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ABSTRACT

Between 1880 and 1920 the White Mountain Apache Indians experi-
enced four religious cult movements. The first began in 1880 and ended
the following year. The movement's prophet proélaimed the ability to
raise a prominent Apache war chiefAfrom the dead. Under the chief's
" guidance, the Indians would regain exclusive control of their land
where they would be reunited with their dead and live in peace and
plenty. ‘The second and third movements (1903-1907 and 1916-1917 re-
spectively) emphasized the destruction of the world and the preserva-
tion of followers who, afterwards, would live in a utopia-like land.
The final mévement, which began in 1920 and has persisted to fhe
present, has centered around a medicine man wﬁo, by using live snakes,
has claimed the ability to cure individuals suffering from diseases or
witcﬁcraft and to provide blessinés for all who believe in him.

This dissertation is an ethnohistory of these four movements
-drawn from both documéntary and ethnographic data. As such it fills
a gap in our knowledge of White Mountain Apache history, because prior
to this study little has been written on these Apaches between 1880
and 1930.

Besides the descriptions of these movements and their histori-
cal contexts, general hypotheses concerning religious cult movements
derived from the‘writings of Linton, Wallace, Aberle, and La Barre

are presented and discussed. These hypotheses are intended to explain
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why such movements arise, why some movements are similar and others
different, and why some are short-lived'while'others persiste. Data
from the four White Méuntain Apache religious cult movements are ana-
lyzed in terms of this model. The conclusion is reached that these
four ﬁovements arose as the result of severe stresses which threatened
the physical, social, and cultural existence of Apaches. However, the
quvements began only after more traditional sacred or secular solutions
were shown to be ciéafiy ihadéQﬁéﬁe"in reducing the stresses. The
second and third movements were similar in doctrine and symbolic ele-
ments, reflecting the fact that they both arose out of similar types

of strésses and offered similar types of solutions to them. The fgurth
movement persisted while the first three were'short-lived because only
in the fourth mévement was the prophet able to bring to pass some of

the promises he had made.



CHAPTER 1
INTRODUCTION

Ever since the publication of James Mooney's (1896) classic
work, '"The Ghost-Dance Religion and the Sioux Out-Break of 1890,' many
anthropologists hayerbeenrinteyested in religious cult movements --
variously known as ghost dances, messianic movements, millenarian move-
ments, and crisis cult movements. One reason for this interest stems
from the fact that such movements provide unique examples of very rapid
cultural change (Walléce 1956:265)., Another significant characteristic
of religious cult movements is that they range widely through time and
space. They extend back in time to at least 2,000 B.C. (La Barre 1971:
13) and are extant today (Barrett 1968). In addition, they have been
reported from almost every!Point of the globe: Africa (Beattie 1964),
Oceania (Worsley 1957), Asia (Stern 1968), South America (Butt 1960),
and North America (Mooney 1896).

One area which has received exhaustivelanthropqlogical atten-
‘tion is native North America. Méoney was the first to describe Ameri-
can Indian religious cult movements in detail. These "religious=~
revivals," as he referred to them, were viewed as further examples of
a universal and age-old phenomenon also represented by the story of
Jacob in the 0ld Testament, and the Flagellant and Shaker movements

(Mooney 1896:928-952).



Since Mooney's time literally hundreds of books and articles
have:been written describing, discussing, and compariné native North
American religious cult mqvemeﬁts. For example, Wallace (1970) has
madé'a comprehensive study of the Héndsome Lake movement which.was in-
troduced to the Seneca early in the 19th century. Lesser (1933) has
written on the relationships between the Ghost Dance and the révitali-
zation of the Pawnee hand game. Finally, for some years a debaté has

' raged over the relationship between the Ghost Dance, the Prophet Dance
. and other movementé which occurred among the Plateau and Northwest
Coast Indians (Aberle 1959; Spier 1935; Spier, Suttlesand Herskovitz
1959; Strong 1945; Suttles1957; Walker 1969) .l

One sub-afea of North America in which considerable work re-
mains to beAdone on religious cult movements isAthe American Southwest.
Anthropolbgists working in this area have been primarily‘interésted in
examining.spécific movements. Aberle (1966) wrote a brilliant treatise
on Navajo peyotism and the stock reduction program of the 1930's.
Dobyns and Euler (1967) have investigated the Ghost Dance of 1889 among
the Walapai and HavasupaivIndians of Northwestern Afizona._‘Finally,
Goodwin and Kaut (1954) have described a Ghost Daﬁce-like movement
among the Western Apache which occurred between 1963 and ;907.

Yet, the Western Apache have experienced several religious cult
movements, and though a rare opportunity exists for a compérative study

of them, none has thus far been attempted. Three of the movements have

1. For more complete bibliographies of North American re-
ligious cult movements see Fontana (1973) and Lanternari(1963).



been briefly discussed in anthropological literature while the other
has simply been alluded to in a single fooﬁnote. Perhaps the main

' reason that more attention has not been paid to these movements is that
so little published information is available on the Apache during the
period in which these movements occurred.

The present study combines documentary and ethnographic data
pertinent to the Apache religious cult movements. Specifically, it is
designedrto prdvidé a'descfiptibn of the movements, their historical
and cultural contexts, and a comparison of them in terms.of existiﬁg

anthropological theory.

A Problem in Chronology

Apache ethnographer Grenville Goodwin (1935:55) has defined the
Western Apache as, "fhose Apachean peoples who have lived within the
present boundaries of the State of Apizona during historic times, with
the exception of the Chiricahua Apaches and a small band of Apaches,
known és the Apache Mansos, who lived in the vicinity of Tucson.'' The
Western Apache were divided into five subtribal groups -- the Northern
and Southern Tonto, Cibecue, White Mountain, and San Carlos Apaches.
Eventually, the Western Apache were located on various reservations
with the San Carlos subtribal group today living on the San Carlos
Apache Indian Reservation and the Cibecue and White Mountain groups,
known collectively as the White Mountain Apache, living on the Fort

Apache Indian Reservation.

Students of White Mountain Apache history are fortunate in that

there are considerable data for the period between 1860 and 1880. The
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reason for this can be traced, in part, to the political situation which
existed in the Southwest at that time. By the 1850's increasing hum-
bers of Anglos were moving into New Mexico and Arizona. However, peace-
ful coexistenée between the Anglos and indigenous Indian groups had not
yet been achieved. In 1861, war broke out between the Chiricahua
Apache and the ﬁnited States. Two years later gold was discovered
near Prescoﬁt, Arizona, and incoming miners and ranchers soon clashed
with Walapéi andrTohtorApachergroups.rlAé é résult, several milifary"
posts were esﬁabiished and an increasing number of soldiers were sta-
tioned in Arizona. By 1871, reservations were established not only to
control the Indian groups but to protect non-hostile Indians from Anglo
attacks (seg Ogle 1970; Thrapp 1967).

Several of the soldiers and Indian agents who had close deal=-
_ings with the White Mountain Apache during this time were keen observ=-
ers, and it is from their writings that much of ouf knowledge of_this
period comes. Soldiers such as Barnes (1941), Bourke (1891, 1892), and
Cruse (1941) recorded in their autobiographies, biographies, and remi-
niscences not only their military encounters with the White Mountain
Apache but their general understanding of Apache culture as well.
Similarly, agents who interacted with Apaches on a day-to-day basis
filed detailed reports.

Additional information on the White Mountain Apache during this
time period comes from the work of Grenville Goodwin. In the 1930's
Goodwin conducted extensive field investigations of the Apache result-

ing in several publications (1935, 1937, 1938, 1939, 1942, 19453
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Goodwin and Kaut 1954; Basso 1971). Since many of his consultants were
quite old, and since he was primarily interested in the traditional
life~way of the Apache, ﬁe collected data on their culture as it ex-
isted during the 1870's and earlier.

Considerably less information is readily available on the White
Mountaiﬁ Apache for the forty-five or fifty years immediately following
this turbulent time. With the surrender of Geronimo in 1836 and the
éndrofrfhe Indién Wars;iméﬁyréoldiéré Qithdreﬁrfrbmrthé Southﬁésﬁ. Aé
the country turned its atténtion toward the potentially exploéive situ~
atioﬁ on the Plains, fewer and fewer authors wrote about the.Apache.
Agents among the White Mountain Apache continued to file relatively
detailed reports, but this too ceased shortly after the turn of the
century. In addition, with a few exceptions (Goodwin and Kaut 195k;

" Regan 1930), énthropologists failed to describe the Apaches as they
were at that time. Thomas Mails has commented about the general lack
of information about this period:
Reconstructing a complete history of thé Western Apache from
1870-1930 is not an easy task. The reports of government
officials offer far less than one needsj the Apache themselves
kept no written records; most visitors to the reservation came
away with superficial accounts (Mails 1974:37).

For the years since the 1930's relatively more data on the
Apache have become available. In 1934.the Indian Reorganizafion Act
was passed which affirmed the rights of Indians to local self-government
(Spicer 1969:125). As a result, the White Mountain Apache Tribal Con-

stitution was approved in 1938. Minutes from Tribal Council meetings,

local newspaper accounts, and reports from an ever increasing number



of federally sponsored programs provide a wealth of information for
this period. Finally, several anthropologists (Basso 1970; Everetf
1970, 1971; Levy and Kunitz 1969) have studied more contemporary
aspects of Apache culture. Such investigations shed new light on prob-

lems faced by the White Mountain Apache today.

The Poorly Documented Period

 As previously indicated, the periods in Apéche history between
1860 and 1880 and between 1930 and the present have been reasonably R
well documented. However, the period between 1880 and 1930 remains
obscure. It is important to understand that these were significant
transitional years for the White Mountain Apache. Formal education was
imposed on the Apache, as was Christianity, and both institutions be-
came an integral part of Apache life. Wage labor was also introduced
and by the 1930's it, too, had become incorporated (Spicer 1962:256-
258). Finally, this was the time during which the four religious cult
movements made their appearance.

The first White Mountain Apache religious cult movement was
_known as natilde' (a reference to a return from the dead) and began in
~ Cibecue, Arizona, in 1880, * The prophet was a medicine man, Noch-ay-
del-klinne, who proclaimed that he would raise the dead, that the
Anglos would be gone from Apéche country by the time the corn was ripe,
and that the Apaches would take possession of the soldiers' horses and
possessions. He furthermore announced that after overcoming their

traditional enemies the Apaches would again reign supreme in the land.
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‘Meanwhile, the Apache were to dance a new dance introduced by Noch-ay-

del-klinne and have faith. Less than a year later the prophet was
killed in a battle and the movement ended shortly thereafter.

Between 1903 and 1907 a second religious cult movement occufred;
it was known as dayodiya' ('rising upward'). It was begun by Daslahdn,
a medicine man from Cibecue. Soon, daxodixaf ceremonies were being
conducted by another medicine man, Big John, ahd a number of White
Mountain and Saﬁ'Carlos Apache shamans as well. These leaders pro-
claimed that those Apaches who were ''good" and who dressed in white
clothing and danced as prescribed would be raised up into the sky.

Meanwhile, a great flood would purge the earth of evil, After the

" waters subsided the Apaches would descend to earth and live in peace

_ and plenty. With the untimely déaths of several of the movement's

leaders, numerous participants became frightened for their own lives
and the movement ceased.
In 1916 a medicine man living at Turkey Creek who was known by

the designation P-l2 initiated the third White Mountain Apache re-

ligious cult movement called 'aaxode' ('it is going to happen'). P-1

stated that on a certain date, at a certain place the long since de-
ceased mother of an old Apache scout would return to earth riding a

white horse and dressed in white clothing. She would carry back to

2. During the last quarter of the 19th century various Anglo
officials found that they were unable to pronounce many Apache per-
sonal names. Thus they began designating individuals by letter-
number combinations. The letter indicated the Apache's band location
and the number distinguished him from others in his band. Chiefs were
generally designated by the number '1."



the new world all worthy Apaches. To qualify as worthy, the people
were instructed to dress in white, carry a bag of cattail and corn pol-
len purchased from P-1l, and await an aﬁpointed day. When the day came
it passed without incident and the followers returned to their homese.
The next year P-l and several other important mediciné men held more .
daﬁces in which the participants dressed in white and waited to be
taken to a new world. After attending dances for several months the
“participants, disenchanted with the movement and uncertain of its
leaders, returned to other activities.

The final :eligious cult movement among the White Mountain

Apache was initiated in 1920 by a medicine man named Silas John Edwards.

