


with the dead. Excesses are not considered sins but are
thought of as symptoms of disease amenable to ritual
cure. The principle of reciprocity governs human re-
lations with the many elements in the universe, includ-
ing other humans. Thus injury for injury, sickness for
misbehavior, and favor for favor to set things right are
the circumstances to be expected in this dangerous
world.

The Ceremonial System

The knowledge and correct performance of traditional
orderly procedures, that is, ritual, are the means for
bringing the dangerous under control, exorcising ghosts,
restoring harmony in the relations of an individual or
a group with the world, and rendering a sick person
immune to renewed contamination by the same super-
natural factors. Various procedures sometimes called
“white magic” are employed in this ritual—compulsion
by repetition, the principle of like cures like, identifi-
cation of participants with supernatural beings. Cere-
monials governed by this ritual are permeated with col-
orful symbolism expressed in the word imagery of
songs, prayers, and myths; in the sound of the music
accompanying them; in the beliavior of participants; in
material paraphernalia and drypaintings with their sym-
bols of color, sex, and dirgction.

The Holy People, supernatural beings attracted to
the ceremonial by invocatory prayers and offerings,
judge the correctness and completeness of the perform-
ance and if satisfied they are compelled by the ethic of
reciprocity to come and “set things right”—to cure the
patient, to restore universal harmony. Prayers and of-
ferings in Navajo ceremonials are not for the purpose
of glorifying or thanking the holy ones but are invo-
catory and compulsive, to attract and obligate them.

Although the chief aim of Navajo ceremonialism
stated philosophically is the restoration of universal
harmony once it has been disturbed, the practical-
minded Navajo if questioned would say that ceremo-
nials are carried out, first, to restore and maintain
health; second, to obtain increase of wealth, the well-
‘being of home, flocks, and fields, the security of himself
and his relatives; and perhaps third, to acquire certain
<eremonial property, such as the white shell or tur-
quoise bead token to wear as protection from lightning
and snakes. Unspoken benefits would be the prestige
value of giving costly ceremonials and the opportunity
for social gatherings. A Navajo might sum it all up in
a single Navajo word, hézhg, a term that has no single
equivalent in English. This term, often translated as
‘it is pleasant, beautiful, or blessed’, covers everything
that a Navajo thinks is good or favorable to man, as
opposed to that which is evil, unfavorable, or doubtful.
It expresses for the Navajo what the words beauty,
perfection, harmony, goodness, normality, success,
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well-being, blessedness, order, and ideal do for English
speakers. It is the central idea in Navajo religious think-
ing and their basic value concept (see Reichard
1944:32-33, 1950, 1:318; Wyman 1950:346, 1957:15,
1959:16, 1970a:7-8). Adding the enclitic -ji ‘in the di-
rection of, side, manner, way’ results in the name of
a rite designed to bring about the conditions expressed
by the word kézhggjf, which is translated as ‘Blessing-
way’.

The majority of Navajo ceremonials are primarily for
curing disease, actual or anticipated; thus every per-
formance is given for an individual patient, with oc-
casionally one or two copatients, relatives or children
of the patient, who is called ‘the one sung over’. Even
in a Blessingway rite that is not specifically concerned
with curing but is performed for other purposes there
is usnally one sung over or a ‘patient’. No doubt the
Navajo’s predisposition to worry over health (it is his
“type worry”’), exacerbated by the prevalence of actual
disease, caused him to combine his religious and med-
ical practices. Thus his ceremonialism differs markedly
from that of his neighbors, the Pueblo Indians of Ari-
zona and New Mexico, whose ceremonials thoroughly
integrated with their social organization are primarily
for bringing rain and fertility with curing only second-
ary. Moreover, Pueblo ceremonials are conducted by
organized priesthoods, religious societies, or other
groups, and are carried out in an annual round accord-
ing to a set religious calendar. Their focus is the com-
mon good and the individual is subordinated. The Nav-
ajo have no organized priesthoods or religious societies,
but their ceremonials are conducted by trained spe-
cialists called hataatii ‘singers’ (figs. 1-2), because the
singing that accompanies every important act in the
ritual is held to be the one essential element of the
ceremonial. In fact the name for a performance of one
of the largest group of ceremonials, the chantways, is
hatddl ‘sing’ or ‘singing’. Moreover, Navajo ceremo-
nialism touches their social organization in only a few
rather minor ways, and it is not integrated with any sort
of calendar, except for a few seasonal restrictions;
rather, ceremonials are held whenever they are needed.
Thus Navajo practice is more individualistic than that
of the Pueblo, although along with the cure of an in-
dividual patient there may come blessings that extend
to the family, the local community, even to the whole
tribe, such as rain in time of drought. According to
Reichard (1945:206), “between the Pueblo and Navaho
there is no difference of purpose, but only a difference
of emphasis,” and “they differ in their interpretation
of what well-being consists of and how it is to be
achieved.”

