. 2000e).

Guided by the outcomes of past projects, whichd&eussed below, our team developed
an evolving cultural landscape approach that wosledl within the parameters of natural
resource management legislation and policies. Theroach incorporates the cultural
perceptions of American Indian and Euro-Americamgwinities into practical management
policies as well as into current theoretical pectipes on natural resource use. We specifically
have drawn on the research of Copps (1995), Gorfi®87), Hufford (1994), Low (1994),
Meine (1997), Nassauer (1997), Page (1998), Smilg97), Yaffee (1994), Yamin and
Metheny (1996), and Zube et al. (1982). At the aareur methodology is extensive fieldwork
with elders and cultural experts who are choserheyr respective tribes and communities to
participate in the assessments.
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It is important to understand how the cultural lscape methodology has changed in
order to understand how data are gathered and kdgelis ascertained. Two examples from
previous studies conducted on the Nevada Test(SI&) and Nellis Air Force Base (NAFB)
show the evolution of how landscape data was dekkand analyzed. For more than a decade
Indian people who were taken to the NTS talked ahow it was connected with other places in
the region. In order to better understand how tipdsees are integrated, the UofA team initiated
cultural landscape interviews near a large prontineftano called Scrugham Peak. That study
involved sitting with elders at the edge of thedits cliffs that had flowed from the volcano. It
was to be totally open-ended with just an interd@gevan Indian elder, a magnificent view, a tape
recorder, and the question “how is the world coteekt These interviews failed to produce any
meaningful data on cultural landscapes. Given Watalready knew from previous interviews
that the world was connected, it then became oallerige to find ways to properly elicit these
responses and thus a new methodology was develdpsdivey instrument was developed to
ask specific questions pertaining to types of catioes (both physical and spiritual). The survey
instrument was used in conjunction with a regiomalp. The elders marked places, trails and
other connections on their own map.

This new methodology was used during a project dhFBl as part of a formal
consultation program between NAFB and Indian tribesl organizations with traditional or
historic ties to lands managed or potentially @fdcby NAFB. A preliminary assessment of
Wellington Canyon and Pintwater Cave determinedniined for an in-depth ethnographic study
of rock art, sites, and landscapes. Given the data collected in our previous landscape
investigations, we felt graphic representationshef site and landscape data could enhance our
understanding of site relationships and connections

To do this, we catalogued sites and site connexidentified by the representatives in a
MS Excel™ database, and used an aggregate respw@isg to build a coordinate matrix that
concatenated the locational coordinates, place siaamel survey source of the connections. The
coordinate matrix data was used to create GIS nagprd for use in ARC/INFO™ and
ArcView™ software. Two map layers, one of pointdigating the locations of sites mentioned
by respondents and one of linear connections betwies, were created from the spreadsheet
database. When overlaid separately on the basetheponnection data identified with the rock
art (Figure 4.1), site (Figure 4.2), and landsc@pgure 4.3) forms, and base maps (Figure 4.4)
revealed, both commonly and uniquely identifiedremtions. A map of the site and connection
data from all the interviews provides a regionawwviof the landscape connections (Figure 4.5).

The findings of this study illustrate how data ¢smissed when a single collection instrument
is applied, and how complex data can be more easif¢rstood through graphic representation.
Approximately 25% of the locations identified byetrepresentatives were outside the bounds of
the original base map, which, consequently, wasreldd to include those sites in the final
representation. Also, only partial interpretatiohtbe sites could be made when examined
separately and in isolation. By relying on a sinfglem or forms without a map, we achieve a
relatively simplistic representation that redudes ¢ultural landscape to narrow corridors. While
easier to manage as singular features, landscapecions, like wildlife corridors, are sensitive
to constraints. When managed as singular featdaesiscape connections, like individual
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species, receive limited protection, become stagaad possibly endangered, move toward
homogeneity and away from biodiversity (Meine 1997)
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Nellis 2001 Interview Connections
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Figure 5.5: Aggregate map of sites and connectidestified by tribal representatives.

Differences among the data collected with the foamd with the map, as shown in the
figures, suggest a triangulation effect of the ferand map. Use of both forms and maps
provides a richer explanation of connections amsites comprising a cultural landscape. The
combined data sets documented uses, meaningsgktidnships at site and landscape levels,
and revealed the extent of the relationships betveges and other places, and the centrality of
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the cultural landscape in the lives of the people ability to visualize categories of connections
within a cultural landscape, such as ceremonialticeiships between sites, or links between
traditional use areas and settlements, helps lahgers achieve a deeper understanding of the
importance of resources and use areas, and be#tleraée the potential impacts of their land use
and management decisions on the land and on ifdgaedanagers can also consider more than
the physical constructs and man-made landforms d@nat managed for typically they can
consider the people, processes, and connectiohsrdeted and sustained those constructs and
the resources within a cultural landscape complex.

5.3 The Next Stages of the Methodology

In the past, we have obtained place and connedida in other southern Nevada and
northern Arizona projects. The findings from thagadies also have overlapping places and
connections as well as exclusively identified ptae&d connections. This has led us to ask
guestions that we wish to address in this report:

« Given at least one shared place and connection grvem or more projects,
what is the extent of the cultural landscapes divdaAmericans in southern
and central Utah and northern Arizona?

« What are the spatial relationships among the |laayuss?

The answers to these questions have the potentslpgport agency efforts in ecosystem
management, and to support resource managemenegsnips of agencies, tribes, and other
land management entities. The potential existsekthat a level of predictability may be found
in which specific features or combinations of featuinform agencies as to whom the site or
area may be culturally important, and possibly eteetine potential sensitivity of the site or area.

5.3.1 Kinds of Place Connections and Kinds of Loc&landscapes

There are a many kinds of places that have beariifiéel by BARA over the years as
components of landscapes. We have used these &indikces as a frame of reference for
organizing the quotes received regarding place ections. By organizing quotes from Native
American people in this fashion, it is easier teteynatically identify connections based on how
the places are connected while allowing for a dismn of what the specific place in the
landscape represents. Many of these kinds of plaesiscussed thoroughly in Chapter 2, and
we refer the reader there for a complete discussi®uha(power) and how it relates to sites.

What follows are a series of comments receivedngdutihe course of the Arizona Strip
study. The statements are broken into two sectidie first section concerns spiritual
connections of places. These places may or mapaeiewed as important based on historical
or archaeological accounts, but Southern Paiut@lpesee them as important in a religious
sense. When these kinds of places do have archligeotdchistorical accounts about them, they
are easier to protect from a management standpoohthe data presented here will strengthen
that case. Other places that are spiritually coreaemay have little evidence in support for their
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protection from the western science perspectiveakrilinked through other kinds of landscapes
such as storyscapes or songscapes.

The second section focuses on quotes regardinglec which the Southern Paiute
people are physically connected. In contrast togdahat are spiritually connected, these places
are usually known through archaeological or hisedriaccounts. These places are known
because of the activities performed there, ancetlaesivities have left identifiable traces on the
ground. Some of these are places that the SoufPaiute people maintain in their cultural
memory because of the past people associated metlsite. Others are use sites that are still
active today, such as pine nut gathering areas.

Other kinds of places fall on the cusp betweensiigtual and the physical. These are
places with spiritual meaning that have a physaahifestation, such as concentrationpaha
at springs. Because these places have a physicafestation, but may be used on multiple
complex levels, they have been included in therbegg of the section on physical connections
to act as a transition between the two.

5.3.2 Spiritual Connections

Places that have been identified as having spirdoanections have been broken down
into a variety of categories. There are places bHetefit the individual, such as places for
learning and rites of passage, or places for paisbealing and balancing. Other places are
spiritually connected in that they offer healingr fa larger group, for instance the local
community, or on a larger scale, the world. Somecgd are not singular places, but rather
collections of places used in a song trail. Thesg4drails are used to explain the route of a soul
to the afterlife, or as traveling routes of impattanimals that need to be honored in song.
Finally, there are places that are important bexafi®vents that happened there before the time
of people. These places are associated with creataries, or stories of the animals when they
lived as people do today. All of these kinds ofcekaintegrate to form a spiritual landscape that
is interconnected through networks of power andmmeggfor the Southern Paiute people in the
Arizona Strip.

Places for Individual Learning and Vision Questing

Places for individual learning are often isolatddcps far from other people. These
places are isolated for two reasons. The firstae#s that place logic of rites of passage, such as
vision questing for males and first menses for flesizand personal learning dictates that it is an
individual experience and should therefore be cotatl free from prying eyes and outside
influences. These experiences involve a temporaparsition from normal society, food and
water restrictions, isolation, and ritualized instion by adults. At these sites, spirit helpens ca
be acquired for use in later life asPah’aghanti These spirit helpers are accessible through
other kinds of sites discussed in later sectiorthisfchapter.

The second reason for the site’s isolation is eelab the way thgtuhaconcentrates. The
power of the place teaches, but the surroundingskeape also holds puha and is part of the
learning experience. Because the landscape plagstan the learning experience, sites of this
kind are often located in places with specific Misifeatures. At these sites, the land teaches the
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individual by strengthening the connection one deglth that land (See Chapter 2 for more
information).

Rock art and water are closely associated withaaher and both are associated with
having large amounts of puha. Rock art sites as®oa@ated with ceremony, learning and
interaction with spiritual beings. From the followi quotes, as well as the quotes in chapter 3,
one can see that there is a certain kind of plage involved in rock art sites in that such sites
need to be connected to other powerful places.€érbesnections of power are relational in that
what affects one site in the network can affectthal. The following quotes are from the
Arizona Strip study.

- There are some (rock art) in Parowan...up our way...way way up northern way.
Then they have some this side of Parowan too...taedwan Gap...before you get to
Parowan...Paraguna, Summit...they got some of thaingrin that site. We went up to
look at some of that...they got writing up theredApeople have vandalized them too.
They got mountain sheep, scorpions...same kind bhgsithey have on here.

Places for Individual Healing/Balancing

Similar to places for learning, places for indivédilhealing and balancing may have many
of the same characteristics. The primary differeisciat while learning sites are accessible to
any person seeking knowledge, sites for healingewaty accessible to the healers themselves.
These were places to consult with spiritual helgard gain the power and the tools such as
special songs used to heal individuals. These place notable for having features such as
doctoring rocks, hot springs, minerals, vistagnedicinal plants.