Sometimes referred to as sailil Jaan bi'at!eehi ('Silas John his say-
ings') the ﬁovemént emphasized new ceremonial forms, healing with raf-
tlesnakes, and protective blessings for all who believed. Besides the
healing of physical ailments with live snakes; Silas John Edwards
proclaimed the ability to cure persons against whom witchcraft.had been
used. His movement'quickly spfead to several other Southwestern Indian
groubs.' In 1933, Silas Edwards‘was imprisoned for the alleged murder
of his wife. Upon returning home twenty-one years later, his religion
was still flourishing. Only recently has it shown indications of

diminishing.

Aims of This Study

The present study follows a long-standing tradition in American
cultural anthropology. It has become standard procedure in studies of

North American Indian religious cult movements not only to describe the



movements but also to attempt to explain them by analyzing the his-
torical and culfural contexts in which they occufred. Congequently,
many researchers have found it useful to gmploy the methods of ethno-
history.  Ethnohistory, by emphasizihg the combination of historical
documentation ﬁith ethnography, allows for the use of as much data as
possible, while at the same time éroviding certain principles for data
interpretation. The present study is an ethnohistorical investigation
of the four White Mountain Apache religious cult movements mentioned
above. It.describes_the movements and puts them in historical per-
spective, thereby éttempting.to account for their origins, their éimi-
larities and differences, and their persistence or failure. At the
same time, this study prpvides detailed iﬂformation about the poorly

documented period in Apache history between 18380 and 1930.



CHAPTER 2
THEORY, PROBLEM, METHOD

The term "religious cult movement," which is used throughout
this dissertation, requires explanation and definition. As has been

noted, this phenomenon has been.deéignated by a variety'of terms. In

recent years evehrthe moéf commdﬁiyracéepfedr6f7théééWlébéisr--”héfi- '
vistic movements, revitaliéation movements, and crisis cults -~ have |
been criticized (Fernandez 1964; Glick 1971:29; Kopytoff 1964; La Barre
1971:105 Wallace 1956:267). I believe that the term '"religious cult
moveﬁent" is at once broad enough to include most types of movements or
cults and narrow enough to exclude a different class of phenomené, most
notably secular movements and orthodox religions. Finally, the term
fits well the White Mouﬁtain Apache data.

The word "religious" impiies adknowledgment of and belief in
the divine or supernatural and its potency. "Cult" impiies a group
with a religious conviction which deviates from the usual or orthodox
religious system. 'Movement" implies a progression of a group of in-
dividuals iﬁ a particular direction toward a particular éOal. A
religious cult movement, then, consists of a group of individuals
oriented toward a cbmmon belief in the supernatural which is not typié
cal of the traditional religious system, and which, motivated and
directed by this belief, pursues a particular goal or set of goals.

10
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The Study of Religious Cult Movements

Siﬁpe the 1890's an increasing number of books and articles
describing different North American religious cult movements has been
published. Certain topics have been of overwhelming concern. These
focus on a set of related problems having to do with the nature of the
religious cult movement phenomenon and can be summarized as follows:

1. Why do such movements arise? What are the conditions which
promote the development or adoption of religious cult movements?

2. How can the simiiarities and differences among movements be
explained? Why, for example, have certain groups adopted the mii-
lenarian doctrines of the Ghost Dance while others have turned to the
less futuristic teachings of peyotism? What factor or factors in-
fluence the.selection of one type of religious cult movement over pos- -
sible alternatives?

3.‘ Why do some movements persist while others do not? Why are
some movements more successful in attracting and maintaining members
than are others?

Beginning_in the 1940's several anthropologists started con-
structing general theories in order to explain the nature of religious
cult movements and to answer one or more of the questions raised above.
The general theories which have received greatest attention and accep-
tance are those of Linton (1940, 1943), Wallace (1956), Aberle (1959,
1962, 1966), and La Barre (1971). All of these theories embody pro-
cessual models of religious cult movements that are compatible with

existing theories of culture change. In addition, all have broad
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applicability. As models, they provide frameworks into which data cén
be conveniently ordered and thus possess considerable descriptive
utility. They also provide hypotheses and interpretations in terms of
which new bodies of data can be assessed and evaluated.

The writings of all four general theorists address the question
of why religious cult movements arise. Whilé Linton (1943) and Aberle
(1959) are in agreement that religious cult movements often develop in
éccuituration'situatidné,vitrié Wallace (1956) who discusses most'
clearly the processes involved, He makes a distinction between ordi-
nary cultural change and that type ofAchange represented by religious
cult movements. The former includes»changes of the kind commonly re-
ferred.to as evolution, drift, diffusion, historical change, or accul-
turation. A cultural system can be seen as one méde up of interrelated
parts, and when a stimulus is introduced into one part of the system
it is gradually transmitted throughout tﬁe other parté until it effects
- the whole. Thus, in siow "chain-reaction" fashion, the system changes.
Religious cult mqvements, on the other hand, represent a different kind
of cultural change. Here, when a stimulus is intréduced, the system
is abruptly changed, leading to what Wallace (1956:265) calls # new
Gestalt.

The real différence between the two types of change lies in the
nature of the stimulus. Iﬁplicit in Wallace's theory, but made more
explicit in La Barre's (1971:11), is the belief that cultures have

.sacred or secular mechanisms which are ordinarily able to cope ade-

quately with various kinds of stimuli. Religious cult movements arise
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when such mechanisms become ineffectual. - La Barre (l971£11) has
.~ labeled this state of affairs a "erisis," while Wallace (1956:265) has
termed it "stressf « « « A condition in which some part, or whole, ef
the social organism is threatened with more or less serious damage."

Exactly what constitutes "more or less serious damage" is dif-
ficult to define, Nevertheless, by knowing the essential features of
a social system one can assume that stress results when one or more of
"~ these are fhreatened; “Aberle et al. (1950) maintain that there are
certain "functienal prerequisites" of a society. These are conditions
which must be met if the society is to survive, maintain itself, and
prosper. The list of functional prerequisites includes the maintenance
of a proper relationship to the society's physical_and social environ-
ment. In aadition; there are certain soccio-cultural prerequisites
which must be met including role differentiation and assignment, com-
munications, shared cognitive erientation and an articulated set of
goals, normative regulation of means and fegulation of effective ex-
pression, socialization, and control of disruptive behavior. Stress,
therefore, results when the phyeical, social, er cultural existence of
a society is threatened,

Linton, Wallace, and Aberle have also provided hypotheses to
explain the similarities and differences among religious cult movements.
A1l three men have postulated that such ﬁovements arise because of
stfess. Wallace (1956) and Aberle (1966) have shown that such move-
ments are reactions to stress and constitute attempts to reduce it,

Wallace (1956:270), for example, has suggested that, usually through a
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vision, a prophet derives a plan of action which will relieve the
anxiety he suffers. Aberle (1966:334-342) has shown that in the case
of Navajo peyotism, the movement did relieve the relative deprivationl
experienced by its followers. Finally, Linton (1943:235) and Aberle
(1962:212) have noted that the actual form a movement takes is in-
separably related to the type of stress that produces the cult response.

In answer to the final question abont the success or failure
~ of mdvements,'the"majOr'th§Qrists have reached few firm conclusions.,
Wallace (1956:279) does, however, suggest that if a low level of stress
is achie&ed as the result of the movement, then the movement is more
likely to persist. This conclusion was also reached by Aberle (1966:

352-354) in his study of the Navajo.

A, Controlled Comparison

The general theories of Linton, Wallace, Aberle, and La Barre
attempt to sort out and define universal characteristics of religious
cult movemeﬁts. Several authors (eegsy Colson 1970; Dobyns and'Euler
19673 Griffen 1970; Lanternari 1963) have recently demonstrated the
utility of using such theories in ordering and interpreting data about
individual movements. The present study incorporates and applies the
general theories of the aforementioned anthropologists to the four

White Mountain Apache religious cult movements. As such, it constitutes

1. Aberle (1966:323) has defined relative deprivation as "a
negative discrepancy between legitimate expectation and actuality, or
between legitimate expectation and anticipated actuality or both."
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an attempt to determine whether the universal processes postulated for
such movements in general and which have proven useful in individual
cases, have equal utility in studies of re-occurring religious cult
movements among a cultural group.

: More'than‘two decades ago Fred Eggan (1950, 195k, 1955) pointed
out the advantages of what he called "controlled comparisons.'" Eggan
noted that it is often easier to look for regularities and differences
in cultural phenomena when comparisons are made on a limited scale.
This is because in controlled comparisons it is often possible to hold
constant many variables (Eggan 1954:747; 1955:499). Specifically,
Eggan drew attention to the advantages of making historical, compara-
tive studies.

. '« o some of our best insights into the nature of society
and culture come from seeing social structures or cultural
patterns over time. Here is where we can distinguish the
accidental from general, evaluate more clearly the factors
or forces operating in a given situation, and describe in
general terms the social and cultural processes involved.
Not to take full advantage of the possibilities of studying

social and cultural change under relatively controlled con-
ditions is to do only part of the Job that needs to be done

(Eggan 1955:500).

The White Mountain Apache réligious cult movements lend them-
selves nicely to controlled somparison because, in the search for pro-
cess, certain key variables can be'held constant. For example, and
most important, all four movements occurred within a single cultural
group. In addition, all of the movements occurred within a limited

geographical area. Finally, all four movements occurred within less

than forty years of each other.
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Data Collection
In collecting data relevant to the four White Mountain Apache
religious cult movements ethnohistorical methods have been used. Vhile
no single definition of ethnohistory has gained complete acceptance,
that of Henry Dobyns can serve us well.
Ethnohistory is (or should be): an advancement of the under-~
standing of culture or culture process by analysis of human
group behavior through time utilizing protocols of an his-
toric nature, preferably analyzed for purposes other than
those originally intended by the authors, and categories
based upon modern ethnographic field investigation (Buler
1972:201).
Thus, ethnohistory is the combinatioh of both documentary and ethno-
éraphic data in an attempt to identify and elucidate cultural processes.
In order to gain a better understanding of the contexts sur-
rounding thé Apache movements, as well as information about the move=-
ments themselves, documentary data were examined. Whilé published |
sources on the Apache during the period in which the four movements
occurred are limited, records of soldiers and agents pertaining to the
first two movements are available. Likewise, the Wisconsin Evangelical
Luthéran Synod has published on the work of missionaries among the
Apache. Finally, articles by anthropologists such as Goodwin, Kaut,
and Basso énd individuéls in other professions such as Erle Stanley
Gardner pfovide specific informafion.
Unpublished documents relating to the White Mountain Apache
between 1880 and 1930 afe more abundant. Having been born, raised,

and lived most of my life on the Fort Apache Indian Reservation I was

aware of individuals who had considerable interest in Apache history
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and who might have access to unpublished documents. By inquiring and
fOIIOWiﬁg leads provided by the local ''grapevines" I located a wealth
of documents. Aftér receiving permission I was able to examine numer-
ous documents on file in the Bureau of Indian Affairs office in White-
river, Arizona. I was also given access to unpublished mission feports
of the Wisconsin Evangelical Lutheran Synod which covered the period
. between 1911 and 1930. In addition, I was able to examine the diaries
of the missionary and his wife who were on the reservation during this
time, as well as the diary of a retired soldier who resided near Black
River between 1914 and 1946, Other individuals who had in their per-
sonal libraries unpublished documents relating to the White Mountain
~ Apache between 1896 and 1914 furnished me with valuable information,
but requestéd that their names be kept anonymous. Finally, several
individuals gave me access to personal letters,

In addition to examining documentary data I spent'a total of
fourteen months conducting ethnographic research on the Fort Apache
Indian Reservation. While most of the interviews I conduﬁted took
place in Whiteriver, I consulted Anglo.and Apache indiﬁiduals from
virtually every part of the Fort Apache Indiah Reservation and parts
of the San Ca:los Apache Indian Reservation as wells Most of these
interviews were taped and transcribeds When circumstances did not
permit tape recording, I took notes iﬁ long-hand. In the early months
of my research, interviews were conducted in an open-ended way. I

simply asked my consultants to tell me all they could remember or had



18
"heard about a particular topic. After collecfing much information'in
this mannef it was pdssible to ask more directed questions,

The type and quality of the information I received through
.interviews was influenced by two sets of variables. The first has to
db with thebintrinsic nature of oral testimonies. Vansina (1965:19-24)
has noted that there is a significant difference between‘accounts-that‘
are statements by eyewitnesses and those that are products of oral
't}aditioﬁ. ‘Eyewitness accounts, since they do not pass through addi-
tional reporters, reflect the recollecfions and interpretations of
single individuals. Hearsay accoﬁnts,'on the othér hand, reflect in-
terpretations and re-interpretations of past events by mére than one
reporter. In the process of my work I located several individuéls who
were not oniy eyewitnesses to tﬁe last two religious cult movements
but who had actually participéted in them. However, some of these con-
sultants were reluctant to provide detailed information. Perhaps the
main reason for this heéitancy was that according to present Apache
standards their past actions could be considered '"ridiculous," "stﬁpidJ'
dr hembarrassing." Consultants who reported hearsay accoun£s, however,
were less reticent in providing detailed information, probably because
they themselves were not directly involved.