Curing ceremornials often do cure the patient, espe-
cially when the ailment being treated is largely of psy-
chosomatic origin. A few of the procedures in Navajo
ceremonials may have actual organic effects, but above
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Leland C. Wyman, Sonderborg. Denmark.

Fig. 1. Ceremonial singers Hastin Gani (left), of Beautiful Valiey,
Ariz., and Red Moustache of Kinlichee, Ariz. Both hold rawhide
rattles, traditionally used in chantways. Baskets in foreground hold
some of their ceremonial equipment, such as the otter fur collar
(to be used by either singer or patient in chantways, such as the
Shootingway). Hastin Gani, whose specialty was the Beauty Chant
(Reichard 1950:xvi), died in 1948 or 1949. Photograph by Gladys
A. Reichard (whom Red Moustache had instructed in the Big Star
and Endurance Chants) (Reichard 1950), 1930s or 1940s.

all the ceremonials constitute a powerful system of
suggestive psychotherapy, which relieves psychoso-
matic ills and enables the patient to bear organic trou-
bles with more fortitude. The prestige and authority of
the singer, the mysticism of the performance itself, the
rallying of relatives and friends to aid in his cure—all
contribute to his feeling of well-being. Moreover, the
psychotherapy extends to all the spectators, while the
ceremonial reaffirms the basic tenets of their faith and,
by providing a fixed point in an existence of bewildering
change, gives them comfort, societal security, and
something to hold to in an unstable world (Kluckhohn
1942). ‘

Singers learn ceremonials by studying with older ex-
perts often for long periods of time. The apprentice
ratifies his knowledge by payment to his teacher. A
singer specializes in one or two or at most a half-dozen
complete chants, because each one is a vast complex
requiring accurate knowledge of hundreds of songs,
long prayers, plant medicines, material properties, sym-
bolic drypaintings, and ritual acts. Some singers have
claimed to know as many as eight ceremonials, but some
of these were doubtless brief procedures. Besides his
specialties a singer may know how to perform portions
of several others. Women seldom become singers, prob-
ably because of fear of prenatal contagion, for there is
no rule against it and there have been a few highly
respected female practitioners.

Leland C. Wyman, Sonderborg. Denmark.

Fig. 2. Frank Mitchell of Chinle, Ariz., a noted Blessingway
singer, with his mountain soil bundle (upright in basket). It
consists of 4 small packages each containing earth from one of the
sacred mountains, placed around a mirage stone and a perfect
white shell, which “resembles Mother Earth” and into which
valued substances such as corn pollen have been placed, all
wrapped in buckskin from an “unwounded” (ritually suffocated)
deer (Mitchell 1978:203-204). Photograph by Charlotte Johnson
Frisbie, at Chinle, May 1965.

Sometimes certain individuals, not always or even
often singers, are accused or suspected of malevolently
misusing certain types of ritual knowledge to harm
others, that is, of practicing witchcraft. Troubles thought
to have been caused by witches are especially difficult
to deal with, sometimes being refractory to ceremonial
treatment and requiring special techniques such as the
sucking cure (see Haile 1950). Therefore, the witch is
hated and feared, and this fear persists even among
Navajos who have ceased to believe in the efficacy of
the ceremonials (Kluckhohn 1944:33). Chi’ao (1971:91)
in his study of Navajo students found that the majority
of them feared witches and the older they were the
greater their fear.