Because many of these sites have a personal redhip with the people who access
them, the meaning of these sites is harder to liseé®wever, over the years people have talked
about these places and know where they went to Isealing rituals. These places may be as
localized as a rock shelter or as large as a sd@neldcape, such as the Spring Mountains. When
they are as big as a landscape the healing powermssaociated with a sense of belonging to a
place akin to the feeling of being home.

- They had different areas to go to. They had caneksdifferent places to go to
learn these songs...they went by themselves...thatshesongs are given to
them.

- There’s that cave down near Moapa...there’s a moarlike this and you go
down in it like this and there’s a big cave themdahey say if you spent the
night down there those people will teach you aiblki of stuff.

- The San Francisco Peaks is a place to go for prayer

- Mount Trumbull is a place to go for prayer.

- Kaibab Mountain is place to go for prayer.
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- The Paiutes would pray every time they cross ther@do River, they need to
have a ceremony in order to be safe and not die.

Places for Community Healing/Balancing

Places for community healing and balancing diffenf places for individual healing and
balancing in that they are specific places with pwsver to affect things that are known to
medicine people. These places require differerdeplagic to world balancing sites, as the form
can often be similar, with the end result beingedént. The rituals for community healing
reflect a more personal need for balance, affedisgnall population. This could range from a
few individuals to an entire village. These kindsptaces may be smaller dance sites, sweat
lodges, or self-voiced features in the landscajpa.dlace works for balancing, it will often be
used repeatedly over time, until the desired resuk no longer achieved.

- There were probably ceremonies conducted downeircéimyon...you know with
that medicine man going to that ro@kulcan’s Anvil) that we use as a place of
power.

- There’s a place down here where they would gringbiaonmear the hot springs
down below too...that would have been a very sacigsl fer healing,
ceremonies...a lot of singing went on down belowereh up top before they
descended.

- People are connected by relations, extended famigybe some connections
from same band of Southern Paiute, and trade cdedec

- (A place for ceremony)think it might have been because of the volcaihey.
had to use it for something.

- In them days they used to run races and stuffthie¢ and they used to have
circle dance, bear dance.

- One time along time ago, my mother told me this. nvghe was a little girl, she
lived over in Kaibab area...she said that there wetteat.thing you call that
eclipse...that’'s what they call it when it goes dathkat happened over there
one time and the Indians didn’'t know what that w&s.all these Indians all got
together and they all started singing for themsgleecause they thought that
the world was coming to an end. And she said ‘Bthem got together and they
were singing because it got dark during the dayetim

- Ceremony place, Vucan’s Anvil, used in prehistorg today for prayer.
- Uinkaret Mountain is ceremony place, used in priginsand today for prayer.

- Mt. Trumbull is a ceremony place used in prehistmy today for prayer.
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- Kaibab used in prehistory and today for prayer anday is our permanent
place to live.

- There was a Bear Dance ceremony at Kaibab.
- Vulcan’s Anvil ceremony is for healing.
Places for world Healing/Balancing — Round Dancet&, Ghost Dance Sites

The third kind of site for healing involves a woslide scale. If the world is out of
balance, it must be put back into balance throutgtalr One such site is found in the Spring
Mountains region, the Rabbit Circle Dance site sW®iie is unique in that rather than being a site
for use by people, this is a site used by animalhé time before people. This makes it a site
that teaches people by example how to heal thedw@ither significant dance sites in the area
include Corn Creek, Indian Springs, and Welling@éanyon. These sites were part of regular
ceremonies in order to keep the world in balancewéVer, as noted in previous studies, there
were rituals that were also performed on an irr@gbhsis, such as the Ghost Dance, when the
world seemed more out of balance than the regitlals were capable of righting.

- Round dances, a lot of them are about weathemitias, the rocks, everything.
- In Kanab creek there is a place where they hadzhest Dance.

- There is one big religious site down the ColoradeeR A big rock...this is where a
Paiute medicine man married a woman from thereselm Peach Springs...Also where
the Ghost Dance started. The Crying and the Ghasicb.

Trails to the Afterlife

One way that the Southern Paiute people interdhbttive landscape is through a series of
trails that cross the landscape in the form of soMpre than simple mnemonic devices to find
one’s way through the desert, these songs reprasepiritual connection to the land. This is
most strongly represented in the Salt Song Tr&ié $alt Song is part of the ceremony known as
the Cry, in which a deceased person’s soul is gutdethe afterlife. This song trail guides the
soul throughout Southern Paiute territory, as aslpart of Hualapai territory, during the course
of a sister song known as the Bird Song. This daaibis arguably the most important song trail
in the Southern Paiute world, in that every pemsdheventually walk it.

- The Salt Songs and the Bird Songs came up this (Ve Colorado River).
- (The Bird Songstame from further down.
- The Salt Songs and the Bird Songs...the Bird Songse.fram down south...down

along those Hualapais and those Chemehuevis...tlaese those Salt Songs came
from. Our people | think just sang the Salt Soagsl, then the Bird Songs came.
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- My grandfather went down there with some Indiang larought the songs back.

- The Grand Canyon before they hit for that...they edafpr that...that is where all the
songs came from. In our beliefs when we die, we tayump that in order to get on
the other side...our spirit has to jump. That’s atlfuthe thing on the Grand Canyon.

Song Trails

Numerous song trails are important to the ArizotrgpSSongs play an important role in
many daily activities. The songs are used to tedl gtories of the area, and explain why things
are the way they are. These are the story of tiastape, and the people who live with it. These
songs are related to travel, game hunting, platitegimg, the building of houses, medicine, and
healing. Some songs are sung in a specific place,tiey emanate out from the area and
reverberate through a region.

| don’t know if the songs are associated with tiécano (Vulcan’s Throne)out |

do...it's probably about a volcano song that somesave when it was shooting out of

the rocks.

- They had traveling songs...running songs.

- (Did they have songs when they gathered plantsaj, most definitely!

- All the Salt Songs and stuff...and round dance and put songs. They had some for
snow, mountain sheep. Before they went huntinghtamtain sheep, they would have
to sing...before they go get deer they would sing.

- Songs about Paiute Mountains.

- There are traveling songs; these songs are whait epple’s spirits up when it got
too hot.

- Other songs about Anvil Rock.

- We had songs about weather, Weather songs, Moustaigs, Mountain Sheep
Songs, songs that were sung when someone died.

- They had many songs...Friendship Dance, Ghost Darese.twould occur when
people met along the trails.

- Navajo Mountain...near the Colorado River there sag.
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Creation Places

Sometimes places are special because of import@mtsethat took place there. These
places are defined in stories, but often no tratgeto the casual observer as to the importance
of the place. These places are often geologicajemgraphic features that western science
classifies as naturally occurring. Often westelierste assumes that a creation place is a specific
locale. While specific places reflect events that gart of Creation, the effects of the event are
often far flung, and therefore connected to a walege of places, making a sacred landscape.
For Southern Paiute people, these features reprgdssical manifestations of supernatural
events, and proof that there are greater forceggk in the world. Some of the places are tied
directly to the act of creation and the makinghongs that exist in the world.

- Near where you were created and where you leave too

- Our stories tell us about being brought across bgyde and that Ocean
Grandmother bringing sand and Coyote bringing itr auay...and how we were
dropped off over by the Kaibab Mountain.

- Mt. Charleston [in the Spring Mountains]...the twstsrs heard the Salt Songs there.

- That's where the story comes in...the sack of oldplpeohe dropped the sack,
brought down here, south, east, west....propped tigim in the middle before we
scattered all over everywhere. That's why we spdéfierent languages...there’s
different stories on that too.

- This area is near the place we were created batritit time to tell creation stories,
only in winter when snow is on ground.

- Our Creation place is near Deer Creek along thedZadtio River.

- The river from Lee’s Ferry down to past the confice of the Little Colorado River.
5.3.3 Physical Connections

Puha and Water

While puhaand the paths it follows indicate a spiritual coetren to the land, it is
included in physical connections because it igmiately tied to the land, and it has a special
relationship with water. Water is a life giving éerthat both falls from the heavens and springs
from the land. It is imbued with power from its@in places, which it carries as it moves through
the courses that carry it. Puha moves in much #mesway, coming from the earth and
spreading along natural courses. In a way, watamgetaphor for Puha, and the element is often
inseparable from the power. Puha is not an abst@uatept for Southern Paiute people; it is a
physical reality. For these reasons, the concepbuafer and the element of water are discussed
in one section inside of this chapter's analytit@mework. What follows are quotes that
illustrate this relationship between power and watethey flow across the landscape.
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- (Arizona Strip is connected t@)eer Creek, Kanab Creek and probably other
areas.

- Through the river, water connects the places.

- Colorado River connects all places.

- Jacob’s pool and Buffalo Spring are places conre:theough water.

- Water connection places like Kanab Creek, Lee’'sys@nd South Canyon.

- The lava stopping the river and forming a dam makénals move in while that
water was high and people lived here because oivtter.

- The Paiutes called the Colorado River the blood wEithe Earth.

- Because water sources attract a lot of people theeevillages all along the river.

Places We Lived

Known occupation sites are easy to connect witimgiypeoples from a western science
point-of-view. Euro-Americans construct their lacages with assortments of places that famous
people have been in the past, and places thatl soeraory designates as important to remember
because of the events that have occurred ther¢gh&auPaiute people also choose to remember
people of the past, not for the deeds they havee,dbut rather as relatives of people in the
present. Habitation sites are respected and horeseal vital connection to the past. Because
living people may not know what powerful things @methese sites, they are left undisturbed.
There is also a fear of disturbing and possiblyesing the dead, who can cause sickness.

These places are permanent reminders to conteny@®oathern Paiute people of those
people who maintained the relationship with thellaefore their time. The quotes below reflect
Southern Paiute people’s sense of history in lat places they lived in the past.

- (Are there villages connected?gah...we’re connected to thisrizona Strip and the
Grand Canyon).