Besides reflecting differencgs between eyewitness and hearsay
accounts, the type of ipformation I collected was inseparably related
to my own situation in the Apache community. First, because I was born
and raised on the Fort Apache Indian Reservation, manonf my consult-

ants were "old friends." Second, because of my personal religious
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beliefs and the fact that my grandfather, the late Reverend E. E.
Guenther, and his son, Reverend Arthur A. Guenther, have served as
migsionaries among the Apaches, I am considered by the community to be
a staunch Lutheran. Both of these factors affected the type of infor-
mation I was given as well as the ease or difficulty with which it
was déveloped.

Numeroﬁs advantages resulted from having been a lifelong resi-
‘dent in the commupity'where I conducted most of my'field'work."’Ini-';”“
tially, I was able to bypass the usual process of building rapport
within the community. I already had it. I was also.aware of certain
jdiosyncrasies in various individuals and thus was able to select what
T took to be unusually reliable consultants., Since many of my cone
.sultants haa known me personally, or at least had known_about me, a
number of the anxieties associated with being interviewed by an "out-
sider" were not present.

There were also disadvantages to doing field work in my home
town. To begin with, I was expected to be a wholly'participating mem-
ber of the communityQ Since Little League‘Baseball was beginning to
make an impact on the community of Whiteriver, since I had played
baseball in the local high school, and since I was not engaged in an
8:00 to 5:00 job, pressures were brought to bear and I became a coach
of one of the teams. Although thié was an enjoyable eiperience that
provided a good opportunity to get to know the pafents of my players
better, much time was spent on Baseball which might othgrwise have

been used in research. Similarly, during the summer of 1972 the Fort
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Apache Indian Reservation was plagued by numerous forest fires. Since
I had foﬁght fires before, since I had no apparent ' job," and since
there was a shortage of trained men, I was expected to do my duty. I
fought fires fér three weeks. |

The kinds of information I received from consultants were also
affected by my affiliation with the Lutherén church. Sinpe many of my
consultants were themselves Lutherans they nof ihfrequently made com-
pariéons befweén the varibus“feiigioué cult movements and pfactiéeé in
~ the Lutheran church. For example, one consultaﬁt stated:

It's kind of likeAtﬂe Lutheran church. Just like there are
pastors here and here and here and each one is a little dif-
ferent, but they talk about the same thing, it's just like
'aa o@e'. Each gedicine man had his own followers, but all >
medicine men believed the same way (male Apache consultant).
In additioﬁ, some Lutheran consultants, not wishing to be considered
"superstitious," were willing to discuss matters df Apache religion
usually spoken of onlj in the winter.

There were also certain drawbacks to being considered so
closely connected with the Lutheran éhurch. First, many Apaches who
considered themselves Lutherans also adhered to the teachings of Silas
John Edwards. While feeling no apparent conflict in thié for them-
selves, some felt I migﬁt be shocked to learn of their coibined alle-

giance. Thus, it was sometimes difficult to secure information on the

" state of the Silas John Edwards cult movement as it exists today.

2. My consultants agreed that while they did want to be listed
in my dissertation they preferred that their names not be attached to
specific bits of information. Therefore, each time a consultant is
quoted directly he or she will be identified only by sex and ethnic
affiliation.
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Other consultants felt I might regard them in a different light if they
confessed to having taken paft in one or more of the four movements.
It was only after considerable discussion that I was able to convince
them that T would feel no differently towards them because of their
beliefs, and that any information they provided would not be given to
the Lutheran pastors and thus affebt their status in that church.
Finally, several consultants were inélined to tell me what they thought
" T wanted to hear, especially regarding questions of missionary activi-—-
ties and the Apache reaction to them. This problem was finally re-
solved by conducting numerous interviews with‘non-Lutherans who had

fewer compunctions about "hurting my feelings."

Data Analysis

There are three basic procedures which must be followed in
making an ethnohistorical study. First, a theoretical position must
be adopted which will indicate the types of data that need to be col=-
lected. Second, the data must be gathered. Finally, the data must be
analyzed, The reader of such a study may be able to judge the merits
of the theoretical position and, in some cases, the exhaustiveness of
the data. quever, it is much more difficult to judgé the accuracy of
the data themselves.

While collecting data and‘writing my results I was constantly
forced to make decisions about the documents or ethnographic informa-
tion I had before me. Some data I accepted as accurate and of suf-

ficient value to be incorporated into this study, while other data I
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rejected as inaccurate or nonessential. In order that the reader may
gain a better appreciation of this decision-making process I shall out-
line here some of the principles I followed in analyzing the material
collected. |

Authors such as Day (1972:99), Fontana (1969:366), and Sturte-
vant (1966:2) have noted that ethnohistoric information may contain
biases and interpretations of not only the observer but of the recorder
 as well. Furthermore, Collingwood (1939:11k4) and Evans-Pritchard
(1966:177-178) have noted that a people's history of their own past is
inevitably enclosed in the context of their own present. In other
words, ihterpretatiohs of the past are in many respects grounded in
interpretations of the presént. |

Alefted to these findings, I tried té ascertain specific in-
formation about the authors or tellers of the data I collected. I
first determined whether the recorder or teller had been an eyewitness
to the events diécussed. ‘In'the case of eyewitnesses I attempted to
find out the circumstances of their involvement in the events witnessed.
With secondary accounts‘or hearsay information I tried to determine the
process of transmiséion from the original eyewitness to later recordérs
or tellers. In addition, I made an effort to learn as much as pos-
sible about the context of the original recording or reporting as well
as subsequent transmissions. f also collected information about the
author's or teller's social, political, religious, and ethnic affili-

ations.



23

Jan Vansina (1965) in his book, Oral Tradition: A Study in

Historical Methodolqgl; has noted that certain forms of oral testi-

monies such as poetry are less subject to change over time than are
official narrative traditions which serve a different function. Van-
sina has further noted that the situation of the telling of historical
information can affect its reliability. For example, an indiyiduai
. recounting a story is less likely to leave out important parts or em-
 phasize minor points when speaking in front of others who are also
familiar with the testimony beingvgiven. Therefore, I noted the con-
text of the telling and in certain cases arranged for several knowl-
edgeable consultants to meet together with'me at one time.

| When possible it is advisable to compare ethnohistoric data.
Vansina'(l965:114—140), for examﬁle, has discussed the advantages of
comparing oral testimonies about the same event. Therefore, 1 ques-
tioned several consultants over the same poinfs and when able, I com=-
pared documentary information relevant to the samevtopicsé I was also
able, gt times, to compare and contrast information defived from one
type of source to that of another. Ffequently I found consultants who
were knowledgeable about events discussed in documents. McCall.(1964:
146) has noted that in comparing different classes of .data, three
possible conclusions can be drawn: 1, that the data support each
other; 2, that the data contradict each other; or 3, that the data do
not share a common reference or meeting point. In my study I found

all three possibilities and attempted to determine the meanings of such‘
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findingé. I also found it useful to compare certain data to existing
theories of cultural dynamics and religious cult movements.

While I did attempt to determine the accuracy of the dafa I
collected, I did not reject all of that which was in conflict with
other information. Valentine (1960:13-15) has noted that data may
 differ when they reflect the biases of different groups. These biases

are important and worthy of study for they allow the investigator a

glimpse df'different'sides of dan issue or interpretations of a series 7

of évents from opposing groups (cf. Kessel 1974),



CHAPTER 3
WESTERN APACHE CULTURE CA. A.D. 1850

During the time of the four White Mountain Apache religious
cult movements the Apaches' socio-cultural system changed significantly.
In order to better see this change it is necessary to outline the
VApa;ﬁers&stéﬁ ;s it Qas ffiofrtb Aﬁglo contécf.i | -

In this chapter a brief summary.of Western Apache culture as
it functiqned during the middle of the 19th century will be presented.
Since it is not necessary to providé a détailed ethnography of the
entire culture only those portions of it which are essential to an
understanding of religidus cult movements will be given. These include

Western Apache social organization, subsistence, and religion.

Social Organization

As noted previously, Grenville‘Goodwin defined the>Western
Apache as that large body of Apacheans Qho in historic times lived-
eﬁtirely within the boundaries of the State of Arizona. Goodwin (19L2:
' 60) estimated that in pre-reservation days (ca. A.D. 1850-1871) there
were a maximum of between 4,650 and 4,750 Western Apaches who together
occupied an area of nearly 90,000 square miles (Getty 1964:27). The
tgrm "Western Apache" does not refer to a unit at the "tribal! level
of social organization since it lacked institutions‘of centralized
political authority. However, the Western Apache as a whole generally

25
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"felt themselves to be one people‘with fairly common interests"
(Goodwin 1942:9) as opposed, for exampie, to Navajo and Chiricahua who
were conéidered distinct. Goodwin partitioned the Western Apache into
progressively smaller sub-divisions in each of Which the relationship
between members became more solidary and cohesive.

The largest'éubdivision of the Western Apache was that of the
vsubtribal group. There were five subtribal groups: the Nortﬁern
"TOﬁto;’Southérn”Tontb, Cibecue, White Mountain, and the San Carlos.,
Members of each subtribal group recognized a linguistic and cultural
bond which distinguished them from other groups. It was this, rather
than political unity, which held the group together. lIn addition,
Goodwin (1942:7) notes that the feeliﬁg of linguistic and cultural
uhity oftenAresulted in "local pride,' with members of one group look=-
ing down upon those of another with "contempt and mistrust." Eacﬁ sub-
tribal group had itSVOWn recognized territory and intrusion into it by’
other groups was temporary.

.Each‘subtribal group was divided into smaller units known as
bands or, in the case of tﬁe Southern Tonto, what Goodwin (1942:5)
termed semibands. Each band and semiband had its own territory, énd,
while hunting or wild-food gathering trips into the territory of
another band of the same subtribal group was not considered trespassing,
such trips seldom occurred (Goodwin 1942:10). Basso (1969:12), using |
1888-1890 census figures provided by Goodwin (1942:582-587), has cal-
culated that the "mean‘size" for Apache bands was 387. However, there

were larger and smaller bands. The San Carlos band, for example, had
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fifty-three members while the Eastern White Mountain band had 748. The
band was not a political unit and its members did not participate in
joint political action (Basso 1969:12); nevertheless, there was a
greater unity among band members than was characteristic of subtribal
groups as a whole. Band members shared a sense of territorial limi-
tétion, minorilinguistic similarities, and common customs (Goodwin
'1935t55-57).

Bands, in turn, were subdivided into local groups, each claim-
" ing exclusive rights to certain farm sites and hunting localities. The
loéal group was the basic Western Apache ﬁnit around which social
organization,vgovernment, subsistence; and religion revolved (Basso
n.d.:2%; Goodwin 1935:57). Each local group had a chief "who led his
people and directed it in @atters of importance such as war or raiding
parties, food gathering expeditions, farming projects, and relations
with other local groups or foreign tribes" (Goodwin 1935:57)e In addi-
tion to the local group chief there was usually a woman of high status
who was responsible for organizing wild-food gathering parties. Local
groups were characterized by a greater degree of social cohesiveness
thanllarger social units. This was because individuals in a local
groué were reléfed by blood‘or marriage and thus were held together by
mutual obligations and responsibilities. Indeed, it seems that the
Apache preferred to.marry within their own local group. This was of
practical value. ''Basically, people who had grown up in the same
general area could operate together as a better economic team" (Kaut |

1957:63). Because of a preference for matrilocal residence, women
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tended to remain in the gathering area which they had 1eérned to ex-
ploit as girls and young women. The cumulative knowledge of many years
experience was invaluable in making full use of the resources available
in their environment. For men, it was advantageous to continue to live
iﬁ the area where they had learned to hunt.