The Holy People

Each ceremonial has special relations with certain
groups of supernatural beings, but of course there is
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considerable overlapping. The Navajo universe con-
tains innumerable personalized powers, most of them
believed to be beings something like humans, or capable
of assuming human form at will if they are animals or
plants. Mountains, the cardinal points, and other nat-
ural phenomena have anthropomorphic inner forms
(Wyman 1970a:24-26). This concept applied to man
himself is perhaps the closest Navajo parallel to the idea
of a soul (Haile 1943a). Even material objects such as
arrows may be endowed with power and conceived of
as “people.” Thus there are Snake, Bear, Porcupine,
Deer, Ant, Cactus, and Corn People; Thunders; Winds;
mythological creatures such as Big Snake (T?iistsoh),
Endless Snake (TFiish doo ninit'i’f), Water Monster
(Tééhoottsédii);* and a host of others. Navajos say that
the animals and plants “used to be people.” Nearly
every element in the universe may be thus personalized,
and even the least of these such as tiny Chipmunk and
those little insect helpers and mentors of deity and man
in the myths, Big Fly (D¢’tsok) and Ripener (Corn
Beetle) Girl (Anilt'dnii 'Arééd) (Wyman and Bailey
1964:29-30, 51, 137-144), are as necessary for the har-
monious balance of the universe as is the great Sun.
They vary, of course, with respect to properties and
powers, but each being “has charge of”” a given group
of things and all are interdependent, complementary
parts of the whole. However, there is no evidence that
they form a well-ordered hierarchy, although Reichard
(1950, 1:4, 5, 52, 75-76) suggested that a Sun cult is
outstanding. Factors that complicate an analysis of the
Navajo pantheon are the equivalence of beings ap-
pearing under different names or as various actors in
the myths, the multiplication of deities in time and
space, the duplication of functions among different de-
ities, and the immanence of supernatural power.
Changing Woman (’Asdzg§§ Nddleehé), who is inti-
mately concerned with the myth and practice of the
Blessingway rite, is certainly the most beloved deity.
Her twin children, Monster Slayer (Naayéé’ Neizghdni)
and Born for Water (T6 Bdjishchinf) (fig. 3), sired by
the Sun, slew the monsters that were threatening man-
kind and thus represent war power. She, the Slayer
Twins, and the Sun form a sort of “holy family,” prom-
inent in myth and ritual. Immediately after the Emer-
gence of the Holy People from the underworlds a “first
family’’—First Man (*A#sé Hastiin), First Woman
(CA#tsé *Asdzadn), First Boy (CA#sé *Ashkii), and First
Girl ('A#tsé 'Aréédy—and their companions, Coyote

*The Navajo names of supernatural beings and ceremonies cited
in this chapter, as well as a few technical terms of ritual, have been
added by the editors, chiefly on the basis of Young and Morgan
(1980). In the names of the “first family” the element meaning ‘first’,
here given as 'd#sé, is also found as 'dtsé, a form common in some
earlier sources and preferred by some speakers. There is wide disa-
greement on the preferred shape of the name Begochid!, also given
as Bégéchidi, Beego'chidi, and Be’gochids.
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(Alsé’ Ashké ‘First Scolder’), the exponent of trickery,
and Begochidi were prominent in early events on the
earth while it was being made inhabitable for mankind.
Members of a group of Holy People known as the Yeis
(Y¢éii, sg. and pl.), led by Talking God (Haashch’éétti’y)
(fig. 4), are impersonated by masked dancers in the
public performances of a few ceremonials such as the
Night Chant and the Mountain Chant.

The Navajo name for supernatural beings, the Holy
People (Diyin Dine’é), does not imply that they are
virtuously holy but that they are powerful and therefore
dangerous. It is man’s responsibility to maintain har-
monious relations between himself and the Holy Peo-
ple, or at least to avoid them, lest he become injured
or ill from their power. Thus an attack from the Holy
People is not necessarily because they are inimical to
man but because man himself has been the transgressor,
whereas an attack by a ghost or a witch may be unpro-
voked, although a ghost is usually provoked into re-
turning by an improper burial or disturbance of the
grave. The Holy People for the most part are indifferent
to man but may be persuaded or coerced into aiding
in the restoration of a person who has become ill
through contact with them.