- Villages here and villages there...villages down evatla. Peoples migrated their
homes like they are now. Some lived in caves; dime in wiki-ups; some of them
married into different tribes. People from the Gdaganyon married...they came
from the Grand Canyon area marrying into the Paiatéong time ago that's what
they did...bringing their songs up this way, bringithgir learning, their religious
teachings to each other and they still do from tag.

- There were villages all across the Arizona Strip.
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- Farmed and hunted in the village area, also gathgrigambling, ceremonies,
political meetings.

- Kaibab Mountain traditional area to hunt, live apday.

- Indian people would celebrate in this area with Hymai and Hualapai who live on
the other side of the ferry.

- Political meetings held about war.

- Intermarriage between tribes, feasting togethethim area.

- Indian villages down in the canyon, all over evdmgve.

- In this area the canyon hid the Paiute people wihenUS government settled Indian

lands. This is one of the major places for protagtthem. This is why the Paiute
people were able to survive this long.

Indian villages down in the canyon, all over evdngve
Places We Visited for Hunting/Gathering/Farming

Places that the Southern Paiute people went teegalants, hunt, or farm are revered
because of the relationship that Indian people mash in order to perform these activities
effectively. These places are deemed importantusecaf the resources available from them and
the power therein. Southern Paiutes care deeplylémts, and will often look at the health of the
plants to determine the condition of an area. Tinatep we received concerning these kinds of
resources reflect the feelings that people havelamts and animals, as well as what they were
used for. Stoffle and Dobyns (1983) wrote about rélationship that Southern Paiute people
maintained with their plants, and the kinds thelyicated for food. Many of these plants are not
commonly viewed as cultivars by non-Indian peoplid are therefore not seen as important in
land management decisions.

These relationships carry over to animals that wereted as well. Southern Paiute
people maintain relationships with animals thaythee. If these relationships are not honored,
the animals can go away. Sometimes the relationshipnger is extractive, but the animal must
still be treated with respect. The quotes belovectthe relationships that people maintain today
with hunting and gathering places.

- We're connected to this place; | don’'t know howageés fits in. ThigToroweap
Overlook)is where they came to gather yante, you know agewere’s lots of stuff
they came here for, they camped around here. Whendame down here to gather
yante, they made quilts out of yucca and hang tbeen the edge here. They gather
that stuff. We have a connection hereveay strong connection with this part of the
country and the river. They probably had socialhgaings like that...socializing. You
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know that yante was probably one of their favoidteds...sweet plant, so | think they
had a lot of social contact when they were gathgeend harvesting that.

- They went to certain areas where certain plantsagro
- | think they farmed where they had water.

- They probably migrated her@Diamond Butte)when peoples got sick, they had
medicine here to use.

- Went to the mountains for plants in different areas
- San Francisco Peaks and Mount Trumbull to gathants.

- You used to tell by their congsine nut treesya know if it's green or anything else
like that...that's how we used to go out there toakam Valley...l gotta nhame all
those other valleys on the Nevada side. We go gfrdliere summer time and see if
they got pine cones done there.

- Jackass Canyon...trails for fishing for Paiutes.
Places We Travel to for Minerals

Minerals are used ceremonially and in healing prastamong the Southern Paiute
people. The western conception of mineral resourglgss on the idea that minerals have a cash
value, but this is not necessarily the case foramgeople. Minerals contain power which is
useful to people. Yellow and red ochre are usemhage paint for ceremony. Obsidian is used
not only for the manufacture of tools, but alsoused as an offering at sacred sites. It is
important to note that mineral sites are connetdaather resources in the area.

- The red ompi cave in the Grand Canyon.

- Across from Hualapai on our side, there was red galiow paint. They were used
for warding off spirits. It was also used on thedpoand face and forehead for
funerals to ward off bad dreams.

- Red ompi...a spot on the Colorado River.
Trails

In the previous discussion of song trails, theig@t and social memory aspects of non-
physical trails were discussed. Physical trailsttus other hand are important because of what
lies along them and where they go. The trails madéndian people are still evident, as some
became roads in the historic period. The trailsvedid one to travel to sacred places, food-
gathering sites, and to visit other Indian peopleey represent the richness of Southern Paiute
life as a transhumant people, as travelers ratfaer tanderers as other accounts have asserted.
Additionally, trails are associated with puha, amd makes them sacred (Miller 1983).
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The trails discussed in the following quotes rdflacmultitude of uses. Trails were
traveled for social and sustenance purposes. S Wwere used for socialization, marriage,
and seeking out people who could help with problemstual. Other trails were used for going
to places to gather the things one needed in eagryife. These were trails within local
territories that were probably only known to theple who lived there. They include trails to
vision questing sites, medicine caves, springstihgrareas, places for medicine and food plants,
and summer camps. All are important in that poweves along these trails, and that is why the
Indian people used them.

- Most of the trails that you find are Indian trail§hat trail down to the water
probably one of those. Crossing down there...remerttets where that Paiute
medicine man would cross there to that MedicinekRdmlcan’s Anvil) there in the
river and go across.

- Old Spanish Trail is old Indian trail.

- If you follow the Little Colorado down to San Fraseo Peaks, Kaibab to Marble
Canyon, over Kaibab Mountains.

- They used the trail for trading, moving with thasen, animals and plants changed.

- Kanab Creek was one of our entrances to the CaayponSouth Canyon, and there’s
a trail at Deer Creek that came from Shivwits Kdiba

- The whole North Rim was used for travel long befohée people.

- Paiutes moved around a lot, the people probablytedsplaces like Kaibab and
traveled to the canyon and special sites like piaegathering.

- Paria Canyon...people would follow the canyon to here
- My Grandfather helped Powell with his first crogsiof the Colorado River.

- Paiutes would come down to the Colorado River totldeer, beavers chipmunks,
bobcats, porcupine back in the ‘60s and before.

- Lots of elderly traveled across House Rock Valley.

5.4 Piecing the Landscape Puzzle:
Future Landscape Analysis in the Arizona Strip

A few years ago the UofA team wrote an essay edtitPiecing the Puzzle” (Dewey-
Hefley, et al. 1998) which suggested that cultlaaldscapes are not readily understood since
eliciting the patterns and meanings of landscapeslly requires many interviews conducted at
various locations over several years. Landscap@sotde discussed in the absence of this place
knowledge, and such knowledge cannot be obtainddavhandful of site visits and interviews.
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Places also are networked through various conmestihich create synergistic relationships
that increase the complexity and difficulty of uretanding cultural landscapes.

Southern Paiute cultural landscapes within, throughand connected to the Arizona
Strip are now in the beginning stages of being tiled and understood. Because these
landscapes are comprised of networked placesg#idential to develop a list of key places, and
conduct interviews at these places that includeudisions of multi-faceted place connections
and networks. When these discussions are combirtbdive BARA team’s knowledge of place
logic derived from other studies with Numic peofté Southern Paiute Consortium. 1995a: ;
Stoffle et al. 1997b; Stoffle et al. 1994; Stoféleal. 1990a; Stoffle et al. 2000d; Stoffle et al.
2000e), a tentative description of the landscapebeaderived.

5.5 Local Landscapes Involving the Mount Trumbull Region

There are spatially large landscapes that invbivedreds of places and are connected by
an extensive network of spiritual and physicallétaihere are also local landscapes that are
composed of a small number of places connected bewa trails. The following is a
reconstruction of two local ceremonial landscapmasnél near Mount Trumbull in the south-
central portion of the Arizona Strip. This reconostion is based on place and landscape
interpretations made by elders who participatedhia study and the interpretations of many
other Indian people over the last thirty years. m8oof the places involved in these two
landscapes have cultural meaning and ceremonigs inlother landscapes creating what can be
best be described as an overlapping mosaic of chdatedscapes. Therefore it is always
important to think of places in terms of multiplgltaral meanings both for the same people and
for others.

Mount Trumbull is connected to two local landscaféw first is a ceremonial landscape
that focuses on a pilgrimage to Toroweap Overlaoid(Vulcan’'s Throne) at the North Rim of
the Grand Canyon. The second local landscape agillount Trumbull as a power spot on a
pilgrimage to a ceremonial landscape at Vulcan’silAat the bottom of the Grand Canyon. Both
local landscapes involve trails along the pilgrimaghich lead in Mount Trumbull, followed by
a visitation at Nixon Spring. One landscape, andhgyes both given the spiritual needs of the
pilgrims, involve purification, acquiring puha (seeapter two), and puhapah (power water) at

Little Spring. It seem likely, given what we knowthis time, that the two landscapes may have
been interactive inasmuch as they fundamentallglooe where past lava flows from the North
Rim have filled the Colorado River from top to loott forming a massive upstream lake.
Evidence of former lava flows exist in abundancéhat Vulcan’s Anvil, Vulcan’s Throne, and
Lava Falls area (See Figure 5.6).

5.5.1 Toroweap Local Landscape
This landscape contains six pieces, and they argdis into the Mount Trumbull area

(2) Nixon Springs, (3) Little Springs, (4) Nampawe45) trail to the North Rim, (6) and the
edge of the North Rim above Lava Falls. For Southeaiute people who would seek visions,
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spirit helpers, or medical cures, each of thesegsldhas a unique function. In addition, each
place is sequentially linked creating a ceremolaiatiscape that is integrated in terms of time,
function, and space.

Figure 5.6 Remotely Sensed Image of the Mount TulirRlegion

For this landscape, the UofA team added for camaitbn the hypothesis that Southern
Paiutes might not have been the only people usiisgarea. It is very possible that other Indian
groups like the Hopi, Havasupai and Hualapai haezluhe Mount Trumbull area for ceremony.
It is well documented that the Hualapai frequerttigveled across the Grand Canyon to
participate in joint ceremonies with Southern Raipéople (Stoffle, et al. 2000b). There are a
total of twenty-three traditionally used trails @ss the Colorado River where it passes through
the Grand Canyon making access possible (Stofffl®1Based in part on his work with Dan
Bulletts, Stoffle (1982: 124), wrote that “Trailed Indian people together affording a regular
exchange of goods, services, innovations, newsriagar partners, and occasionally warring
parties. It is no wonder, then, that trails ancwfthe people who used them became culturally
significant.”