Local groups were subdivided into family clusters. These were

typically formed of large matrilocal_extended families which, in turn,

were composed of from three to six nuclear households. " Goodwin (1942:

128) has noted that kinship held thé family clusfer together. In many.
'respects each family cluster was "almost a miniature local group"
(Goodwin 1935:57)f Family clusters were under the leadership of head-
men who functioned much like the chiefs of local groups. The duty of
a headman wés to advisé the meﬁbers of his family cluster on ceremonial
and secular topics. He usually gave early morning speeches on morality
and indﬁstriousness and provided advice on food gathering activities
(Goédwin_1942:l65-166); Women within the family cluster often accom~-
panied each other on food gathering tripsj each collecting for hér own
family. Similarly, men from the samé_family cluster frequently hunted
in pairs or groups of three (Goodwin 1942:128).

While the subtribal groups, bands aﬁd semibands, local groups,
and family clusters were territorial units, there was another organi~-
zational unit -- the clan -- which was not; Members of the same clan
could be found scattered throughout Western Apache territory. A clan
was composed of pérsons who traced common descent thréugh the female

line to an ancestral group that established farm sites with which the
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¢lan was associated. In addition, most of the clans were grouped into
one of three phratries which were groupings of clans acknowledging
different degrees of relatedness.

The clan system functioned to regulateAmarriage and tie members‘
from otherwise autonomous groups together for mutual benefit and aid.
The Western Apache recognized three different degrees of relatedness.

Each clan was "closely related" to from two to ten others. Marriage

" was forbidden between members of "closely related! clans and bonds of

reciprocal obligation were great (Basso 1969:14). All the clans which
were "closely related" formed a "section" the members of which had
jdentical marriage restrictions. '"Related" clans belonged to different
sections. Marriage between members of '"related" clans was prohibited
and ties of mutual obligétion were strong. Finally, the Western Apache
recognized a degree of relationship extended to "distantly related"
clans. "Distantly related" clans or sections were related to a third
clan in common. Between members of "distantly related" clans marriage
was permitted and obligations of support were weaker than between
"closely related" or '"related" clan members.,
Through kinship and clanship the members of rather -autonomous

territorial units were welded together as Basso (n.d.:28) has noted.

By establishing bonds of kinship among these individuals,

some of whom lived at great distances from each other, the

phratry system bound them together and, in so doing, helped

keep in check the divisive tendencies inherent in local

group isolation. Concomitantly, the phratry system pro-

vided the primary means for recruiting participants in -

activities whose success depended upon the cooperation of
larger numbers of people. '
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Subsistence

In order to understand the Western Apache subsistence system it
is necessary to appreciate the diveréity of their natural environment.
The vast area occupied by the Western Apache was characterized by five
majér vegetation zones, In the northern part of Apache territory lay
a long belt of mountains covered‘with‘Ponderosa Pine and Douglas Fir
forests (Fige 1). This well-watered area formed‘the habitat of a
 variety of animals, including elk, deer, bear, mountain lion, coyote,
fox, and numerous rodent and bird species. To the south and north of
the Poﬁderoéa Pine~Douglas Fir zoné stretched a Juniper-Pifion and Oak
Woodland zone, This area was also well-watered and was generaily
warmer than the pine-fir_fofests. Besides.juniper, piﬁon, and oak
ltrees, this.zone contained other plant species including manzanita,
yucca, and squawbush. The animals in this zone were the same as in the
ﬁigher area with the addition of turkey, pack rats, rabbits and a de-
vcrease in the number of elk. To the south of the Juniper~Pifion and‘
Oak Woodland zone was a transitional area composed of Chaparral or
Grassland areas. Vegetatioﬁ found in this area included scrub oak,
manzanita, mountaih mahogany, squawbush, and various yuccas, agaves,
and cacti. Animals included deer, rabbits, coyotes, and various ro-
dents and reptiles. Finally, much of the southern part of the Western
Apache territory was Southern Desert Shrubiand. In this area grew a
wide variety of plants including mesquite, sahuaro, chollé, prickly
pear and mescal., Animal life included deer, rabbits, and a variety‘

of rodents and reptiles (cf. Lowe 196hka, 1964b).
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Map of the Western Apache natural vegetation zones.
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In the mid-thh century the Western Apache subsistence system
was quite diverse. The people.hunted wild animals, raided for domes-
ticated animals, gathered and cdllected wild plant foods, and either
grew or traded for corn.

Goodwin (1935:61) estimates that meat comprised about thirty-
five percent of the Western Apache diet. The ApacheAhunte& large ani-
mals such as deer, %ntelqpe, mountain sheep, elk, and bear with bows
'éna'arrdws, while smaller animals, such as rabbits, rats, squirrels,
and certain birds, were shot with arrows or snared., In addition, the
Apache raided Mexicans and various groups of Arizona Indians. Live-
stock was the primary prizé (Basso 1971).

The remainder of the Western Apache diet, roughly sixty to
sixty-five fercent, came from plant foods (Goodwin 1935:61). About
thirty-five to forty percent of these foods were undomesticated vari-
eties, inéluding mescal, acorns, sahuaro fruif, mesquite beans,
Spanish bayonet fruit, sunflower seeds, prickly pear fruit, pition
nuts, juniper berries, squawbush berries, manzanité berries, and wild
onions (Goodwin 1935:62). The remaining twenty to twenty-~five per-
cent consisted of domesticated crops, including corn, beans, and .
‘squash., However, Goodwin (1935:63; 194é:60—61) notes that some of
the subtribal groups did not depend as heavily on domesticated crops
as did othefs. In the Cibecue and White Mountain groups most of thé
localAgroups had farms while this was not the case, for example, among
the Northern Tonto. The explanation for this involves a variety of

factors including altitude, climate, and soil composition. There
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is also évidence that the Western Apache sometimes traded for domestic
crops such as corn (Goodwin 1942:76).

In order to exploit the wide variety of plant and animal foods
the Wesfern Apache scheduled their.movements to place them in the
proper area when plants became ripe or animals were easiest to hunt.
Such movements were directed by local group chiefs or family cluster
" headmen who had gained a knowledge of the plants and animals through
jearérof experiencé. Therpréétidé of moviné from area to area ex=
ploiting food sources as they became available constituted the Western
Apache subsistence cycle described by Goodwin (1942:155-160).

The first wild-food crop became available in April with the
sprouting of mescal. Usually, family clusters or extended families
would move to the southern slopes of mountains in the lower elevations
where mescal grew in abundance. In May those local‘groups which prac-v
ticed farming moved to their fields, which wefe most oftep located
along well-watered valleys in the higher mountains. While family clus-
ters often did their own planting, weeding, and harvesting, it was not
uncommon for several farmg to be located along one irrigation ditch,
and it was expected that all would help in cleaning and maintaining it.

At some sites elderly men who took special interest in farm-
ing and usually possessed agricultural ritual were called
"ditch bosses." These men notified farm owners on their
‘ditch when ditch work was necessary and also apportioned

the irrigating water, sometimes remaining at the site
throughout the summer to watch over it (Goodwin 1942:156),

The primary crop planted was corn, but beans, squash, and pumpkins

were also grown,.
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By July, when the corn Qas about six or seven inches high,
families or family clusters moved south to the desert areas to harvest
the ripened sahuaro fruit. By late July the acorn of Emory oak was
ready to be collected. Acorns were one of the mainstays of the Apaéhe
diet. Occasionally, an entire local group under the supervision of a
chief would move to areas where oaks were abundant. After arriving,
_the people would separate into family clusters and spend the next month
érrso har#esting the hufs.

In late August, after acorns had been gathered, small parties
not wishing to return immediately to. farm locations might collect
mesquite beans which grew in the lower desert areas. Usually, however,
by Septembe; the corn was becoming ripe and chiefs and headmen directed
their people to return to the farms, Here the people stayed until all
. the crops had been harvested and stored. In November the Apache moved
to locatiéns wheré piflon nuts and juniper berries could be found.

| Between November and April men took part in hunting expeditions.
Under the leadershlp of a headman or chief, hunters would leave, often
fo; many days. The best hunting grounds were in the higher mountain
locations., While deer was the major animal hunted, pack rats, elk,
bear, and squirrel were also killed,

Raiding activities frequently occurred in the winter months,
primarily in response to shortages of food. When the meat supply waé
running low, an older woman would publicly draw attention to the fact
and urge the men to go on a raid. Within a few days an experienced

man would volunteer to lead the parfy. Usually five to fifteen men
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would leave with the leader and move quietly into Mexican, Pima,
Papago, Maricopa, Navajo, Walapai, or Havasupai territory and steal as
much livestock as possible, preferably without being detécted. Upon
returning ho@e the meat was distributed, in most cases, among close
matrilineal kinsmeﬁ (Basso 1971:16-17).

Finally, at various times during the year, Apaches with trade
items would exchange them with various groups especially Zuni, Navajo,
énd Hopi. In exchahge for items such as mescal, livestock, baskets,
and buckskin the Apaches received food or articles not readily avail-
able including blankets, sheepskin, corn, turquoise, and wﬁite shell

(Gdodwin 1942:72-96) «

Religion
Religion permeated most aspects of Western Apache life. While
it is impossible to describe all Apache beliefs about the supernatural
.in a few pages, a summary of the main components.of their religious
system must be given.
The Apaches had a fariety of myths and tales which were incor-
‘porated into one of two major cycles. The first cycle included myths

and tales about the creation of the universe and the exploits of the

main culture hero naaye'nezyane. The other major cycle was about

'_'coyote' (mba'tsoose), an equally prominent figure (Goodwin 1939:vi).1

1. The orthographic system of writing Apache terms used
throughout this study follows these guidelines. 1, Apache terms and
names derived from historical sources are given as they appeared in
the original. Frequently "dashes'' indicate syllabic boundaries., Such
words are not underlined. 2, Apache terms derived from reputable
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One of the main characters in the creation cycle was a male

deity called bik'ehgo'ihi'dan. This figure, whose name Goodwin (1938:

26) has translated as 'rules over life' or 'in charge of life,' super-
vised the shaping of the earth by Black Wind, Black Metal, Black Thun-
der, and Black Water.

But the earth was bare and suffered in the cold. Seeing this,
Black Thunder gave hair to the earth in the form of grasses
and trees. Then Black Water gave blood to the earth in the
form of streams and rivers. Black Metal next gave bones to
the earth in the form of rocks and mountains. Finally, Black
. Wind gave breath to the earth in the form of breeze. Now the
earth was alive (Basso n.d.:37).

Most of the creation cycle, however, did not focus on

bik'ehgo'ihi'dan, or yoosn, as he was called by the White Mountain

Apache, but on the exploits of naaye'nezyane or 'he who kills a danger-

ous monster' (Goddard 1919a:111), Following a great flood, a central -

female deity called 'changing woman' (tisdzanaadleehe') exposed herself
e

to the rays of 'sun' (¥'igona'ai). As 'sun's' rays entered her she

became pregnant and later bore a child called naaye'nezyane. Shortly
thereafter she lay under a place where water was dripping and she be-

cameApregnant again and bore t'uba'@iégine, 'born from water' (Goodwin

1939:4), When naaye'nezyane was older he set out on a journey to visit

'sun,' his father. ‘After some difficulty he reached the home of 'sun'
and, after going through a series of rigorous tests, was finally

accepted by his fathef and given a bow, arrows, and a horse. He then

anthropological or linguistic sources are underlined and written with-
out "dashes." See Appendix A for a general pronunciation guide.

3, Personal names of Apaches are capitalized while other words, in-
cluding names of deities, are not. 4, English glosses of Apache terms
are enclosed in single quotes,
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returned to earth and taught the people how to use these items. Some-

times alone, sometimes with his half brother, naaye'nezyane destroyed

many evils that were plaguing the earth (Goddard 1918:12-26; 1919b:

240-289). While naaye'nezyane was the central figure in the creation

eycle, 'coyote! was the central ?ersonality in the coyote cycle.
'Coyofe' was viewed as having both good and bad qualities.v While

quite knowledgeable (he taught man how to tan hides, make buckskin
moccasins, and identified a varietyrof edible foods) he was also gﬁilty
of immoral behavior. At times 'coyote' was stingy. He also conspifed
to commit incest with his daughter. He killed his children (Goodwin
1939:50-61, 152~156). Goodwin notes that while many myths and tales
were told fgr amusement or explanation, others were educational and had
a moral point to make. beote tales especially were used to induce
adherence to moral norms (Goodwin 1939:ix).