Rite, Chant, and Ritual

In discussing the terms the Navajo use for their cere-
monials, Haile (1938a:639, 1938:10) revealed a grand
dichotomy of the entire ceremonial system. He claimed
that they employ the term hatdél, rendered ‘chant’, only
for ceremonials in which the singing is accompanied by
a rattle (there are a few exceptions to this rule) and,
lacking a single Navajo equivalent, suggested that all
other ceremonials be called “‘rites.” The Navajo do set
two of their major song ceremonial complexes, the
Blessingway (Hé6zh¢gji) and the Enemyway ('Anaa’jf)
rites, quite apart from the chantways (the suffix ‘-way’
is a translation of the enclitics -ji and -(y)ee used to
form the Navajo names for ceremonials). However,
these two should have little or nothing to do with each
other. Blessingway is concerned with peace, harmony,
and good things exclusively, while Enemyway, a rite
designed to exorcise the ghosts of aliens, makes much
of war, violence, and ugliness; in fact it belongs in a
native category of ¢eremonials usually translated as
Evilway (Héchxd'iji).

The Blessingway rites, of which there are some five
kinds that differ only slightly from each other, are used
for a multitude of reasons; in general they are not for
curing but “for good hope,” for good luck, to avert
misfortune, to invoke positive blessings that man needs
for a long and happy life and for the protection and
increase of his possessions. Thus they are used to pro-
tect livestock, aid childbirth, bless a new hogan, con-
secrate ceremonial paraphernalia, install a tribal officer,
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top, William R. Heick Photography. Mill Valley. Calif.; Mus. of the Amer. Ind., Heye
Foundation, New York; a, 22/9162; b, 22/9164; c, 22/9167.

Fig. 3. Yeibichai masks. top, Consultation over a mask being
repainted for use in a Nightway. The mask is that of one of the
Slayer Twins, Born for Water (T6 Bdjischini), which is painted
red, except for a triangular white-bordered black section at the
middle (into which the eye-holes and mouth have been cut) and a
series of white queue symbols (see Matthews 1902:22-24). These
symbols, said to represent the scalps of enemies taken in war, also
appear on the rattle stick used in the Enemyway and as
representations of scalps also refer to the traditional Navajo way of
wearing the hair. This 9-day Nightway was filmed and recorded by
the Amer. Ind. Films Group; unedited footage and tapes are in the
Lowie Mus., Amer. Ind. Films Coll., Berkeley, Calif. Photograph
by William R. Heick, Dec. 1963. bottom, Masks worn for
ceremonies such as the Night Chant, which required up to 24
masked dancers (Matthews 1902). The buckskin masks are
decorated to represent specific gods. a, Male God, Haashch’ ééh
Bika’, has a mouth made from a gourd surrounded by kit fox hair.
b, Female God, Haashch’ ééh Ba’dad, is characterized by the ear
flaps with notched edges on either side of the face. Men do dress
as females, but especially in public exhibitions women will serve as
Female God impersonators. ¢, The mask of Born for Water’s
brother, Monster Slayer, Naayéé' Neizghdni, with olivella shells
attached to the eye and mouth openings. For more detailed
description of masks and their trimmings when worn see Haile
(1947a). Traditionally masks were to be made only of unwounded
buckskin but imitations were made for other than ceremonial
purposes (Franciscan Fathers 1910:393). ¢, Length about 38.1 cm,
rest to same scale. All collected by Stewart Culin, Cottonwood
Pass, Ariz., 1903.

protect a departing or returning soldier, strengthen a
neophyte singer, and consecrate a marriage (Wyman
1970a:3-9). The kinaaldad, the girl’s adolescence rite,
is a Blessingway rite (fig. 5) (Frisbie 1967), as is the
rain ceremony, the obsolete salt-gathering rites, and
probably the obsolescent hunting rites (Gameway,
Dini’ee). The Navajos regard Blessingway as the back-
bone of their religion and give it historical precedence
over all other ceremonials. Although set apart from the
chantways it is said to control all of them. Every chant,
and even the Enemyway rite, includes a Blessingway
song near the end to correct possible errors and insure
the effectiveness of the performance.