Traveling to Mount Trumbull--Nixon Springs
Ceremonies are conducted at places with high coratems of puha and thus it would be too

dangerous for people who were not religious spistsato stay for long periods at ceremonial
places. Therefore people who use a ceremonialnavst have had to travel to it from safe home
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bases. Southern Paiutes would have come from based agricultural villages located away
from ceremonial places elsewhere, like those lataterth of Mount Trumbull in the Kanab
Creek area, the Virgin River area near presentZilay National Park and the Santa Clara River
area (Fowler and Fowler 1971; Kelly 1971; Stoffiek 1997a).

Nixpn Spring-
Uinkaret
Pueblo

Toreweap Overloole

Toroweap Valley

Figure 5.7 Toroweap Local Landscape

People traveling to the Mount Trumbull area woudtvdr used the major trails leading to
this portion of the Arizona Strip. Many of the teahave since been given Anglo names as a
result of the frequency with which Euro-Americangveled these trails during the exploration
and expansion periods. These old Indian trailsacubss large portions of the Arizona Strip and
into Utah and Nevada. The Mormon Temple Trail, lfemeymoon Trail, and the path used by
Escalante and Dominguez were originally Indianigrdihese were the kinds of trails that would
have been taken by people en route to the Trunaloedl for ceremony in the Nixon Spring area.
Nixon Spring is located on the southwestern flahikount Trumbull. There is archaeological
evidence found near by at Uinkaret Pueblo that showian people used this area.

When people traveled to the Mount Trumbull areacremonies, it was not uncommon
that their families came too. The families would/éatayed in the Nixon Spring area while the
others went on their pilgrimage. It would have bdea dangerous for family members to
accompany the pilgrims to the ceremonial placegsé&puha places were only visited by types
of people who have certain amounts of puha andolegdn a long series of preparations prior to
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arriving in the Mount Trumbull area. The people wkmained at Nixon Spring carried on with
daily activities while the pilgrims were away. Depéng on the time of year, the families would
have gathered different kinds of plants, like tHesdf sumac, cedar, or pine nuts. Family
members could also take this opportunity to huimats like deer, rabbits, elk, or antelope.

Stopping at Little Springs Lava Flow

As the pilgrims left the Nixon camp they traveledLittle Springs Lava Flow (for more
information see Chapter 4), which is approximatelyr miles away from the Nixon Spring
Support Camp. Little Springs Lava Flow is a recbasaltic lava flow southwest of Mount
Trumbull, which has its own spring found at thethern edge of the flow. Pilgrims would have
interacted with the lava flow spring to cleanse gmulify themselves for their journey. The
hornitos located throughout the lava flow would édeen ideal places for sweat lodges and the
lava rocks are well suited for holding heat. Whitheey prepared, they sang songs and said
prayers to the lava flow, the mountains, the watteg, plants, and animals. They would have
asked for a safe journey to the North Rim and bé&wkthe protection of their families and for
the safety of the environment around them. Wates wabably taken from the spring and
brought with them to Nampaweap and the North Rilms puhapah would have been used in
ceremony and left as an offering.

Prayers at Nampaweap

From Little Springs, the pilgrims would travel rdug three miles to Nampaweap.
Nampaweap is a small basaltic canyon that constticd obvious trail to the North Rim. The
upper portion of the canyon has a series of peskiagock shelter, and a spring, thus it has high
concentrations of puha (see Chapter 4). When peaphe to Nampaweap, they would have had
to interact with it as yet another place where peg@pepared themselves for their arrival at the
North Rim. People would have first offered the plaaater brought from Little Springs, and then
they would have to explain the purpose of why thye at this place and seek the puha they
would need to continue to the North Rim area. Tihalscanyon may provide a song to be sent
to the big canyon and used during the ceremony.tidddlly, more water would be collected
from the spring found above the rock art panelsclwivould have served both as an offering
and for physical needs at the vision quest supgzorip.

Vision Questing on the North Rim

Following prayers at Nampaweap, people would hesesd towards Toroweap Valley and
then south towards the North Rim of the Grand Canyovering a distance of twelve miles.
While traveling down the valley, the pilgrims woutntinue to pray and interact with the
landscape. They would have to announce to the caagd the mountains why they were there,
and they would ask for permission to enter the.aféa people would have been given a sign,
like an eagle flying by that would have signaleelytihad permission to enter the area.

Upon reaching the North Rim and receiving permisgbd enter, the vision seeker could
have gone to two locations to obtain their visidfulcan’s Throne and Toroweap Overlook.
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From these locations there are impressive viewh®fiGrand Canyon, the Colorado River and
places located along the South Rim.

Vulcan’s Throne is a basaltic cinder cone locabedthe North Rim near Toroweap
Overlook. This old volcano, which erupted on fieparate occasions, is a feature in the volcanic
system that is responsible for filling the Granch@an with lava twelve times during the last 1.2
million years. The lava flows created a series amd in the Grand Canyon which were
responsible for creating a series of lakes in #igyon that extended to the head of today’s Lake
Powell. The Vulcan’s Throne flow was approximatelght to ten miles long. The flows from
Vulcan’s Throne are some of the oldest and larges¢erms of volume in the Grand Canyon
(Hamblin 1989: 190-192).

From the southern edge of the volcano one can &dlava Falls and Vulcan’s Anvil.
As discussed in Chapter Four, volcanoes are umtpmes where puha from inside the Earth is
brought to the surface; therefore people would tsgpped at this spot to interact with it. They
would have prayed to the mountain and explainenl thepose for being in the area. Also, they
could have brought puhapah, plants, and stonesisoptace to leave as an offering to the
mountain.

At Toroweap Overlook, people have a clear view afcdn’s Anvil and Lava Falls, two
important powerful ceremonial features located inmitthe Grand Canyon (see next local
landscape description). It is important to not fhoroweap Overlook is the only place where a
person can look from the upper rim of the Grandy@andirectly down at the Colorado River.
This allows the pilgrim to have a clear view of fh@werful places below. The person would be
able to talk directly to the Colorado River andwdifaom its puha. The pilgrim would seek some
type of puha from the place, such as a vision, son@ spirit helper. The person could seek
more puha to confront new problems facing him argeople. Perhaps the pilgrim is preparing
himself to go into the canyon for ceremony at LEads.

A small camp would be set up to serve as supporthi® vision seeker. This location
would be near to where the vision seeking wouldugdout would be sufficiently removed from
the location to give the vision seeker privacytleiis known about vision quest support people
except they had two roles: (1) to advise the seeakdrto help interpret what was happening and
(2) to assure that the vision seeker did not becoareatose. The vision was sought over a
period of two to three days. When the vision wekieved or at such time that the support
person suggested the time to leave had come, tbeydweave the North Rim area and make
their way back to their villages. They would stapNempaweap and Little Springs to say exit
prayers in order to thank the spirits for protegtthem during their pilgrimage and providing
enough puha to withstand the intensity of the visjoiest. It was very likely that the returning
pilgrims collected puhapah from Little Springs tinly back to their communities. The puhapah
would have been used in curing and blessing cer@son

5.5.2 Vulcan’s Anvil Local Landscape

The second local landscape connects places ondhé Rim with an area centered on
Lava Falls located along the Colorado River disedielow Vulcan's Throne. During this

187



Arizona Strip Landscape and Place Names studytfé team focused on locations on the
North Rim of the Grand Canyon and Arizona Stripywhwer, it is now important to discuss the
relationships between places in the Arizona Stnigh lhose within the Grand Canyon. These are
connections commonly made by elders during theohiazStrip landscape interviews.

Nixon Spring/
Uinkaret Pueblo

Warm Mineral Spring

Figure 5.8 Vulcan’s Anvil Local Landscape

Information for the places located within the Gradnyon derived from a series of
Colorado River study trips involving Southern Pai@iders. Each trip indicated the complex
cultural sensitivity of the entire Colorado Rivergdor through the Grand Canyon. Especially
important are the interconnected places found atans Anvil and Lava Falls. For full
information see the three technical reports ofifigd (Stoffle, et al. 1995a; Stoffle, et al. 1994,
Stoffle, et al. 1995d). Elder observations fromsthetudies led to our first published cultural
landscape essay (Stoffle, et al. 1997b).

The Colorado River as it passes through the Graady@h is a spatially bounded
ecosystem that is viewed by Southern Paiutes adtarally special landscape comprised of
many culturally important and interconnected placBse Grand Canyon has always (since
Creation) played a critical role in the lives ofuitern Paiutes. The canyon and the Colorado
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River define the boundary of four Southern Paiw@apolitical districts - Shivwits/Santa Clara,
Uinkaret, Kaibab, and the San Juan.

A network of more than twenty-three trails perndtteee movement across the Grand
Canyon and the Colorado River. This allowed Paittesave access to many things within the
canyon, such as farming, hunting, trade, and cemgmath the Hopis, Havasupai, and Hualapai.
This section focuses on a particular local landscapolving places on the North Rim and a
series of locations found within the Grand Cany®his landscape is associated with Paiute
doctoring, ceremony, and acquisition of spirit leep This landscape is linked to ceremonies
discussed in the previous local landscape. ThiglSkeape involves steps in preparation for
ceremonies at Vulcan's Anvil near Lava Falls. ValsaAnvil is a powerful doctoring area,
which would require long periods of preparation aedemony before a person or persons could
enter this area.

This pilgrimage landscape involves at least the MoLrumbull area discussed in the
previous landscape. The Vulcan’s Anvil pilgrimsvehto the North Rim, perform ceremonies
along the way, and used Nixon Spring as their bzmap. The places involved with this
landscape are (1) preparation at the pilgrims’ haneas, (2) Mount Trumbull-Nixon Spring, (3)
trail into the Grand Canyon at Whitmore Wash, afid\(ulcan’s Anvil-Lava Falls Ceremonial
Complex including a water baby place, a warm mingpang, a paint source wall, a ceremonial
rock shelter, and Vulcan’s Anvil.