VA fundamental element in Western Apache religion was a belief
in diiz?', or supernatural !power.! Diiz?' has been defined by Basso
(1966:150) as referring to "6ne'or all of a set of abstract and in-
visible forces which are said to derive from certain classes of ani-
mals, piants, minerals, meteorological phenomena, and mythological
figures within the Western Apache universe." The Apache believéd that
there was an inexhaustible supply of each type of diiyi' in the uni-

i
verse, a small percentage of which could be acquired by man and con-
trolled, while the remainder stayed free to act on its own (Basso 1970:
38). While in theory any Apache could come to control 'power,' in

actuality few did. To have 'power' often required a considerable
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- investment of time, energy, and resources, and, in some cases, brought
with it burdensome responsibilities.

The Western Apache recognized two distinct methods of acquiring

power. The first way, known as diiyi' ¥aaniiya' (power finds one'),
[]

involved a 'power' seeking out a person whom it considered especially
worthy or qualified. Most often 'po&er' would notify an Apache through
a dream that it was available to him, and this was usually.accompanied
Byrinstructioné fo 1eérn chanfs énd prayefs_with which the powér was
associated. After'learning the chanfs and showing that he knew them

the Apache would then become diiyin, or ‘'person with power,!' bThe

other method of acquiring 'power' was known as diiyi' baaniya ('one
\ [

finds power'). In this method, a reverse of the first, an Apache would
seek out 'power;' An individual who wanted 'power' would choose one
and set himself the task of learnihg the appropriate chants and prayers
(Basso 1970: ho=ll), | |

Goodwin (1938:28-31) distinguished among three classes of Apache
medicine men. The first class, which was the largest, contained those
iﬁdividuals who haa learned the songs and prayers connected with a
'power! by'apprenticing themselves to one who already possessed thg
‘power.! The second class of medicine men contained those who had
learned from a medicine man but who also had received additional songs
from the 'power' itself. Goodwin notes that while most céremonies

could be performed with or without the personal experience element,

the snake ceremony (t'1ii¥ goYitaa¥) could not. "But in only one of

such ceremonies, the snake ceremony, is the personal experience element
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required; the teacher not imparting all the power to the pupil, but
requiring him to dream a portion of it" (Goodwin 1938:31). The third
class of medicine man was composed of those who had gained all theirb
songs, prayers, and knowledge of the 'power' from the 'power' itself,
Such medicine men were most often those who had been singled out by
'1ightning power! (liZfi_EiziL) as especially deserving, and through
dreams or other experiences were taught the prayers and songs associ-
ated with the 'power.! ! - - -
It should now be clear that the Western Apacﬁe drew a sharp

distinction between medicine men who acquired a 'péwer' through appren-
ticeship and those who received part or all of a 'power' by direct
experience.' Those in the latter category were felt by the Apache to
have 'power' of intense potency. Goodwin noted that great respect was
given to lightning and snake mediciﬁe men in.partiéular.

.They Ziightning medicine mq§7 are addressed in prayer, just

like sources of power, for protection against lightning, etc.

People also pray with pollen to the shaman conducting a

lightning ceremony. To my knowledge the only other like

practices occur in connection with men possessing high snake

power--another indication of their position adjacent to

shamans having the third type of ceremony (Goodwin 1938:31).

Apaches possessing 'power' could use it for a nuwnber of pur-

poses. 'Power' could be used by individuals for personal ends such as
locating lost objects, pfedicting the future, increasing the chances
of success in hunting, and preventing lightning from striking and
causing personal damage (Bassé 1970: 383 Goodwin 1938:28). In addition,

a 'power! could be used in curing. Apaches attributed illnesses to a

variety of factors including the violation of taboos, having improper
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respect for things considered 'sacred' (godiiyo'), to excessive cold,
and to bad food. When a person became ill a medicine man would be
contacted and if the cause of the infirmity was unknown a ceremony of
the class termed 'edotaa) would be conducted. BSuch ceremonies usually
lasted from dusk until about midnight and the medicine man attempted
- to diagnose the source of the trouble. Once the cause had heen de-
termined a longer type of céremony, called goiifaaz, would be performed
to ﬂéﬁtfaiiie the”céuse énd tﬁué”éliﬁiﬁaferthe iilhéss (Basso n;d;:455."7

Goodwin (1938:29-30) has also discussed ceremonies that were
stéged for entire communities. - Thése might be conducted "in time of
epidemic and contagions fo ward off the disease from everyone." In
addition, there was another type of communal ceremonj known as
goibo3indee (‘goodnesé, it is brought forth') which was performed in

T .
v. the spring and summer when danger from snakes and'lightning increased.
The lightning ceremony, a sub-type of 03??dindee, was also given to
bring rain, to insure the surviﬁal of wild and cultivated crops, or
to protect the community when some threatening influence was expected
to be at work. A final ceremonial type was the girls' puberty ceremony,
or nai'es, which provided many benefits for all in attendance (Basso
1966). |

The Western Apache drew a sharp distinction between persons
who used their 'pqwer' for their own or other's good, and those who
used it to cause sickness, insanity, or "accidents" which resulted in
the destruction of personal property, bodily injury, or death (Basso

n.d.:41). The latter were known as 'iYkan ('witches' or 'sorcerers').
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The Apache recognized three ﬁajor forms of witchcraft, The first was
known as 'poison sorcery' (nagintla'a). By this method a 'witch' could
poison an individual by throwing a specially prepared 'poison' ('ixkas)
through the door of a wickiup, by dropping 'poison' into the mouth or

nostrils of a sleeping victim, or by administering it in food. Witches

might also resort to 'spéll sorcery' (yat'i denco'i). This method in-
1
volved eifher thinking malicious thoughts about the intended victim, or
uttefing a short phfase which promised‘him hafm. The effects of 'spell
sorcery! could be heightened by walking around the victinm four times,
by placing four pieces of wood, one at each of the four directions,
around his wickiup, or by burying a piece of wood or stone near the
victim's dwelling or near a spot he frequented regularly (Basso 1969:
34-36; 1970:74=75). While spells might be used to bring harm or death
to an individual, they could also be employed to kill horses and cattle,
to ruin crops, to cause saddles or bridles to break or come loose, and

to nullify the healing effects of curing ceremonies., The final type

ofA@itchcraft was 'shooting sorcer&' ('%deén biko)e A sharp pain ex-
perienced by an individual might be explained by the belief that a sor-
corcer had "shot" the victim with a bit of wood, charcoal, pebble,
bead, strand of hair, or arrowhead.

When a person felt that he or she was a victim of sorcery, two
courses of action could be followed. Tﬁe victim could do nothing, in
which case he would likely get worse. On the other hand, he could seek
treatment in the form of.a curing ceremony. 'Bear,' 'snake,!' and

'lightning ceremonies' were the ones most often conducted to combat
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the work of sorcerers (Basso 1970:77). The Apaches believed that in
curing ceremonies theb‘power' of the ﬁedicine man and the apprépriate
chants were often able to neutralize the sorcerer's 'power' and the
victim would recover (Basso 1969:39). |

While few individuals were ever caught actually practicing the
techﬁiques of witcheraft, accusations of witcheraft were not uncommon.

Basso (1969:41-44} has noted that persons were suspected of witchcraft
on the basis of both non-behavioral and behavidral attributes., In the
first.insténce, witch suspects Qere people suspected of controlling
'power.' Suspects also tended to belong.to phratries other than that
of the victim. Finally, since witchcraft calls for "strong power'
only a person who was at ieast a mature adult could have it. There
were also behavioral éharacteristics which, when coupled with the non-
behavioral attributes, provided the criterion for suspecting a person
of witchcraft. A persoﬁ_who was stingy, started fights, was angry or
‘mean, told lies or stories, méde thréats, or informed on, and made fun
of other people would stimulate suspicion. Finally, a witch suspect
might be a person who propositioned or copulated with another person's
spouse. Furthermore, iﬁcest was considered an act of a witch (Goodwin
1942:1418),

One of the primary characteristics of Western Apache religious
involvement was that if a 'power,' medicine man, or ceremoniél form
ceased. to be efficécious it or he no longer would be used. Basso
(n.d.:40) notes that an individual would learn the limitations of his

'power' through trial and error. If the 'power‘ failed to accomplish
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a desired end the owner would take note and refrain from using it for
that purpose agains. Similarly, Apaches refrained from eliciting the
aid of medicine men whose ‘powef' seemed ineffective in producing the
”desired_results. Finally, if a ceremony proved ineffectual, a dif-
ferent ceremony would be tried.

In Western Apache religious activities several classes of mate-
rial objects had deep significance. An understanding of certain of
these iteﬁs is particularly important to this study. The eagle feather
(tiitsoos) was one of the dominant religious symbolsvin Apache culture.
Eagle feathers-were used privately and in public'ceremoniéls. Apache
men would tie an eagle feather to a piece of turquoise and attach it
to the front of their shirts; this served to guard and protect them
from harm and danger. Prayers were directed toward the feather. Eagle
feathers were also given to medicine men as partial payment for their
 services.

Eagie feathers formed important elements in other items of
ritual paraphernalia. One of these was the 'medicine man's hat'

'(diiyin bi%'aa), often simply called 'medicine hat.' The 'medicine

hat' was made of buckskin and resembled a skull cap. Attached to

the top of it were two or four eagle feathers (sometimes turkey
feathers) and a variety of other ritual objects. 'Medicine hats' were
worn by men, but not all men possessed thems Bourke (1892:580)
described the éignificance of the cap. ''Nevertheless, it gave life

and strength to him who wore it, enabled the owner to peer into the



il
future, to tell who had stolen ponies from other people, to foresee
the approach of an enemy, and to aid in the cure of the sick."

Perhaps the major religious element was hadntin-('cattail'
~and/or '‘corn pollen'). Hadntin was used for a variety of purposes; as
a restorative substance for the tired, as a remedy for the sick, as a
supplication to 'sun' for success in hunting, planting, or warring,
'and as a protective substance to ward off danger and neutralize poten-
tially dangerous situations (Bourke 1892:500-505). Hadntin was used
extensively in prayer. Medicine men frequehtly sprinkled the powder
on individuals to bless them and pray for them. Occasionally indi—
viduals would sprinkle hadntin on medicine men to pray to them. In
praying to the supernatural, hadntin was often placed on ritual’ para-
phernalia of thrown.iﬁ the direction of the sun. Goodwin (1938:32)
has noted that hadntin was '"the most important ceremonial offering,"
and was ''holy andrthe fitting and proper medium to use in religious
approaches."

Other ritual items included wooden hoops (2$2§E)’ sandpaintings

R

(ni'kego¥¥i'), and painted buckskins ('epan ke'eb%in). The hoops were

from five inches to over two feet in diameter and were painted in the
cardinal colors -- east (black), north (yellow), west (green), and
south (whité). Hoops were used in curing and it was believed that

when they were put over a patient and then taken off they removed sick-~
ness. Sandpaintings were often a large size and were used in curing.

A patient would be placed in the center of a sandpainting and the

medicine man would apply various parts of the sandpainting to the
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former's body. Finally, painted buckskiné were small (approximately
fifteen inches square or in diameter) representations of sandpaintings
also used to cure.‘ Frequently individuals kept painted buckskins made
for them and used them to insure future health (Basso and Anderson

1973:1018; Goodwin 1938:33).



CHAPTER &
NA'ILDE!

The term na'ilde' is a Western Apache term which refers, accord-
ing to Goodwin (193%8:34), to a return from the dead. It was applied as
a name to the religious cult movement started by a Cibecue medicine
man, Noch-ay-del-klinne, whiéh étressed thiértheme. ‘The movement bégan
in the late fall of 1880 and attracted more and more followers until
August of 1881 by which time it posed a threat to the delicate peace
which the United States Army sought to preserve. Soldiers from Fort
Apache were dispatched to arrest Noch-ay-del-klinne and in the battle
which ensued the medicine man was killed. Shortly thereafter na'ilde’

was abandoned.

Historical Context of ua[ilde'

During the first half of the 19th century Apaches living in
Arizona and New Mexico raided more and more frequeﬁtly iﬁto northern
Mexico (Stevens 1964:211-222). 1In an attempt to put an end to the
Apache '"menace" the Mexican states of Sonora and Chihuahua initiated
in the 1830's an extermination policy by offering monetary rewards for
Apache scalps. This led to increased antagonism between Mexicans and
Apaches as well as between Apaches and a small number of Anglo-American
scalp hunters (Thrapp 1967:9-10). The scalping policy, however, did

L6
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not put an end to Apache raiding and by the end of the 18L0's several
northern Mexican outposts were being raided almost continuously.