Although not for curing, a person who is sung over
represents the group to be benefited. The rite is com-
paratively short and simple lasting only two nights, from
sundown of one day to dawn of the second day after
that. (Navajos reckon time by nights, that is, from sun-
down to sundown, instead of by days.) After consecra-
tion of the hogan with cornmeal, there are a few prayers
and songs and perhaps a long litany while the one sung
over holds the mountain soil bundle in front of his chest
on the first evening. The next day there is a ritual bath
in the forenoon, sometimes drypaintings made of var-
iously colored cornmeal, pulverized flower petals, and
pollens strewn on a buckskin or a cloth substitute spread
on the ground, with more songs and prayers. The final
night is taken up with all-night singing, and the cere-

monial closes with the dawn procedures (Wyman
1970a:104-106). The only essential piece of equipment
for performing a Blessingway rite is the mountain soil
bundle, a buckskin bundle containing little buckskin
packages of pinches of soil from the summits of the
sacred mountains and certain stone objects. Also one
or more pairs of talking prayersticks are in most if not
all Blessingway singers’ pouches. These are usually
made of two cylinders of aragonite (mirage stone) tied
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closed with communal pollen prayer in which a sack of
pollen is passed to all the spectators, beginning south
of the door of the hogan and so on to south, west, and
north (sunwise), each one partaking as above.

The Enemyway rite, one of the mostly obsolescent
group of ancient war ceremonials (Wyman and Kluck-
hohn 1938:7, 33), which was used to protect warriors
from the ghosts of slain enemies, has been preserved
and no doubt elaborated as a cure for sickness thought
to be caused by ghosts of non-Navajos. It is now classed
with the other Ghostway (Evilway) ceremonials. It dif-
fers from other song ceremonials in that it lasts three
or five nights, portions of it are conducted in different
places, it is not in charge of a single singer but has more
than one leader, and it is not restricted to four repe-
titions (see Haile 1938).

The chantways used for curing or preventing illness
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William R. Heick Photography, Mill Valley, Calif.

Fig. 5. Marie Shirley during the fourth night of her second
kinaald4 at which her grandfather, Frank Mitchell, officiated (see
Frisbie 1967:29-66). The silver and turquoise bracelets (4 on the
right arm, 3 on the left), turquoise necklaces, ceremonial sash, and
concho belt (belonging to Mitchell), were taken from a ceremonial
basket during successive days of the kinaaldd as part of the ritual
dressing. Other ceremonies in the kinaaldd include ritual hair
combing and tying, molding (which involves symbolicaily pressing
the girl’s body into a woman’s shape), the running of races, ritual
corngrinding, and various blessings (see Frisbie 1967:71-88).
Photograph by William R. Heick (in connection with filming by
the Amer. Ind. Films Group), at Chinle, Ariz., June 1963.

are by far the largest group of song ceremonials. For-
merly there were some 24 chantway systems, but only
about eight were well known and frequently performed
in the 1970s. At least six are extinct (Hailway, Moth-
way, Dogway, Ravenway, Awlway, Earthway), and
three or four are obsolescent if not extinct (Waterway,
Excessway, Coyoteway, Big Godway). Navajos may
differentiate chants according to the ritual governing
them, male and female branches (a distinction probably
depending on the sex of the protagonist of the myth
and marked by comparatively slight differences in pro-
cedure), and a few other considerations, so that from
40 to 50 names for song ceremonials are used by them.

A chantway is dominated by one of three rituals or
patterns of behavior governing procedure: Holyway,
Evilway, and Lifeway. Most chantways are performed

according to Holyway ritual, theoretically directed by
the Holy People, and are concerned with the attraction
of good and the restoration of the patient. This in turn
is subject to one of two subrituals, Peacefulway char-
acterized by a preponderance of procedures to attract
good and summon the Holy People, and Injuryway
(Angryway, Fightingway, Weaponway), which has ex-
orcistic emphasis., Any Holyway ceremonial is to be
regarded as Peacefulway unless the contrary is stated.
Injuryway is employed when the patient has been or
is thought to have been subjected to direct attack by
the etiological factors involved, struck by lightning,
bitten by a snake, mauled by a bear, and so on. Such
ceremonials are called red-inside because the red parts
of red and blue elements in sandpaintings and on pray-
ersticks are placed opposite to their normal outside
positions.