Vulcan’s Anvil Pilgrimage--Traveling to the North Rn

It is possible and logical that given the impor&armf the Vulcan's Anvil area, people
would have begun to ready themselves by first takinpilgrimage to the Toroweap overlook
discussed previously. Upon returning home from this, people would have begun another
series of preparations, which included more prage purification through songs and sweats.
Once the pilgrims received a sign, whether it walkeam, an appearance of a certain type of
animal or some other part of the landscape siggdtiam, they would proceed back to the North
Rim for the second portion of their pilgrimage.

As people left their villages and began to maker thvay towards the North Rim area,
they followed the major trail system that crosses Arizona Strip. As mentioned earlier, many
of the major Anglo-named trails were once well-al@d Indian trails. Given the great distances
people would have traveled to access these plagesjecessary that the pilgrims would have a
place to stay before they proceed with their jourrghey would have returned to the Mount
Trumbull area and stayed at Nixon Spring. The campld have served a similar purpose as it
did during the previous pilgrimage, with the famdistaying at the camp and performing daily
activities while the pilgrims headed towards theai@r Canyon. Along their way, the pilgrims
would have sung songs and said prayers to enssafegourney and protection for them, their
families, and the environment around them.

Trail into the Grand Canyon
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From Mount Trumbull pilgrims would have proceededwWhitmore Wash. This area is
the location of one of the major foot trails inttetGrand Canyon. This trail leads directly to
Whitmore Rapids and a rock shelter along the CdrRiver. This shallow rock shelter is
located about thirty meters above the river. Onwlls are hundreds of red and white
pictographs, including some identified as beingast pf the Ghost Dance ceremony. At one
point the shelter contained a large amount of darcanimal bone, cordage, corncobs, and
matting. The archaeological evidence shows thatpilggims stopped at this location to say
prayers before continuing their travels either udawvn the Canyon (Stoffle et al. 1994: 165).

Vulcan’s Anvil-Lava Falls Complex

The Vulcan’s Anvil-Lava Falls complex was also wmoas a powerful doctoring site. A
well-known Southern Paiute religious leader wa®eaissed with this area. Eventually he moved
across the Colorado River and married two Hualamanen, and because of this he became one
of their primary medicine persons. As such, he becan important figure in Hualapai history
and a lesson in the meaning of cultural differenodhe Grand Canyon region.

This area is part of the ceremonial landscapedbiabects the North Rim to places in the
Canyon. The Vulcan’s Anvil-Lava Falls Complex isygmosed of locations that are connected to
ceremonies performed at Vulcan’s Anvil. Once pittgi descended into the canyon, they
proceeded up river stopping at a series of placgwdpare themselves for going to Vulcan’s
Anvil.

Water Baby Peckings

At a place immediately down river from Lava Falie tpilgrims would stop to interact

with three rock peckings below Lava Falls. Thesekings were placed on a large boulder in a
small cave located just below Lava Falls. Theseipgs probably occur at a place where the
trail crosses the river. The peckings were intdgates indicating the presence of water babies.
People came to this location to say prayers ofdhiction and to request protection while
crossing the river. It is possible that some gmtileaders came to this spot to receive a water
baby as a spirit helper (Stoffle, et al. 2002). piigrims drew upon the puha from the peckings
to continue their journey to the Anvil and in retuhey left offerings of tobacco or puhapah for
the water spirits represented by the peckings.

Warm Mineral Spring

From the cave with the peckings, the pilgrim swanfi@ated directly across the river to
the warm mineral spring. It was likely that the maaind heavily mineralized water of this spring
was not used for drinking, but was used insteagbfayers and purification. Water was collected
at the spring and brought to a ceremonial rockteshathere the pilgrims would have used it as
an offering.
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Yellow Paint Source Wall

From the spring, pilgrims traveled to a deposityeflow ochre. The yellow ochre
deposits in this wall were formed as magma flowedtghe wall, which was made of non-
volcanic materials some of which became ochre duthé intense heat and pressure. Yellow
ochre like red ochre is a powerful element assediatith ceremony. The yellow ochre wall is
covered in red ochre blessing smudges. The yelldweowas used in medicine and ceremony
conducted at Vulcan’s Anvil. To be used in ceremtirgypigment had to be mixed with water to
make the yellow paint. In order to collect the pegy the pilgrims would have left water from
the spring as an offering as they collected thenpigt. Once the pigment was gathered, the
pilgrims ventured to a nearby ceremonial rock ghnelt

Preparation Rock shelter

At the ceremonial rock shelter, which is locateckdily above the yellow paint wall and
Lava Falls, the people continued their preparatfonseremonies at Vulcan’s Anvil. The rock
shelter contains paint figures made in part from yellow paint. Inside the rock shelter the
pilgrims would have prayed and prepared themselilesy used the water brought in from the
mineral spring. After prayers the pilgrims wouldveavaited for a signal to proceed with their
journey. It is possible that people could have iramksongs during this period to take with them
to Vulcan’s Anvil. According to Southern Paiute gpimology, rock shelters are powerful places
that people visit to acquire puha and songs. Oheepilgrims received puha from the rock
shelter and the appropriate signal, they couldicoatto Vulcan’s Anvil. The pilgrim’s support
person would remain on shore—perhaps in the roekeskduring the pilgrim’s time on Vulcan’s
Anvil.

Vulcan's Anvil

In order to reach Vulcan’s Anvil, the pilgrims (landing patients if doctoring was the
purpose of the pilgrimage) would have to swim te ttenter of the Colorado River where
Vulcan’s Anvil occurs as a large volcanic plug lomat. Here Vulcan’s Anvil is surrounded by a
calm and very deep portion of the Colorado Rivesated in part as the backwater of materials
that constitute Lava Falls. Vulcan’s Anvil is thaly rock of its kind along the entire Grand
Canyon Corridor. Vulcan’'s Anvil can best be desetiifas a power rock in a power place making
it a very special destination fpuha’gants(medicine men).

When the pilgrim(s) reach Vulcan’s Anvil, they ma$itnb from the water up its vertical
slick sides to the wide flat top. On top, a per¢@d a view of the Grand Canyon and the
Colorado River up- and downstream. Looking up, fiiigrim would view the vertical canyon
face containing evidence of a dozen previous vatcdams and hundreds of separate lava flows.
Here people could draw from the power of the rdblk, river, the canyon and the presence of
volcanoes.

After a period (up to three days if vision questimgs involved), the pilgrim would leave

the top of Vulcan’s Anvil, swim to the south shospend time in the ceremony rock shelter,
cleanse themselves in the warm mineral spring &uhlthe journey back to Mount Trumbull.
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Pilgrims return to the places they visited on tlhpto Vulcan’s Anvil for exit prayers and

expressions of gratitude for safety. Puhapah wésated by the pilgrims at the base of Lava
Falls and the mineral spring to bring back to thaltages to be used in curing or other
ceremonies. The yellow pigment seems to have bged primarily at this locale, although there
is evidence of its use in ceremonial sites in KaGedek.

5.6 The Future of Local Landscapes

This is the point in the chapter where we wouldmally provide a summary of what we
have found. While some generalizations are possib&re is still so much to understand. The
study has provided the opportunity to visit a wiggiety of places and to understand in a few
cases how these are spatial, temporally, and fumaity integrated into cultural landscapes. Still
many places have not been visited and many locastzapes have not been identified. Local
landscapes tend to be connected to other landscepating larger interconnected set of places.
At this time, no very large landscapes have beemtified, thus the more ultimate cultural
meanings of place and landscape are missing frenatlalysis. We know there are trails to the
afterlife that pass through Yanawant. There musthaeen other areas for seeking rites of
passage for male and female youths. A variety ¢firahand heavily managed gathering and
hunting areas exist. These are expected to haveussal in transhumant fashion with variations
in the annual pattern occurring due to shift inlmelie and changes in the distributions of the
resources. Finally, there are systems of irrigasggticulture with associated permanent
settlements that are only beginning to be undedstoo

The land management agencies (BLM, NPS, USFS, BieR)e and need to understand
the human cultural resources that exist within theundaries of their management
responsibilities. All of these agencies have dgwetbor will soon develop mandates to move the
identification, assessment of significance, and agement recommendations of cultural
resources to the landscape scale. The BLM, for pl@amhas its National Landscape
Conservation System, which is a component of itegeéoative Management Protection Areas
(http://www.blm.gov/nlcs/cmpa); see also (http:/Mnlm.gov/nlcs/cmpa/). To qualify for
incorporation into BLM's National Landscape Cons¢inn System (NLCS), a specific acreage
of land must be congressionally designated or éeesially established through the Antiquities
Act. The enabling language must have a clear natmd@/or heritage conservation goal(s). To
date, all units also have a mandated scientifie&iesh component. The NLCS came about with
the establishment of Escalante/Grand Staircase R Grand Canyon/Parashant NM. Given
BLM’s AZ Strip's location between the two monumeaisl the findings of this study, the BLM
has strong arguments to justify full-blown studagscultural landscapes, tribal interpretations,
and cooperative management consultations as a d&iondior one or more NLCS nominations
in the Arizona Strip.
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Appendix A:

Forms Used in the Arizona Strip Study

This Appendix contains the Site, Rock Art, and Lsoape Survey Instruments used by
ethnographers of the Bureau of Applied Researd&nthropology at the University of Arizona
over the course of this study. These instrumeane bbeen developed over the years with the
assistance of Indian people as a means of leaafiagt the meanings attributed to places,
activities, ethnohistory, material culture, andterdl landscapes. A full rendition of each of
these forms starts on the next page.
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Ethnographer

NATIVE AMERICAN ETHNOGRAPHIC RESOURCES
ARIZONA STRIP SITE FORM
University of Arizona Indian Note Form
**NOTE: You must record a response for every gimstasked in order for data to be correctly codé&d**

Interview Number:

1.

2.

Date:

Respondent’s Name:

Tribe/Organization:

Gender: Male Female

Date of Birth: [

Place of Birth (Town, Reservation):

Study Area Site Number (ethnographer fill this in):

3a. Ethnic Group:

5a. Age

6a. U.S. State of Birth

What is the name of this place in English?

8a. What is the name of this place in your reakanguage?

Please describe the geography of this area or atsméich stand out.
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10. Would Indian people have used this area? 1=YE3=NO 8=DontKnow 9= No Response

10a (IF YES) Why or for what purpose would Indian pephave used this area?