In 1848 the "Apache problem! was turned over to the Anglo-
Americans by the signing of the Treaty of Guadalupe Hidalgo. The
treaty stated that in exchange for lands ceded tc the United States,
the American government would put an end to the "incursions" of "savage
tribes" (primarily the Apache) into the territory of Mexico. If the
government found it impossible to stop the raids, the terms of the
treaty stated that the offenders would be punished "with equal dili-
gence and energy, as if the same incursions were meditated or committed
within its own territory, against its own citizens' (Thrapp 1967:7).

Thus, the United States Govermment assumed responsibility for
the regulation of the Apaches. Spicer has summarized the logic of this
situation.

It also became apparent to the Apache that the Anglos had
adopted a position which was totally without reason, namely,
that the Anglos, by virtue of having conquered the Mexicans,
in some way became proprietors of Apache territory. The
Mexicans had never conquered the Apaches and hence how could
the Anglos as a result of conquering the Mexicans lay claim
to Apache land? As one student put it, the Apaches could
not understand by what legerdemain the Anglos claimed con-
trol of their territory (Spicer 1962:246).

In spite of the efforts of the military, Apache raiding could
not be controlled. While most of the raiding parties ventured south
into Mexico, some raided Anglos in southern Arizona. And by as late
as 1860 the Western Apache were able to raid with virtual impunity
(Basso 1970:4). Meanwhile, the Anglos had several times attempted to

contract a peace with the Chiricahua Apache (Ogle 1970:40-4k).
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However, the situation soon changed. In-October, 1860, a party of
Apaches raided the ranch of John Ward located in the Sonoifa Valley
approximately twelve miles from Fort Buchanan. The Apaches made off
with some oxen, horses, and with Felix Ward, later to be known as
Mickey Free. John Ward, convinced that Cochise and the Chiricahua
Apaches were guilty, insisted that military éction be taken. In Feb-
ruary, 1861, Lt. George Bascom and sixty men set out to capture Cochise.
Cochise was captured but immediately escaped. However, several of his
men, including three of his relatives, were held in custody. After
capturing three Anglos, Cochise proposed a prisoner exchange. This was
denied and the prisoners on both sides were killed (Sacks 1962; Thrapp
1967:15-18; Utley 1961). This incident was the spark which ignited the
Apache wars. Within sixty days 150 Anglos were killed.

With the advent of the Civil War the Chiricahua were left vir-
tually unopposed, but by 1862 the government began to reasse:t its
authority in Apache territory. General J. He. Carleton brought troops
into southern Arizona Qhere they clashed with the warriors of Mangas
Coloradas and Cochise. Meanwhile, Carleton initiated a war of exter-
mination against the Apache (Ogle 1970:45-47).

The situation in Apache territory worsened in 1863 with the
discovery of gold near Prescott, Arizona. Fort Whipple was established
there, and although the government favored a peace agreement rather
than a war of extermination, this was not to be. Miners and soldiers
soon began killing local Indians in the Prescott area, including Tonto

Apaches. Further south near Miami at a springs called Bloody Tanks,
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Anglo settlers, claiming a desire to initiate peace talks, poisoned
twenty-féaf Apaches (Spicer 1962:247-248).

Simultaneously, the situation in southern Arizona was becoming
more and more tense. Hostilities increased. In 1865 Fort McDowell was
constructed along the southern part of Tonto Apache territory. It was
believed that the line of forts (Whipple, McDowell, Goodwin, Bowie,
Webster) which ran through Apache territory would be a great deterrent
to further Apache raiding and warfare (see Fig. 2). .Such, however,
was not the case. The soldiers were not able to stop raiding into
Mexico or even protect settlers moving into Apache territory (Spicér
1962: 2438).

In 1871 an eventloccurred which had a long lasting effect on
the Western Apache. In February, five elderly Apache women appeared
at Camp Grant under a flag of truce. They said that they were looking
for a boy who had been captured by the soldiers. The ladies were re-
ceived courteously by the commander of Camp Grant and were encouraged
to convey to their chiefs the possibility of peace talks. A few days
later Chief Eskiminizin, who was tired of war, appeared in camp, and
by March, 300 Apaches were living peacefully at Camp Grant drawing
rations. In addition, some of them were hired by local farmers to
harvest their crops.

In Tucson, however, the situation was different. Apaches
attacked and killed a soldier and a civilian who were driving a baggage
train from Camp Grant to a station in the Pinal Mountains. Less than

two weeks later an American rancher was killed by Apaches near Tubac.
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Citizens of Tucson appointed Willian Oury the head of a "Committee of
Public Safety" to search for a remedy. By this time the Indian popu—‘
lation at Camp Grant had moved four miles from the camp and numbered
about 500 Apaches.

In April, several Apache raids were carried out near Tucsone.
Believing that the soldiers at Camp Grant were issuing rations to the
very Apaches who were raiding in southern Arizona, Tucsonans under the
leadership of Oury amassed an army of 148 Papagos, Mexicans, and Anglo-
Americans. After traveling the seventy or so miles between Tucson and
Camp Grant the vigilantes attacked the Apaches, who were almost cer-
tainly not the ones raiding in southern Arizona. Since many of the
Apache men from CampAGr;nt were hunting in the hills at the time, the
Tucsonans could claim the deaths of only eight men. However, 117
women and children were slaughtered and twenty-seven children were cap-
tured and eventually sold into slavery (Hastings 1959).

As the news of the "Camp Grant Massacre' reached the East,
pressure was exerted against the government and a ''peacy policy" was
proposed by President Grant. In order to promote 'peace’ and "civi-
lization!' the roving bands of Indians were to be located on reserva-
tions where they would receive subsistence and protection as long as
they remained friendly. They were to be taught to be self-sufficient
through the raising of livestock and agricultural products.

Four areas were designated as.Afache reservations. One was
near Camp Apache and was to contain the Cibecue subtribal group as well

as the northern bands of the White Mountain group. A tract of land at
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Camp Verde was set aside for the Northern and Southern Tonto Apaches
aslﬁell as the Yavapaié; and the San Carlos subtribal group and the
southern White Mountain bands were to be located at Camp Grant. Fi-
nally, in New Mexico, a réservation was created near 0jo Caliente to
hold the Warm Springs Apaches (Basso 1971:21).

While governmental personnel and reservation officials alike
believed that a peace could be established with the Apache through
diplomacy, the War Department proceeded with its own plan of military
control. Less than two months after the Camp Grant Massacre, General
George Crook assumed command of the Department of Arizona and imme-
diatély went to Tucson.: The day he arrived Crook summoned every
officer within the southern district of Arizona to report to him. From
each he elicited information about the geography of southern Arizona
and any other information that might be useful in planning a military
strategy (Bourke 1891:108-109). After collectiﬁg around him some of
the most ambitious and able young officers in Arizona, Croock and six
companies of cavalry and scouts set out to subdue the Chiricahua Apache.
Because of the "peace policy," however, Crook was unable to carry out
his campaign. Instead, he decided to proceed north and soon formed an
alliance with friendly Indians near Camp Apache., During the previous
decade, while still conducting some raids into Mexico, the White Moun-
tain and Cibecue subtribal groups had been less involved in the Apache
wars than most of the other Apachean groups in Arizona territory.
According to Ogle (1970:98) the peaceful Apaches farming near Camp

Apache "acquiesced to the general's view that White pressure
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necessitated a life of peace, and he easily enlisted a group of scouts
to help him ferret out the incorrigibles.! With his Aﬁache scouts
Crook set out for Fort Whipple.

By November, 1871, the situation in Arizona had again changed.
A California stage with eight passengers was attacked by Indians near
Wickenburg. Soon public opinion in the Bast had turned against a
peaceful settlement of the Indian problem, and the exercise of strin-
gent military control was advocated. Under Crook's guidance, orders-
were given that all roving bands of Indians were to go to reservations
immediately, that those not complying would be punished, that an Army
agent was to act as resgrvation agent, that a census of each family of
men of "warrior-agé" was-to be made, that an absent warrior's family
would be held in custody until his return or capture, and that incor-
rigibles were to be hunted down. In addition, the presence of every
male on the reservation was to be verified at least once a day.
Finally, each Apache was to receive a specific amount of rations (Ogle
1970:100).
The reservation system, however, soon proved to be quite in-

tolerable to the Apache.

Fearful of white men's diseases, expectant of treachery and

massacre from the Whites, resistant to the daily military

muster, and often with insufficient food as dishonest or

inefficiency in administration interfered with rationing,

the Indians, although generally anxious for peace, were in

a far from happy condition. Only the Fort Apache Reserva-

tion could be called moderately peaceful (Spicer 1962:251).

Towards the end of 1872 many Tonto Apache and Yavapai Indians

fled the reservations and began raiding settlements near Prescott.
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General Crook consequently began his campaign of rounding up those
Indi;ﬁs not on the reservations. By April, 1873, the campaign was
completed. Several hundred.Apaches had been killed and an equal num=-
ber captured and placed on reservations.

While Crook was conducting his campaign against the hostile
Apaches and Yavapais, the Indians located on the Camp Grant reserva-~
tion were being relocated. Due to the increase in malaria among the
troops and the rising uneasiness among the Indians, Camp Grant was
abandoned and San Carlos became the center for the reservation (ogle
1970:105) .

By 1874 the Depgrtment of the Interior had modified its policy
regarding the four large reservations, now calling for the concentra-
tion of all Western Apaches, Chiricahua Apaches, and Yavapais on a
single reservétion at San Carlos. The main objective in centralizing
rthese groups on a single reservation was to facilitate their céntrol
and reduce the threat they posed to Anglo residents of Arizona (Basso
1971:22). The removal of Indians to San Carlos took place in 1875.
Indian agent John Clum noted that by September 1, 1875, the San Carlos
reservation contained about 1,000 "old San Carlos Indians" including
the Pinal and Arivaipa bands of the San Carlos subtribal group; 1,400
Verde Indians composed of Tonto Apaches, Mojaves, and Yumas; and about
1,800 White Mountain and Cibecue Apaches from the Camp Apache Reserva-

tion, most of whom came from the White Mountain subtribal group (Clum

1875: 215) e
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Moving the White Mountain Apaches (White Mountain and Cibecue
subtribal groups) to San Carlos seeméd expedient for various reasons.
First, the Gila Valley was more accessible for supply deliveries than
was Camp Apache. It was also felt that the San Carlos area offered
better opportunities for Indian self-support than did the White Moun-
tains area where the growing season was shorter (Bret Harte 1972:254).
However, from the White Mountain Apache's perspective the removal was .
considerably less than desirable. Agent Clum noted that the removal
of these Indians was completed only after a period of considerable sus-
picion and bitter opposition (Clum 1875:218; 1876:10). Two chiefs,
Diablo and Petone, both pf whom wielded considerable influence, were
opposed to the move. A fumor also spread among the Apaches to the
effect that Clum was lying, and that if they left their homes they
would be sent to a strange and distant land where they would die or be
killed. It was only after the White Mountain Apaches were threatened
with the loss of their rations that they agreed to go to San Carlos.

By 1877 there were over 5,000 Indians living-at San Carlos,
including groups which had been hostile towards each other prior to
confinement. Mistrust and suspicion prevailed and there were frequent
escapes from the reservation because of hostilities thus engendered.
Because of ration shortages other Indians were forced to leave the
reservation in order to hunt (Bret Harte 1972:396-402).

While at San Carlos, the White Mountain Apaches were forced to

give up their traditional subsistence practices. Meanwhile, the agency

continued to provide rations. Every Saturday morning the Indians at
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San Carlos would assemble and be counted according to bands. Then each
person was given a ration ticket (Clum 1875:219). In addition to ra-
tioning, the government introduced agricultural programs. Irrigated
fields of corn, wheat, and barley were planted by the Indians under the
supervision of agency personnel. Some of the yield was sold back to
the agency. But irrigation along the Gila was beset by problems. In
1874 hordes of ground-ants destroyed crops at San Carlos (White 187h:.
295). More seriously;'however, was the fact that much of the water of
the Gila needed by the Indians for irrigation was diverted upstream by
Mormon farmers (Tiffany 1880:5).

Another attempt.to make the Indians at San Carlos self-
sufficient involved the.introduction of livestock. Hart (1878:7) noted
that the Indians were very anxious to obtain cattle and would save
their ration tickets until they were able tp draw out livestock. One
man alone accumulated forty-three head of cattle. By 1879 Indian stock
numbered about 1,000 head of horses, 1,000 head of cattle, 200 sheep,
and 100 head of mules and asses (Chaffee 1879:8); however, this number
was divided unequally among 4,552 Indians, some of whom had relatively
large herds, most of whom had none.