Evilway (Ghostway; literally Uglyway, see Haile
1938a:650) ritual is characterized by techniques for ex-
orcising native ghosts and chasing away evil influences,
such as big hoop ceremonies (fig. 6); garment or cinc-
ture ceremonies (fig. 7); overshooting; blackening the
patient; and lightning-herb, ash-blowing, and brushing
procedures (Wyman 1965:31-42, 58-62). Evilway chants
are used to treat disease traced to contact with Navajo
ghosts and to combat the effects of witchcraft. The
Enemyway rite for dealing with alien ghost sickness is
associated with them. In 1972, Shootingway, Red Ant-
way, Big Starway, and Hand-Tremblingway were known
to be performed according to this ritual, and there was
an exclusively and probably fundamental Evilway cer-
emonial called Upward-reachingway (Wyman and Bai-
ley 1943). In fact, Big Starway is usually, if not always,
an Evilway chant, and Hand-Trembling Evilway is more
common than the Holyway form. Symptoms of ghost
sickness or bewitchment may be bad dreams, insomnia,
fainting, nervousness, mental disturbances, feelings of
suffocation, loss of appetite, loss of weight, or other
alarming disturbances. Sinister unknown influences,
perhaps never to be known, may be removed by Evil-
way ritual.

Finally, Shootingway, and formerly Hand-Trem-
blingway, may be conducted according to Lifeway rit-
ual, which is specific for treating injuries resulting from
accidents. Besides, there is a fundamental Lifeway
chant called Flintway. Such chants are simpler than the
others, lasting only two nights although their duration
may not be fixed, a ceremonial being continued as long
as needed. The distinctive feature of Lifeway ritual is
painting the patient red, the color of flesh and blood,
symbolizing return to life and health (Haile 1943; Wy-
man and Bailey 1945).

It may never be known if all the chantways were once
conducted according to all three rituals. In the 1970s
Shootingway was the only one that employed all three,
the choice depending on the purpose involved. There
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Wheclwright Mus., Santa Fe., N. Mex.: 60/1370-1399,

Fig. 6. Big Hoop ceremony, one of the exorcising techniques used
in Evilway ritual. The patient, a young boy, is under the white
cloth (replacing the buckskin representing Coyote’s hide that is
normally worn and shed during this ceremony). Painted hoops (in
red, blue, yellow, and black) are being held by 4 men as the
patient’s grandmother (left, obscuring the view of the fourth man)
assists the patient through the hoops and into the ceremonial
hogan. See Wyman (1965:31, 46-47, 58-59) for description of
ceremony, shown here on the fifth morning of a Red Antway
Holyway. Photograph by Kenneth Foster, Valley Store, Ariz.,
June 17, 1963.

is some evidence that certain rituals for some chants
are only recently extinct. Actually all Holyway chants
contain both invocatory and exorcistic elements. Nearly
all Holyway chants have or had two-night and five-night
forms, and some, perhaps most of them, had nine-night
forms. Several still do, and they are achieved by spacing
the components (ceremonies) found in the five-night
form over a longer period rather than by adding new
procedures. Since two of the three principal ceremonies
of the first four days of a nine-night performance, un-
raveling and the sweat-emetic, have an exorcistic flavor,
while only one, the offering ceremony, is invocatory,
and since all the main ceremonies of the last five days
are invocatory, it may be that the first part was derived
from an earlier, mainly exorcistic pattern of ritual be-
havior and that the second part was attached to it later.
Perbaps the elements of the first part were brought
along by the early Athapaskans in their southward mi-
grations and the second was derived from the drypaint-
ing practices of the Pueblo Indians after the arrival of
the Athapaskans in the Southwest. Whether these two
parts were first fitted together into a five-night cere-
monial that was later expanded into a nine-night form
or condensed into a two-night form, or whether they
were first attached to each other linearly in a nine-night
form that was condensed later is a moot point. Evilway
ritual, then, may have come about by the elaboration
of the first, predominantly exorcistic portion. There
are, of course, still other possible explanations (Wyman
and Kluckhohn 1938:10; Kiuckhohn and Wyman
1940:106; Wyman and Bailey 1943:45; Wyman 1957:12).
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Wheelwright Mus., Santa Fe, N. Mex.: 60/1370~1399.

Fig. 7. Patient wrapped in garment of Douglas fir for the garment
ceremony of a Nightway. The patient is divested of her evergreen
garment by impersonators of the Slayer Twins. As described by
Matthews (1902:82-85), the garment ceremony occurred on the
evening of the second day of the Nightway, and the patient
normally wears a yucca mask (differentiated according to whether
the patient is male or female). Photograph by Kenneth E. Foster,
Totso Trading Post (Lukachukai, Ariz.), 1963.