1= [permanent]LIVING 2= HUNTING 3= [seast§@AMPING 4= CEREMONY/POWER 5= GATHERINGJOD

6= OTHER 8= Don’'t Know 9= No Response

10b. Comments on 10a:

11. Is this place part of a group of connected plateth(s place connected to others?) 1=YE@=NO 8= Don’'t Know
9= No Response

11a.(IF YES) What kinds of other places might thisgaldoe connected with and where are they? 1= Gornhgiven 8= DK

9= NR

11b. (IF COMMENT GIVEN) How is this place connectedthe others you mentioned? 1= Comment giverr= DR 9=NR

11bb. (IF ANSWERED 1 TO 11b) Comments given:
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PLACE FEATURES (Explain you will now begin askingquestions about the physical features of the place)

Which, if any, of the following features is an inmpant part of why this place is significant to ladipeople?

Feature Type 1=YES 2=NO List and Describe eaekifip feature, like Waterfall, Mormon Tea Plant,
Mt. Sheep
12a. Source for Water 12aa.
12b. Source for Plants 12bb.
12c. Source for Animals 12cc.
12d. Evidence of Previous 12dd.
Indian Use
e.g.- rock rings, historic
structures, rock art
12e. Geological Features 12ee.
e.g.- mountain, spring, cave,
canyon, landmarks

FOR EACH FEATURE PLEASE FILL OUT APPROPRIATE FEATUR E PAGE
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FEATURE TYPE A: WATER SOURCE (List specific featuirom table on page 3)

13. Would Indian people have used this __ (Name thaeifept ? 1=YES 2=NO 8= Don’t Know 9= No Response

14.  (IF YES) Why or for what purpose would Indian pkopave used this ___Feature(s) __ ?

1= FOOD/DRINK 2= MEDICINE 3= CEREMONY 4= OTHER 8= Don't Know 9= No Response

14a. Comments:

15. How would you evaluate the condition ofthe _ Eezs) ? 1=EXCELLENT 2=GOOD 3=IRA 4=POOR

9=No Response

16. Is there anything affecting the condition of thé-eature(s) _? 1=YES 2=NO 8=D#&mbow 9= No Response

16a. (IF YES) What in your opinion, is affecting thenchition of ?
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FEATURE TYPE B: PLANT SOURCE (List features fronioka on page 3)

17. Would Indian people have used the plants at thiscodar site? 1=YES 2=NO 8= DoKhiow 9= No Response

18. (IF YES), Why or for what purpose would Indian pkopave used these plants?

1=FOOD 2=MEDICINE 3= CEREMONY 4=AKING THINGS 8=Don't Know 9= No Response

18a.Comments (if given):

19. How would you evaluate the condition of these @ant 1= EXCELLENT 2=GOOD 3=FAIR4=POOR 9=No

Response

20. Is there anything affecting the condition of thptants? 1=YES 2=NO 8= Don’'t Know 9= No Response

20a. (IFYES) What in your opinion, is affecting the cliton of the plants?
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FEATURE TYPE C: ANIMAL SOURCE (List features froralile on page 3)

21. Would Indian people have used the animals attaise 1=YES 2=NO 8= Don’t Know9= No Response

22. Why or for what purpose would Indian people havedube animals in this site?

1= FOOD 2= MEDICINE 3= CEREMONY 44 OTHING 5=TOOLS 6= OTHER 8=Don'nkw 9= No
Response

22a Comments:

23. How would you evaluate the condition of these amg/habitat? 1= EXCELLENT 2=GOOD BAIR 4=POOR

9= No Response

24. Is there anything affecting the condition of thénaads/habitat? 1=YES 2=NO 8=Ddfftow 9= No Response

24a. (IF YES) What in your opinion, is affecting thenzhition of the animals/habitat?

225



FEATURE TYPE D: EVIDENCE OF PREVIOUS OCCUPATION QFSE (Specifically)

25. Would Indian people have used this site and/ofaats? 1=YES 2=NO 8= Don’'t Know 9= No Response

26. Why or for what purpose would Indian people hasedithis site and/or artifacts?

1=LIVING 2=HUNTING 3=GATHERING 4€AMPING 5=CEREMONY/POWER 6= OTHER 8= Don't

Know 9= No Response

26a. Comments:

27. How would you evaluate the condition of this 8ite 1= EXCELLENT 2=GOOD 3=FAIR 4=POOR 9=No

Response

28. Is there anything affecting the condition of thie? 1=YES 2=NO 8= Don’'t Know 9= No Response

28a. (IF YES) What in your opinion, is affecting thendition of this site?
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FEATURE TYPE E: GEOLOGIC FEATURES (specifically )

29. Would Indian people have visited or used thigeature) ? 1=YES 2=NO 8=Ddfribw 9= No Response
30. Why or for what purpose would Indian people hased this __ (Feature) _ ?

1= SEEK KNOWLEDGE/POWER 2= COMMUNICATE WITH HER INDIANS 3= CEREMONY 4=
COMMUNICATE WITH SPIRITUAL BEINGS 5= TEACHINGDTHER INDIANS 6= TERRITORIAL MARKER 7=
OTHER  8=Don’'t Know 9= No Response

30a. Comments:

31. How would you evaluate the condition of the _dttee) ? 1=EXCELLENT 2=GOOD 3=FRAl 4=POOR 9=

NR

32. Isthere anything affecting the condition af th (Feature)  ? 1=YES 2=NO 8='Ddnow 9= No Response

32a (IF YES) What in your opinion, is affecting tbhendition of __ (Feature) _?
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MANAGEMENT AND ACCESS RECOMMENDATIONS

33. How would you evaluate the condition of this place?l= EXCELLENT 2=GOOD 3=FAIR =#00R 9= No Response
34. Is there anything affecting the condition of thiage? 1=YES 2=NO 8= Don’t Know 9= No Response

34a. (IF YES) What in your opinion is affecting the clition of this place?

Above you identified specific features at this siéhat would be your recommendation for protecgagh specific feature?

35. Water Source:

36. Plant Source:

37. Animal Source:

38. Traditional Use Feature:

39. Geological Feature:

40. What would be your recommendation for protectimg place?
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41. Do you think Indian people would want to have asdeshis place? 1=YES 2=NO 8=D#&mow 9= No Response

41a.(IF YES) Why would Indian people want to comehstplace?

42. Are there any special conditions that must be welfdian people to use this place? 1= YER=NO 8= Don’'t Know
9= No Response

42a.(IF YES) What special conditions are needed fdidn people who want to come to this place?

Comments:
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NATIVE AMERICAN ETHNOGRAPHIC RESOURCES
ETHNOARCHAEOLOGY-ROCK ART QUESTIONS

University of Arizona Interview Form

Date: Tape # Interview #:

Interviewer:

2. Respondent's Name:

3a. Tribe: 3b. Ethnic Group:

4. Gender: (Circle) 1=M 2=F

5a. English Name of site 5b. Site No.: NV

5e. Quad Name 5f. Compass Orientation 5g. Elevation

6a. Study Area Site # 6b. Ecozone Location: 6¢. Topography: 6d: Main &/&ource:
i. canyon wall i. delta i. River edge
ii. UDSZ-desert ii. side canyon ii. River fldo
iii. OHWS-old riparian iii. wash or drain iii. Sedstream
iv. REPS-new riparian Iv. mesa top iv. Spring
v. side canyon riparian v. canyon wall V. irfall
vi. dry mesa top vi. saddle vi. rock tank
vii. stream bed vii. talus vii. wash
viii. high desert flats viii. cave

iX. upper Mohave desert
X. lower Mohave desert
Xi. stream bank

xii. woodland
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7. Did you know thathis site was here? 1=Yes 2=No 8=DK 9=NR

ETHNIC GROUP USE HISTORY

500.In your opinion, was/werethis/these panel(s) made by your people? 1=Yes 2=No 8=DK 9=NR

501.Did your [respondent’s ethnic group] traditionaligit or use this/these panel(spr panel(s) like this/these [where?}?
1=Yes 2=No 8 =DK 9=NR
502.(IF YES TO #501) What weretliis/these panel(spr panel(s) like this/thesé visited or used for?

1 = Ceremony (SPECIFY) 2 = To Seek Knowledge/Powe 3 = Communicate w/ Other Indian
People

4 = Communicate with Spiritual Beings 5 = Teach@ter (ethnic group) People 6 = Territorial Marker
7 = Decoration 8 = Other (SPECIFY) 9 = Map
10 = paying respects 11=N/A

502b.What kind of name would you give this panel?

503.Who visited or usedthis/these panel(spr panel(s) like this/these most often?

1=Men 2 =Women 3 = Both 7=NA 8=DK 9=NR
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504.Do your people currently visit or us¢hfs/these panel(spr panel(s) like this/these [where?)?

1=Yes 2=No 7=NA 8=DK 9=NR

505.(If yes to #504) What aretljis/these panel(spr panel(s) like this/thesg visited or used for? CIRCLE BELOW

1 = Ceremony (SPECIFY) 2 = To Seek Knowledge/Powe 3 = Communicate w/ Other Indian
People

4 = Communicate with Spiritual Beings 5 = Teach@iper (ethnic group) People 6 = Territorial Marker
7 = Decoration 8 = Other (SPECIFY) 9 = Map
10 = paying respects 11=N/A

506.Who visits or usesthis/these panel(s) panel(s) like this/these most often?

1=Men 2 =Women 3 = Both 7=NA 8=DK 9=NR

CONNECTIONS

517. Are there (ethnic group stories and legends &ssacwith (this/these panel(spr panel(s) like this/thesg
1=Yes 2 =No 8 = DK 9=NR

517a.lIf YES, What is the name of that story?
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517b.Can it be told to outsiders?
1=Yes 2=No 8 =DK 9=NR

517c IF YES, will you tell us about that story? (madee to record on tape)

518 I would like to ask you about the connectionsuaetn (this/these panel(spr panel(s) like this/thesg and other resources.
519a.Are the pecking/paintings in this panel and cotedm anyway with panels elsewhere?

1=Yes 2=No 8 =DK 9=NR

520a Where and how are they connected?