Indians who did not take active part in the agency subsistence
programs occasionally found employment in the mining towns of Globe and
McMillan, and in the different mining camps and ranches near the west-
ern boundary of the reservation. Their chief occupation was bringing
in hay and wood, making adobes, and herding cattle -~ 211 at wages con-

siderably below those of non-Indian employees (Hart 1878:7).
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Besides the presence of the military and the changing economic
pattern, the Indians located at San Carlos_éaced another danger ==
disease. One reason that San Carlos was chosen for the agency was be-
cause it appeared to be less susceptible to malaria-carrying mosquitos
than nearby Camp Grant. However, by 1873 malaria plagued the Apaches
at San Carlos (Bret Harte 1972:159). Malaria was not the only disease
threatening the Indians., In 1875 Clum (1875:218-219) recorded that a
méjority of the Indians at San Carlos were in an alien environment and
the climate, water, and other factors resulted in 1,848 cases of ill-
ness treated by the agency physicians in that one year alone. There
were 289 cases of inter@ittent fever, 123 of gonorrhea, 125 of rheu-
matism, and 369 cases of conjunctivitis. Syphilis, which first ap-
peared among the Verde Indians, spread, and sixty-four cases were
treated by the agency physicians with several more suspected but not
treated (Clum 1875:219). In 1877 smallpox hit the Indians and many
White Mountain Apaches were granted permission to return to their
_homes in the White Mountains where many of them remained even after
the epidemic had ended (Bret Harte 1972:413). Besides the reported
cases of illness there were undoubtedly many more which were handled
by various medicine men and were not brought to the attention of thé
agency physicians,

In addition to problems with food and disease, the Indians at
San Carlos were confronted by another problem. As the population of
areas surrounding the reservation increased, the ranchers and miners

began to encroach onto the Indian's land. Hart (1878:8) reported that



58
the discovery of a valuable mineral belt in the northeastern part of
the reservation caused the building of McMillan. Soon numerous Anglos
were entering the reservation in order to obtain timber, herd live-
stock, and locate mineral resources. Because of pressures brought to
bear on the United States Government, in 1873, 1874, and 1877 large
areas of the reservation wefe restored to the public domain (Getty
1963:8). These lands included some of the best watered lands on the ]
reservation and also some of the most valuable mineral resources. By
1881 the situation had become so bad that agent Tiffany was approached
by delegations of Indians who pleaded that he put a stop to the en-
croachment and land loss (Bret Harte 1972:595-603).

After several y;ars residence at San Carlos, more White Moun-
tain Apaches were allowed to return to their traditional homelands
(Goodwin 1942:17, 23), and by 1880 only those who chose to stay at San
Carlos remained. Between 1870 and 1880 the Indians at San Carlos had
experienced a changed economic system, a high rate of disease, and
confinement to a shrinking reservation.

For those Apaches who returned to the White Mountains the situ-
ation was little improved. In the latter part of the 1870's and early
1880's Charles T. Connell was assigned to take a census of the Apache
Indians on the San Carlos and old Camp Apache reservations. He noted
that in 1880 and 1881 the White Mountain Apaches were scattered through-
out the land with the exception of those bands which drew amnuity ra-
tions and were located within a twenty mile radius of the agencies.

Connell's job was to locate the Apaches, collect census information
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from them, and note the extent of their holdings of livestock and the
inténsity of their agri;ultural pursuits. The Apaches he encountered
were suspicious of the census, believing that such information would
be used against them by the Anglos. Comnnell's interpreter, Mickey
Free, diagnosed the situation as grave.

He heard rumblings of dissatisfaction among the bands that
were counted. They said that the government had left them to
shift for themselves, that they could not get anything unless
they traveled a long ways, that they once had a reservation
with plenty given them, but the whites toock it away and sent
some of their tribe to the Gila River, a low country that
they could not live in and they did not like it. That the
white men were coming into the mountains and killing their
game and gave them nothing for it. The country belonged to
them (Connell 1921:n.p..).

The feelings of the Apaches living near Camp Apache, now designated
Fort Apache, were similar. The lack of food and a severe winter in
1880 caused headmen to report to their followers that they had been
treated wrongly.
However, the lack of food and the fact that other branches
of the Apache nation were drawing ample rations in addition
to the annual annuity goods, excited a feeling of resentment
against the white men at the agency and caused mutterings of
discontent and threats of revenge . . . Zghey claimgé? that
they were entitled to rations in their own domain, not at the
regular agency at San Carlos; that the whites wanted them to
live in the low-lands that they might die, so that the beauti-
ful country they abandoned might fall to the Mormons, who were

settling near the northern border of their hunting ground
(Connell 1921:1D.p.).

But fear and suspicion were not the only factors that worried
the White Mountain Apaches. They were also upset by the deaths of
several of their leaders. On September 1, 1880, members of Pedro's
band were gambling with members of Diablo's band. A quarrel broke out

and Alchesay, Petone, and Uclanny of Pedro's band killed Chief Diablo
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(Goodwin 1942:52; Tiffany 1881:10). Although aggression between
Pedro's band and other White Méuntain Apaches was not uﬁcommon, the
death of Diablo was a severe blow to the Apaches. Diablo, or
ha¥kedasila ('he is constantly angry') as he was known by the Apaches,
was a man of great influence. He was the leader of not only the larg-
est White Mountain 1o§a1 group but of the entire Eastern White Mountain
band as well. Furthermore, he was unanimously credited by the Apache§
of his group as ''being the greatest White Mountéin chief of his time"
(Goodwin 1942:11). 1In addition, Diablo had been an important raiding
and war chief (Basso 1971). Although residing for the greater part of
his life on the East Fork and Bonito Creeks (Goodwin 1942:659-660), he
was living on the Cibecﬁe Creek at the time of his death (Connell 1921).

About six months after this episode, members of Pedro's band
again quarreled and fought with other Apaches. This time Pedro was
wounded in the knee and Alchesay was shot in the chest (Connell 1921).

In March of 1881, another chief, Eskiole, was killed. He had
come to Fort Apache to renew his pass. On his return trip to Cibecue
an incident occurred in which a gun fell on a child. This resulted in
a duel in which both chief Eskiole and his Apache opponent lost their
lives (Tiffany 1881:10).

In June of 1881, the Apaches near Fort Apache were described
as "destitute, hungry, and discouraged" (Bret Harte 1972:606). The
corn they had sown had been destroyed by grasshoppers and they had
already mortgaged most of their crop to post traders in exchange for

flour. It was at this time that the emotions of the White Mountain
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Apaches were being stirred by the prophecies of the Cibecue medicine

man called Noch-ay-del-klinne.

The Na'ilde' Prophet

Of the boyhood of the na'ilde' prophet, Noch-ay-del-klinne,
little is known, although Lockwood (1938:235) states that he was knowl-
edgeable in the traditions of his tribe and was introspective -- a
likely candidate to become a medicine man. Even the meaning of his
name is uncertain. Mooney (1896:705) believes the name is derived from
na'k'aye ('Mexican') plus Zigié ('spotted') glossing ‘'spotted or
freckled Mexican,' a possible commemoration of his having killed a
freckled Mexican. Basso (personal communication 1976), on the other
hand, believes it may be na'k'aye ('Mexican') plus dilniih ('to rush
about') plus he ('the one') and glosses the term as ‘Mexican who rushes'

i
or 'Mexican in a hurry.'

Tt is also difficult to ascertain the date of his birth. TU.S.
Army Lieutenant Cruse (1941:93) described him as being about twenty~-six
vears old in 1871. Another soldier who knew him, Army Surgeon Loring,
suggests that he was about fifty in 1875 (Thrapp 1972:4). Nevertheless,
he was living in Cibecue in 1871 and by then had become a medicine man.
Goodwin (1938:35) states that Noch-ay-del-klinne must have had ‘light-
ning power.!' Besides having influence over his fellow Apaches, Noch~
ay-del-klinne was also well-known to Anglos, for in 1871 he was sent
as a peace delegate to Washington to confer with President Grant.

While in Washington he, like the other delegates, was presented with a
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large silver peace medal which he wore until his death. In addition to
the medal, he brought back'to the Apéches "a supply of a&ézing stories
and the power to tell them" (Cruse 1941:93). His stories dealt with
things he had seen in the East: enormous buildings, long, towering
bridges, railways and trains, and thousands of Anglos.

In 1872 Noch-ay-del-klinne experienced his first taste of mili-
tary life. Bourke (1891:178) recalled that '"No-kay-do-klunni," also
called "Bobby Doklinni" by the soldiers, was one of the first men to
enlist as a scout to ferret out hostile Indians.

Sometime after this Noch-ay-del-klinne was sent to Santa Fe
where he attended schoql. Here, among other things, he was introduced
to the doctrines and teachings of Christianity. He was apparently im-
pressed with the withdrawal of Christ into the wilderness for medita-
tion and with Christ's resurrection from the dead. According to Cruse
(1941:94), after Noch-ay~del-klinne returned to his people he set out
to follow Christ's example and spent much time in seclusion meditating
in the mountains. However, Basso (personal communication 1976) has
noted that Apache medicine men often spent timé in seclusion and that
this does not necessarily reflect the influence of Christian teachings.

.Noch-~ay-del-klinne's brief encounter with Christianity did not
influence him to such a degree that he stopped using his 'power'! to
help Apaches. Lockwood (1938:236) described him as always kind and
attentive to the sick and disposed toward all good work, a contention

shared by Surgeon Loring (Thrapp 1972:4). During the next few years
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his influence spread and he became widely known as a healer and mysticl
(Thrapp 1967:217).

On the eve of the na'ilde'! movement, Noch-ay-del-klinne stoocd
about five feet six inches tall and weighed about 125 pounds. '"His
face —- very light in color for an Apache -- was drawn and ascetic-

looking" (Cruse 1941:105-106).

Na'ilde'

Na'ilde!' is the term used by White Mountain Apaches to describe
the religious cult movement headed by Noch-ay-del-klinne. Although an
exact translation of the word is not available, it certainly makes
reference to a return from the dead (Goodwin 1938:34), the main ideo-
logical tenet of the movement itself.

The earliest report of na'ilde! éame from Charles T. Connell
(1921) who in the winter of 1880-1881 was taking a census of the
Apaches. He heard a rumor that Noch-ay-del-klinne was proclaiming the
ability to raise the great Chief Diablo from the dead; with Diablo's
help, Noch-ay-del-klinne asserted, the Anglos would then be driven off
the land. In March of 1881 Connell moved his census to Cibecue, close
to where the medicine man was holding his na'ilde' ceremonies. Connell
(1921) recorded the words of Noch-ay-del-klinne.

Are we not natives to the earth around us?

Are we not part of the forest, the rocks, the air?
Do not the birds sing for the Apache?

1. As has been noted, Goodwin believed that Noch-ay-del-klinmne
may have had 'lightning power.' Medicine men with 'lightning power'
were often recognized as mystics (Goodwin 1938:31).
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Are not the deer part of our lives?

Are they not grazing on our domain?

Does not the corn grow amidst our land?

Do not the cattle feed upon the grass that grows upon
the soil of the Coyotero?2

Do not the bodies of our ancestors lie beneath the
earth that belongs to the Coyotero?

Is not the running stream for the slaking of the thirst
of the Coyotero?

Why, then, do the whites come hither?

Why do they kill our game?

Why should a paleface seek the haunts of the brave
Coyotero, with their medicine?

The belief of a Coyotero is different. -

There was only one brave among the Coyoteros who could
keep the whites back--Diablo, the chieftain.

His spirit hovers amid the rustling pine; the fluttering
leaves denote his presence.

The wail of the lion and the roar of the bear tells you
that he is near. He will come again, not in spirit, but in
the flesh, to deliver us from the hated whites.

Diablo guards our interests. Diablo seeks a remedy.
Diablo will live againe. In the dance we seek inspiration.
With rhythmetical movements, we commune with the spirits.
The dance inspires passion, faith, fury, bravery, and
strength. All this will we need at the resurrection of the
great Diablo. Is it not I, who revives the message at the
resting place of the bones of Diablo? Thus have I spoken.