The Holyway Chantways

The Navajo think of certain ceremonials as ‘“‘going to-
gether” or as partner chants, making such associations
because of interrelations in the origin myths of the
chants, efficacy against the same etiological factors,
procedures peculiar to the group, and so on. Although
all Navajos in all regions do not group the ceremonials
in exactly the same way, there is enough uniformity in
the statements of informants to derive therefrom a na-
tive classification that is generally valid for most mem-
bers of the tribe (Wyman and Kluckhohn 1938:5-7;
Reichard 1950, 1:322-323; Kluckhohn 1960:69-70).
Thus the Holyway chant complexes may be placed in
seven subgroups (table 1). Only six of the chantways
were performed frequently in 1972—Shootingway,
Mountainway, Nightway, Navajo and Chiricahua
Windways, and Hand-Tremblingway. Red Antway, Big
Starway (Evilway ritual), Beautyway, and Plumeway
are known and may be performed as complete chants
but much less often than the other six, and Eagleway
and Beadway are very uncommon, perhaps obsoles-
cent. Singers sometimes know a few songs but not the
entire repertory from the obsolescent or extinct ones.

Excerpts or a single or a few procedures from a chant-
way lasting only a portion of a day or night may be
carried out, often as a test performance, and if the
patient seems to be benefited the whole ceremonial may
be given for him. Theoretically a chant that has cured
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a person should be given for him a total of four times,
usually in alternate five-night and two-night forms.
However, repetition of performances may be strung
over a period of many years or may be dispensed with
entirely.

Each chant is concerned with particular factors that
are thought to cause the disease or diseases for which
it is believed to be an efficacious cure. In fact the cer-
emonial is directed toward appeasing or exorcising such
factors rather than toward treating the physical symp-
toms of the illness itself. There are a multitude of things
with which improper contact is believed to cause sick-
ness (fig. 8). Among them are numerous animals with
snakes, bear, porcupine, weasel, deer, coyote, eagle,
and ants figuring prominently; cactus plants; natural
phenomena with lightning (Thunder) and winds pre-
dominating; ceremonials themselves or actually the
Holy People associated with them who may be present
while the performance is in progress; and ghosts of dead
people, both Navajo and alien, against which Evilway
ritual is employed. Besides, the machinations of witches,
incest, and excessive activity of any kind may cause
illness. Improper contact may occur while hunting, trap-
ping, killing, eating, mishandling, or being injured by
an animal, using things it has been in contact with, such

as firewood, stones, and the like; burning cactus for
firewood, especially for cooking; being struck by whirl-
winds or by lightning, or seeing or eating animals killed
by it, or having anything to do with objects affected by
it; mistakes or neglect in ceremonial procedure, or
transgressions of ceremonial restrictions; improper bur-
ial of the dead, using their possessions, or any sort of
contact with them or their belongings; or even dreaming
of any of these things.

The association of these etiological factors with spe-
cific diseases or disease categories is extremely loose.
In fact almost any human ailment may be attributed to
any one of them, although certain ones are thought to
be more likely to cause certain symptoms than others.
When an illness has been traced to a certain factor or
group of factors the chant most closely associated with
them, through its origin myth or its symbolism, is in-
dicated as a cure.

In the Shooting Chant subgroup the recently extinct
Hailway and the obsolescent Waterway (Haile 1979)
were used for persons injured by water, frost, or snow
and hail; for resuscitation from drowning; for frostbite;
and for lameness or muscle soreness. The Shooting-
ways, which have more ramifications in regard to rit-
uals, subrituals, phases, branches, and etiological fac-



tors than any other chantway, were among the most
popular and most frequently performed song ceremo-
nials in the 1970s. They have preserved more of the
elements of a chantway complex and have more sand-
paintings associated with them than any other cere-
monial (Newcomb and Reichard 1937; Reichard 1939,
1950; Wyman 1970). They are used to alleviate troubles
attributed to the effects of thunder and lightning or to
their cognate earthly symbols, snakes and arrows. Chest
and lung troubles and gastrointestinal diseases are often
ascribed to these factors, but most any ailment may be
traced to them if convenient. Red Antway is good for
diseases coming from ants, horned toads (fig. 9), and
secondarily from lightning and bears. These are pri-
marily genitourinary troubles, but gastrointestinal dis-
tress, skin diseases, sore throat, or rheumatism may be
treated by the chant. Urinating on an anthill or dis-
turbing one in any way, or inadvertently swallowing an
ant in food or drink, or being bitten by one, may be
sources of ant infection (Wyman 1965:25-27). Big Star-
way, although probably once concerned with heavenly
bodies, is now done according to Evilway ritual and
used to treat any illness thought to be caused by native
ghosts or by witches (Wheelwright 1956:106-110).
There is presumptive evidence that the Windways and
also Flintway, the fundamental Lifeway chant, may
belong in the Shooting Chant subgroup instead of com-
prising separate ones (Wyman 1962:48, 51, 66, 1970:4).