519b.Are archaeology sites connected with these panels? 1=Yes 2=No 8=DK 9=NR

520hb How are they connected?

519c Are plants connected with these panels? 1=Yes 2=No 8=DK 9=NR

520c How are they connected?
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519d Are animals connected with these panels? 1=Yes 2=No

520d How are they connected?

519e Are minerals connected with these panels? 1=Yes 2=No

520e How are they connected?

519f. Is water connected with these panels? 1=Yes 2=No
520f. How is it connected?
519g Is the surrounding land (geography, topog.) cotetewith these panels?1=Yes

520g.How is it connected?

HISTORY OF ETHNIC USE

521.Did Indian people who are not (your ethnic grougg (this/these panel(spr panel(s) like this/thesg?
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1=Yes 2=No 8 = DK 9 =NR

522a.(IF YES TO #521) Who were those Indian people?

522b.Did those people usdlfis/these panel(spr panel(s) like this/thesg [before, after, same time]agspondent's ethnic group?

1 = Before 2 = After 3 = Same time as 4= @fllabove
7 =NA 8=DK 9=NR

SEASONALITY, USE AND MEANING

523.1s there a special time of the year during wh{dhis/these panel(spr panel(s) like this/these were/are used?
1=Yes 2=No 8 =DK 9=NR

524.(IF YES TO #523) What special time of the year?

525.1s there a special time of day/night during whithis/these panel(spr panel(s) like this/thesg were/are used?
1=Yes 2=No 8=DK 9=NR

526.(IF YES TO #525) What special time of day/night?

235



527.Within the site, are there any specific peckingpaintings that you would like to talk about? ©, GO TO 530)
1=Yes 2=No 8 =DK 9=NR

527a. Location of pecking/painting (boulder #)

527b. Photo # (roll, shot)

527c. Indian/English name for pecking/painting ;

527d. What is special about this pecking/painting?

528.Within the site, are there any other specific [pag or paintings that you would like to talk adodt- NO, GO TO 530)

1=Yes 2=No 8 = DK 9 =NR

528a. Location of pecking/painting (boulder #)

528b. Photo # (roll, shot)

528c. Indian/English name for pecking/painting ;

528d. What is special about this pecking/painting?

529.Within the site, are there any other specific peg& or paintings that you would like to talk abdd@- NO, GO TO 530)

1=Yes 2=No 8 = DK 9 =NR
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529a. Location of pecking/painting (boulder #)

529b. Photo # (roll, shot)

529c. Indian/English name for pecking/painting ;

529d. What is special about this pecking/painting?

(BACK to General Discussion of site)

530.Based on the rock art that you see at the sitecantthe ground, what Indian activities or eventsuoed at this site? [specify
site]

531.Does the site have a personal meaning for you? 1=Yes 2=No 8=DK 9=NR

532.(IF YES TO #531) What does the site mean to you?

533.How would you evaluate the overall importancehef site to you?

1=Low 2 = Medium 3 =High 9 =NR
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534.Does the style of the peckings/paintings influethe@ecultural significance of this rock art?
1=Yes 2=No 8 =DK 9=NR

535.(IF YES TO #534) How?

IMPACT ASSESSMENTS

536.1n your opinion, what is the current conditiontlois site?

1=Excellent 2=Good 3=Fair 4=Poor 8=DK 9=NR

537.Do you feel there are human activities affectimg ¢ondition of the panels?
1=Yes 2=No 8 =DK 9=NR

537a.(if Yes to # 537) What human activities are affegthe condition of the panel(s)?

538.What would be your recommendation (if any) fortpoing the panel(s) from human activities?

539.Do you feel there are natural elements (wind,, raiasion) affecting the condition of the panel(s)?
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1=Yes 2=No 8 =DK 9=NR

540.(IF YES TO #539) What natural elements are affgcthe condition of the panel(s)? [specify generadther, other]

541.What would be your recommendation (if any) fortpabing the panel(s) from natural elements?

542.Can you tell me anything else about the importafdethis/these panel(spr panel(s) like this/these) to (respondent's ethnic
group) that we haven't talked about?
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BLM Arizona Strip Study
NATIVE AMERICAN ETHNOGRAPHIC RESOURCES
The University of Arizona in Tucson

LANDSCAPE QUESTIONS
— use along with map so people can point at placttey talk about

-

*NOTE: You must record a response for every questisked in order for data to be correctly codéahlospaces are not

responses***

Interview Number: Tape Number
Ethnographer
Respondent’s Name:

Tribe/Organization: Ethnic Group:

Gender:

Date of Birth:

Place of Birth (Town, Reservation): U.S. State of Birth

Study Area / place of interview (ethnographerthik in):

Date:

Male Female

[ Age
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(2) Were there Indian villages in relation to threa?

1=Yes, 2= No, 8=DontKnow, 9= Response.

(2) If yes, were the area villages connected wilages elsewhere in the Southern Nevada/ CaliédrArizona/ Utah region?

1=Yes, 2= No, 8=DontKnow, 9= Response.

3) If yes, how were these connected?

(4) Do you know what the Indian people did wherytivere here in the area?

1=Yes, 2= No, 8=DontKnow, 9= Response.
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(5) If yes, what kinds of activities -

* farming

* gathering plants
* gambling

* ceremonies

* political meetings

* others (specify)

(6) Do you know of Indian trails that were connelceath this area?
1=Yes, 2= No, 8=DontKnow, 9= IResponse.
(7) If yes, can you tell me something about thoaist- like
* where did they go, * why did your people tratied trails, and

* were these trails somehow special to your peoptiew?
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(8)

(9)

(10)

(11)

Do you know of any songs associated with theaa
1=Yes, 2= No, 8=DontKnow, 9= Response.

If yes, can you tell me something about thegseawere they

* traveling songs
* ceremony songs, or
* other-purpose songs

Do you know of any ceremonies that were cotetliat or near this area ?
1=Yes, 2= No, 8=DontKnow, 9= Response.

If yes, can you tell me something about thessemonies?

* Ceremony #1 - place , when , why
* Ceremony #2 - place , when , why
* Ceremony #3 - place , when , why
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(12) Isthis area at or near the place where yeaple were created?
1=Yes, 2= No, 8=DontKnow, 9= IResponse.

(13) If yes, where is the Creation place?

(14) Do you know if there are other places in tbhatS8ern Nevada/ California/ Arizona/ Utah Regioatthare also connected with
the Creation of your people?
1=Yes, 2= No, 8=DontKnow, 9= Response.

(15) If yes, what and where are those places?

(16) Do you recall or have your heard about evenksstory that occurred at or near this area?
1=Yes, 2= No, 8=DontKnow, 9= Response.

(27)  Will you tell me something about those events?

* Event #1 - date , place { Wdyapened?
* Event #2 - date , place t vuapened?
* Event #3 - date , place t ivuapened?

(18) Is there a connection between this area aatbgenountains?
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(19)

(20)

(21)

1=Yes, 2= No, 8=DontKnow, 9=IResponse.

If yes, what mountains and how are they cotate this area?

*

*

*

, how connected?

, how connected?

Mt. #1: name in English , hameative language
Mt. #2: name in English , hameative language
Mt. #3: name in English , hameative language

, how connected?

Is there a connection between this area apdection of the Colorado River?

1=Yes, 2= No, 8=DontKnow, 9= Response.

If yes, what section of the river and howtisannected to this area?

*

*

(22)

etc.)?

(23)

River Section #1: name in English , hame in native language
River Section #2: name in English , hame in native language
River Section #3: name in English , hame in native language

, how connected
, how connected

, how connected

Is there a connection between this area apafthe creeks, springs, or washes inNloethern Arizonaarea (i.e.

1=Yes, 2= No, 8=DontKnow, 9= Response.

If yes, which creeks, springs, or washes awl ére they connected to this area?
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(23)

(24)

(25)

(26)

* Water source #1: name in English name in native language , how connected?

* Water source #2: name in English name in native language , how connected?

* Water source #3: name in English name in native language , how connected?

Is this area connected to any places or evenie region that we have not already talked &ou

1=Yes, 2= No, 8=DontKnow, 9= IResponse.

If yes, what other connections would you liggalk about?

* Connection #1 - place , event , connection
* Connection #1 - place , event , connection
* Connection #1 - place , event , connection

Is this area connected to any places or ewerntsur traditional territory that we have notesdy talked about?

1=Yes, 2= No, 8=DontKnow, 9= Response.

If yes, what other connections would you liggalk about?
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*

*

*

Connection #1 - place
Connection #1 - place

Connection #1 - place

, event , connection
, event , connection

, event , connection
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Appendix B:
Chronology of the Fieldwork

The following is a daily account of fieldwork camtted in the Arizona Strip over the
four field sessions, which took place between Au@@93 and August 2004. The first field trip
served as a scoping mission and a means of intirmgluicis study to Southern Paiute cultural
representatives. During the next three trips, UetfAnographers conducted a series of formal
interviews with elders from the Kaibab Band of Railndians, the Moapa Band of Paiutes,
Paiute Indian Tribe of Utah (PITU), and San Juanitearibe.

Fieldwork Session I: August 21-24, 2003
August 21

BARA ethnographers traveled from Tucson, Arizon&toGeorge, Utah. Upon arrival,
they met with Gloria Bulletts Benson of the BLM,iZona Strip Office. This meeting was used
to plan the logistics of the ensuing field tripradowith departure times for the following day.

August 22

Departure was scheduled for two groups, one imtbming and one in the afternoon, in
order to allow for the later arrival of a grouppEople from the Cedar City Band. The first group
left about 1:00 p.m. from the St. George BLM offi&orms in the area caused the first group to
radio the dispatch office at 5 p.m. to instruct $keond group to stay in St. George until morning
when road conditions improved. The first group $pée evening at the Mount Dellenbaugh
Ranger Station on the Arizona Strip. The memberthaff Party included representatives from
the BLM, the NPS, a BARA ethnographer and repredemis from the Paiute Indian Tribes of
Utah.