The dance Noch-ay-del-klinne was referring to had never been
seen before (Bourke 1892:505). The participants were men and women
who, arranged in lines radiating oﬁf from a center point, formed a
configuration resembling the spokes on a wheel. Dancing in the center
of the formation, Noch-ay-del-klinne sprinkled hadntin on the partici-
pants (Mooney 1896:704-705).,

After arriving back at San Carlos, Connell reported what he

had seen and heard to agent Tiffany. Tiffany, in turn, immediately

2. The term “"Coyotero" has had a variety of meanings (Goodwin
1942:2), Here it probably refers to the White Mountain and Cibecue
Apache.
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notified the commanding officer at Fort Apache and offered to send
additional rations to the post, hoping in this way to quiet theﬂApaches.
The offer was refused (Bret Harte 1972:606).

In June of 1881, Tiffany was at Fort Apache when he heard
further accounts of the dances Noch-ay-del-klinne was holding on the
Cibecue Creek. The prophet claimed the ability to bring back to life
the chiefs Diablo and Eskiole. The event was to take place in seven
days, and for his efforts Noch-ay-del-klinne was to recéive gifts of
hor;es, saddles, blankets, and money from the Apaches. On June 19 a
runner arrived at San Carlos and reported that, according to the
Indians, Noch—ay—del-k;inne had succeeded in resurrecting the corpses
up to their knees and ﬁad promised that if he failed to revive them he
would forfeit his own life (Bret Harte 1972:607).

Upon returning to San Carlos on June 22, Tiffany heard that the
Cibecue medicine man, in addition to reviving the two dead chiefs, also
intended to kill the Anglos on the reservation so he could rule over
all the Apaches (Bret Harte 1972:608). The situation soon worsened for
rumors spread that the Navajos and Tonto Apaches were planning to flee
their reservation and were trying to persuade the White Mountain
Apache to join them (Meader 1967:17). Meanwhile, San Carlos Apache
police were sent to arrest Noch-ay-del-klinne, but soon returned
visibly upset apparently believing that an explosive situation existed.
Tiffany prepared for any eventuality (Bret Harte 1972:608-609).

The day of the predicted resurrections, June 26, came and

passed without the prophecy being fulfilled, but Noch-ay-del-klinne



66
did not take his own life. Instead, a few days later, he went up into
the mountains where he stayed until the middle of July. On July 15,
he unexpectedly appeared at Fort Apache and talked to General Eugene A.
Carr who had taken command of the post only five weeks before. Carr
was informed by Noch-ay-del-klinne that while he had not succeeded in
resurrecting the chiefs, he had communicated with spirits of some of
the dead. Two weeks later Carr heard what to him was even more dis--
tressing news.

It is now reported to me by Interpreter Hurle that Noch-

aydetklimne is telling the Indians that the dead say they will
not return because of the presence of the white people; that
when the white people leave the dead will return, and that

the whites will be out of the country when the corn gets ripe.
Hurle thinks the next move may be to induce the Indians to
hasten the departure of the whites, and that he may be work-
ing them up to a frame of mind suitable for the purpose. . . .
(King 1963:198).

On August 1, 1881, Noch-ay-del-klinne was holding an unusually
large dance on the Carrizo Creek. Cruse (1941:94-95) observed that at
this meeting traditional tribal enmities were forgotten and "tribes"
which for years had been at "daggers' points'" forgot their hatreds and
joined in the ceremonies. Sam Bowman, Chief of Scouts, went and
examined the situation and returned asking for his resignation. He
anticipated trouble with the Apaches and wanted no part of it.

Not long thereafter Noch-ay-del-klinne moved his dances to the
North Fork River only a few miles from Fort Apache. Lieutenant Thomas
Cruse, in charge of the Apache scouts, attended one of the ceremonies

and was impressed by the fraternizing that went on between different

Apache groupse.
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It was ample cause for thought and speculation, to see

Apaches who had been proscribed by their own people for -
murder, theft, and women kidnaping now moving freely among
those who, but a short time before, had been hunting them
with grim intent to exterminate the criminals. Every Apache
within hearing of the Medicine Man's voice now seemed deaf
and dumb and blind to everything in life except the wild
desire to celebrate whatever variety of religion it was
which he preached--or indicated (Cruse 1941:96),

By August 10, Carr had received further information about the
doctrine being proclaimed by Noch-ay-del-klinne, He had been informed
by Interpreter Hurle that the medicine man was putting food in a
wickiup, saying that the dead would come and eat it. In addition,
Hurle informed Carr that the Apaches believed that Noch~ay-del-klinne
"will be the head of all the Indians, that he says the ground will turn
over, the dead will raise and the Indians be above the whites; that
they will have possession of this Post, that the soldiers will have
to give up their horses to them, etc." (King 1963:198-199).

Because of the worsening situation Tiffany decided to take ex-
treme action. On August 15, 1881, he telegraphed Carr commanding that
Noch-ay-del-~klinne be "arrested or killed or both'" before a dance which
the medicine man had scheduled for August 20 (King 1963:199). However,
before this order could be carried out the prophet moved to Carrizo
Creek and from there on to Cibecue,

From the military's perspective the situation was critical.
Apache scouts from Fort Apache, who had been considered loyal, demanded
passes so they could attend the dances. When they were granted, the

scouts overstayed their time and returned 'not only exhausted and un-

fit for duty, but they showed surliness and insubordination" (Cruse
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1941:96)., When the agent denied passes to the Indians at San Carlos,
hundreds left the agency without permission and the Indian police re—"
ported that they were helpless to return them (Thrapp 1967:220).

At Cibecue a significant confrontation occurred bhetween the
prophet and his followers after an "unusually frenzied dance.' Noch-
ay-del-klinne had already received gifts of over 100 head of livestock
in anticipation of the resurrections (King 1963:201). The participants
now wanted results. Some of them stated thét they knew that those of
their people who had died were still living, only invisible. If Noch-
ay-del-klinne was as powerful as he claimed, he should call to the
great leaders who had d}ed and ask them to help their people. 'Ask
them to tell us what we shall do now about our country and the whites
who rule it" (Cruse 1941:98), was their cry. The medicine man is re-
ported to have gone up onto a high mesa above Cibecue with three com-
panions and remained there for many hours making appeals to the ''Great
One." One of these companions later told Cruse (1941:97-99) that,
weak from fasting and exhausted from much dancing, he was with Noch-
ay-del-klinne on the mesa when three dead leaderé appeared. These
shadow figures rose out of the ground as far as their knees, and pro-
claimed dissatisfaction with being disturbed. They apparently did not
wish to return from the dead. White people hadlinfested the land. As
they sank back into the ground the observers were advised to live at
peace with the White men and let the dead rest. The vision was

accepted by the Apache but was not interpreted as a sign to pursue the
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possibility of peaceful coexistence with.the Anglos; instead, it was
taken as proof that the dead‘iived On. "

The Apache scouts, hearing of this, became more and more re-
calcitrant. They were reported to have been heard muttering that if
the Anglos did not leave Apache territory they would be driven out
(Cruse 1941:99). Meanwhile, General Carr, hoping to take Noch-ay-del-
klinne captive without bloodshed, invited the medicine man to talk witp
him at Fort Apache. The prophet told Carr's messenger that he had
scheduled a dance for that night, August 26, and could not leave until
the following day. But the following day he refused to go. On August
28, General Carr, seeing no alternative, began to ready his troops to
march to Cibecue and arrest Noch-ay-del-klinne (Bret Harte 1972:616-
617).

Unfortunately, most of the information available on na'ilde’
comes from soldiers' and agents' accounts. There is, however, a
limited amount of data available through White Mountain Apache oral
traditions. Up until about 1920 na'ilde' was a common topic of con-
versation among Apaches, and those who were born after the movement
or who had not participated in it, learned of these things from those
who had (see Kessel 1974). According to the unwritten Apache accounts,
the medicine man (whose name is not remembered) was holding a series
of dances, primarily at Cibecue. He claimed the ability to raise all
the dead from the graves and promised the living a better world --

free from hunger, disease, and Anglos. Whether the removal of the

Whites from Apache country was to be accomplished through religious
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or military means is a matter of debate. . Nevertheless, the Apaches
believed in what he said and gave him presents in anficipation of the
resurrection.

One White Mountain Apache woman who was born in 1908 learned
from an eyewitness about the dance Noch-ay-del-klinne staged immedi-
ately before he was arrested (sometime in late August). According to
her account, the dance was held over the grave of one of the dead
chiefs. The chief had been buried in a shallow grave covered with a
blanket and a piece of canvas on which he had placed his personal be-
longings and a covering of rocks. Noch-ay-del-klinne removed the
rocks, grave goods, and.canvas until the blanket was exposed. The
burial then became the center of the dance., The medicine man lined up
all the young unmarried boys to the right of the grave and the virgin
girls to the ieft. Married people were arranged radiating out from the
grave in the other two directions, the entire configuration resembling
a cross. DNoch-ay-del-klinne and his singers stood off to the side of
one of the lines of married people. After the medicine manAhad sung
four songs, the girls and boys closest to the grave heard the rattling
of bones under the blanket covering the body. The eyewitness reported
that not all of those in attendance actually participated in the cere-
mony. Apaches from many places -- North Fork, Turkey Creek, Bonito
Creek, East Fork, Upper East Fork, Canyon Day, Cedar Creek, Forestdale,
Carrizo, Cibecue, Camp Verde, and San Carlos -- attended the dance.

It was this dance that the soldiers from Fort Apache came to stop.
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On August 29, 1881, General Carr, leading 117 scouts and sol-
diers, sefnout to arrest Noch;;y-del-klinne. The column arrived at
the camp of the medicine man the next afternoon., Exactly what happened
next is uncertain. Lieutenant Cruse, an eyewitness, stated that the
prophet was reluctant to accompany the soldiers back to Fort Apache.
Instead, he insisted that if the soldiers left, he would follow in
three or four days. This suggestion was unacceptable (Cruse 1941:
105=107). General Carr, on the other hand, reported that he instructed
ﬁoch—ay—del—klinne that unless he resisted or an attempt was made to
rescue him no harm would be done. The medicine man told Carr that he
would have left earlier_for the fort but that he had a patient who
needed attention. Sincé the patient had been cured he was now ready
to go.

White Mountain Apaches, however, sketch a much different pic-
ture., According to an Apache, Thomas Friday, Noch-ay-del-klinne was
manhandled and yanked from his wickiup like a prisoner (Kessel 1974).
Whatever occurred, it was accomplished by a considerable lack of com-
munication (Thrapp 1972:20-23).

The medicine man then was taken a short distance from his camp
where the soldiers stopped for the night. Shortly thereafter, Cruse
noticed that a considerable number of Apaches had encircled it. Then
a shot was fired and the battle began. Again, there is some difference
of opinion as to why the first shot was fired. According to Anglo

accounts, the Apache Scouts turned on a prearranged cue and opened fire
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on the soldiers (Monmett 1969:11; King 1963:210). Apache oral tradi-
tions, however, are in agreement that the shooting began becéuse cer-
tain of the Indians tried to rescue Noch—ay—del-klinne (Farish 1916:
TII:335-339; Kessel 1974:131). As soon as the shooting began, Carr}s
orders were carried out and Noch-ay-del-klinne was shot in the head.

The fighting continued until nightfall and then ceased. The
soldiers, seeing no alternative, buried their dead and made ready to
travel. Sergeant John Smith, while engaged in the burial activities,
noticed a movement not far from the center of the soldier's camp. It
was Noch~-ay-del-klinne, bleeding from the head, and crawling toward the
Apache lines. Smith piqkéd up an axe and dispatched the medicine man
with two blows (King 1963:211). According to the White Mountain
Apaches, the medicine man's head was not merely crushed by the axe
blows but was actually cut off, |

After taps were sounded, the soldiers began an all night march
from the Cibecue battle site towards Fort Apache located forty-five
miles to the east. They arrived there the next afternoon without inci-
dent. The fatality list from the '"Cibecue Massacre,' as the battle
came to be known, included eight Anglos and an estimated eighteen
Apaches, including six scouts and Noch-ay-del-klinne,.

According to infprmation obtained by Basso from contemporary
Cibecue Apache consultants, a medicine man sang over the body of Noch-
ay-del-klinne for four days attempting to bring him back to life. "On

the morning of the fourth day, a large boulder was heard to rumble
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down the side of a nearby butte. This was a sign from Knoch-e-da-
klinne (sic) tﬁéf he would not return" (Meader 1967:23). The na'ilde!
movement seems to have ended abruptly after the death and unsuccessful

resurrection of Noch-ay-del-klinne.