In the Mountain Chant subgroup there are, of course,
the Mountainways themselves (Matthews 1887; Haile
1946; Wyman 1975) and the closely related Beautyway
(Wyman 1957), and two obsolescent or extinct chant-

Table 1. Holyway Chantways Subgroups

Shooting Chant

) Wind Chant (Nitch’iji)
Hailway (Nidee)*

Navajo Windway (Diné

Waterway (Tdee)? Binitch’iji)
Shootingway (Na’at’oyee) Chiricahua Windway
Red Antway (Wéldchii’ji) (Chishi Binttch’iji)

Big Starway (S¢’tsohji)
Flintway (Béshee)(?)
Mountain Chant
Mountainway (Dzitk’iji)
Beautyway (Hoozhonee)
Excessway (CAjifee)*:
Mothway (’'lich’ghji)*
God-Impersonators

Hand-Trembling Chant

Hand-Tremblingway
(N'dilniihjf)

Eagle Trapping
Eagleway (Atsddji)*
Beadway (Yoo'ee)*

Of uncertain affiliation
Awlway (Tsahaa)

(Y¢&ii Holéni) Earthway (Ni’ji)*
Nightway (T¥éé’ji) Reared-in-Earthway (N{’
Big Godway Honeeydgji)(7)*

(Haashch’éétsohee)*

Plumeway (Ats’osee)
Coyoteway (Mg’iiji)*

Dogway (Eééchqq’iji)*
Ravenway (Gdagiiji)*

2 Extinct, obsolescent, or extremely rare.
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William R. Heick Photography. Mill Valley. Calif.

Fig. 9. Blue horned toad and anthill sandpainting from a Red Ant
Holyway. In contrast to the Corn People sandpainting painted for
this same chantway, sandpaintings of horned toads and anthills,
Ant People, and Horned Toad People are generally confined to
the Red Antway (Wyman 1965:233). This rendering (in blue with a
trail in blue and red from the toad’s mouth to the entrance of the
anthill) was made for the sweat-emetic ceremony on the morning
of the second day. Beside it is a basket of herbs and a sweat-
emetic hoop (through which the patient is to vomit) placed over a
basin made of sand. The sweat-emetic ceremony was performed on
4 successive mornings, with a similar painting of a horned toad
with bow and arrow and lightning arrows, each day rendered in a
different color. Photograph by William R. Heick, at Valley Store,
Ariz., June 14, 1963. Filmed and recorded by the Amer. Ind.
Films Group.

ways, Excessway and Mothway (Haile 1978; Luckert
1978). The etiological factors that Mountainway deals
with are animals that live in the mountains, first and
foremost the bear, porcupines, weasels, squirrels and
chipmunks, badgers, skunks, and wild turkeys. Bear
disease seems to be firmly associated with two groups
of illnesses, arthritis and mental disturbances. Porcu-
pine disease may be manifested as gastrointestinal trou-
ble or kidney and bladder disturbances. Killing squirrels
may lead to nasal discomfort or coughing. Itching, pim-
ples, and skin diseases may be traced to killing or eating
a turkey; deafness and eye troubles, to the mountain
sheep. There are other associations of sickness with
animals, but primarily Mountainway may be considered
a cure for bear disease. Beautyway, which could be
considered to be Mountainway’s sister chant, is above
all concerned with snakes of every description as etiol-
ogical factors; in fact it is so firmly associated with snake
infection that English-speaking Navajos sometimes call
it “the snake chant.” Lizards, certain water creatures
such as frogs, toads, and possibly weasels might be in-
cluded among Beautyway’s etiological factors. Among
the diseases sometimes traced to snake infection are
rheumatism, sore throat, stomach trouble, kidney and
bladder trouble, and skin diseases or sores, in short
almost any human misery. Care must be exercised in
diagnosis because snakes are also important etiological
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