The following people left on the first trip:

Roger Taylo?
Dennis Curti&
Ray Klein'!
Travis Parashoft
York Bensor®
Norman Zuniga
Westin Richards

° Roger Taylor is the field manager for the Arizona Stripd@ffice

19 Dennis Curtis is the manager for Grand Canyon-Paraslaiunal Monument

1 Ray Klein is a park ranger for Grand Canyon Parashatibial Monument

2 Travis Parashont is the chairman of the Cedar City BaSduthern Paiutes

13 York Benson, Norman Zuniga and Westin Richards attend8dwtsern Paiute Cultural Representatives from the
Cedar City Band.



Kathleen Van Vlack

Arriving on the Arizona Strip, Dennis Curtis sharedtory of the Arizona Strip with
PITU representatives and BARA ethnographer, Kathlgan Vlack. While driving towards
Mount Dellenbaugh, rock art, archaeology, and gathesites were noted for possible future
visits by the BARA team and Southern Paiute repriadgiwes. Plans for site visits during the trip
to Mount Dellenbaugh were cancelled due to adweesgher and poor road conditions.

The second Party included representatives fromBibd, a BARA ethnographer, and
representatives from the PITU. Because of the veeatbnditions that precluded traveling to join
the first group, the second group made a short tasthe Little Black Mountain Rock Pecking
Site. The Southern Paiute representatives wereegspd with the size of the site and the efforts
made to protect it. No formal interviews were dan¢his site although informal comments were
recorded.

Below is a list of the people in the second grdapaccordance with the wishes expressed by
some tribal participants, anonymity has been pweskrConsequently, not all participants are
listed.

Gloria Bulletts Benson
Diana Hawk&®
Tara Marlowé’
Fletcher Chmara-Huff

August 23

The second group drove to the Mount Dellenbauglyerastation early in the morning
and joined the first group. A short meeting waslteldetermine the plan for the rest of the trip.
It was decided to spend an extra night in ordenaie up for lost time. The entire group left for
Twin Point shortly before lunchtime, and had luradong the way. The elders in the group
requested several stops along the way to gathdititr@al use plants, including a variety of
Nicotanig and three-leaf suma&fus trilobatd, which is used in weaving, and the making of
cradleboards. The whole group spent time enjoytiegview from Twin Point, and then returned
to the cabin to make dinner. Detailed discussiorgseweld after dinner with elders about the
places they had seen that day.

August 24

4 Kathleen Van Vlack is a BARA ethnographer.

15 Gloria Bulletts-Benson is the Native American Coordinatotttie Arizona Strip
16 Diana Hawks is the planner for the Arizona Strip

" Tara Marlowe is the Vice-Chairwoman and Cedar Band Coltesitber

18 Fletcher Chmara-Huff is a BARA ethnographer.



The BARA team ate breakfast with the group and theparted to catch their flight back
to Tucson, Arizona.

Fieldwork Session Il: October 23-26, 2003
October 23

The BARA team traveled from Tucson, AZ to St. Geordtah. They met in the
afternoon with Gloria Bulletts Benson and John Heyithe archaeologist for the Arizona Strip.
The meeting was held in order to evaluate the koidstes that would be accessible for the next
two days of interviews.

October 24

The BARA team and Gloria Bulletts Benson traveledhe Kaibab Reservation in order
to meet the elders who would accompany the resdaerh on the trip. A meeting was held to
introduce the study to the cultural representatieesl members of the Tribal Administration.
The people who came on the trip that morning were:

lla Bulletts'®
Brenda Dryé°
Eileen Posvar
Glendora Homer

After the meeting, the group traveled to the Motintmbull Ranger Station, which
served as the base of operations. After lunch etrdéimger station, the group proceeded to the
Little Springs Lava flow to look for the associatgites. The afternoon was spent exploring the
area, and familiarizing the members of the grough whe site. The group returned to the ranger
station to prepare dinner and to decide the fieltvechedule for the following day. Three other
representatives from Kaibab joined the group:

Manuel Savald?
Charley Bulletts
Leon John.

October 25

After breakfast the whole group returned to LitBprings for the purpose of formally
discussing the site and its resources using tleessitvey instrument. From Little Springs the
group tried unsuccessfully to locate a nearby arclugical site. It was decided that the best
course of action would be to take the group toNlaenpaweapock art site and survey the area
there and administer the rock art instrument. Afeeds, the entire group moved to the

9 la Bulletts is the Directory of the Cultural Resource ffior the Kaibab Paiute Indian Tribe.

2 Brenda Drye, Eileen Posvar, Glendora Homer, Charley Baltetd eon John attended as Kaibab Band of Paiute
Indians Cultural Representatives.

2l Manuel Savala is the Tribal Administrator for the Kaibatutaindian Tribe



Toroweapscenic overlook where each cultural representgiarécipated in a cultural landscape
discussion using the landscape instrument. Follgwiis, the elders returned home and the
BARA team traveled to Mesquite, Nevada.

October 26
The BARA team left Mesquite and returned to Tucgmizona.
Fieldwork Session Ill: May 21-24, 2004
May 21

BARA ethnographers from the UofA traveled from Rield, Utah to St. George, Utah.
Upon arrival they met with Gloria Benson-Bulletstioé BLM and tribal representatives from the
Moapa band of Southern Paiutes and Paiute Indidoe Bf Utah. The team purchased groceries
and loaded up supplies and then traveled to thenvDellenbaugh Ranger Station. The Ranger
Station acted as the base of operations during field session. The following people
participated during this field session

Eleanor Tor?
Marilyn Jake
Glen Rogers
Milton Rogers
Clarence John
Calvin Meyer$®

May 22

After breakfast the group traveled to Horse Valleythe first round of site interviews.
The group visited a site that consisted of numerstosie structures and lithic scatters. Site
interviews were conducted with elders who talketagth of the meaning and use of this area.

Following lunch, the group traveled to Twin Poi@mn the road to Twin Point, informal
interviews were conducted at a few plant gatheand lithic scatter sites. The elders discussed
plant use and the importance of plants to Soutlainte people. Then the group traveled to
Twin Point where site interviews were conductedeétermine the use and meaning of this site.

May 23

After breakfast and packing up gear, the entiraugrset out for the next round of site
visits. The first site that was visited was DiamdButte and the lava flow located nearby. This
site was chosen based on the importance of volsaieo@dian people on the Arizona Strip. The
second site that was visited by the UofA ethnogeaptand Paiute representatives was Little

2 Mrs. Tom, Ms. Jake, Mr. Rogers, Mr. Rogers, andJhn are tribal representative from PITU.
2 Mr. Meyers is the Environmental Protection Coordinatomftd the former Chairman of the Moapa Band of
Paiutes.



Black Mountain. Little Black Mountain was origingliisited during the scoping trip. This visit
gave elders an opportunity to share their thougddarding the rock art panels. Following these
interviews, the group departed for St. George arcetders returned home.

May 24
The BARA team departed Mesquite, Nevada for thegurn trip to Tucson, Arizona.
Fieldwork Session IV August 16- 19, 2004
August 16:

Ethnographers from the UofA flew from Tucson, Anzoto Las Vegas, Nevada. In Las
Vegas, the team rented a vehicle and drove to &rdge, Utah. While in St. George, they met
with Gloria Bulletts Benson to finalize the fieldtavity plan for the next two days. After the
meeting, the UofA team drove to the Lee’s Ferry g@dwhich served as the base of operations.
Mid-afternoon, Gloria Bulletts Benson, elders frdme Kaibab Paiute Indian Tribe and the San
Juan Paiute Indian arrived at the lodge. Also arg\at the hotel were two members from the
UofA team who traveled from Flagstaff to take parthe fieldwork. That evening, Alex Carroll
gave a brief orientation to the group to familiarithem with the study and discussed any
concerns or questions the elders might have hael fdllowing people participated in this field
session:

lla Bullett<
Brenda Dryé&
Gevene Savala
Grace Let®
Helen Lehi
Mabel Lehi
Benly Whiskers
Clyde Whiskers
Henry Whiskers

August 17:

Ethnographers and cultural consultants departdd athe morning and made their way
to the first of three sites visited on this day.eT@woup stopped at the Condor Release Site
located in Upper House Rock Valley. At this sitek®liSmall who is a BLM wildlife biologist,
gave a talk on the history of the condor rehabliiitaand release program on the Arizona Strip.

24 |la Bulletts is the Directory of the Cultural Resourceicffor the Kaibab Paiute Indian Tribe.

% Brenda Drye and Gevene Savala are members of the Kaibab Palian Tribe.

28 Grace Lehi, Helen LehiMabel Lehi, Benly Whiskers, Clyde Whiskers, and Henry \kévis are members of the
San Juan Paiute Tribe.



He set up his telescope so that the group could the condors on top of the Vermilion Cliffs.
Following Mike Small’s presentation, ethnographeesiducted formal site interviews with all
cultural representatives. Next, the group travdltedn the Condor Release Site to Signature
Rock. At Signature Rock, the group ate lunch arel ¢lders were given an opportunity to
explore the site. After the elders were done loglah the site, they sat down with members of
the UofA team for site interviews. From SignaturecR the group traveled to West Bench
Pueblo a well-known archaeology site on the eadtathof the Arizona Strip. Site interviews
were conducted after the elders were given timaew and examine the resources found at this
site. Afterwards the group returned to the lodge.

August 18:

Ethnographers and cultural consultants left thelhearly in the morning and headed to
Jacob’s Pool. On the way to the site the grouppeidmt a historic marker delineating the trail of
Dominguez and Escalante and an old homestead. fidwp @rrived at Jacob’s Pool and the
elders were interviewed using a site form. Aftes thsit to that site, the group returned to the
hotel for lunch. Following lunch the group headedah overlook site of Marble Canyon where
cultural landscape interviews were conducted. Whildhe canyon overlook, an endangered
cactus was noted. After the landscape interviels,group traveled to Glen Canyon National
Recreation Area to view an old homestead wheré¢ivekaof the San Juan Paiute representatives
had lived during the 1930s. After successfully towathe homestead as well as an associated
corral, the group returned to the hotel, and thersl departed for home.

August 19

The UofA team departed for home and on the way hiackas Vegas, ethnographers
discussed findings and began planning the nextepbfghe project, the writing of the final
report



