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CHAPTER I. MANAGEMENT SUMMARY

INTRODUCTION

This is the report of an ethnographic (Native American) resource
study conducted by Cultural Systems Research, Incorporated (CSRI)
for Applied Conservation Technology, Incorporated (ACT). This study
has been conducted to determine which Native American groups
traditionally used the area through which the Intermountain Power
Agency (IPA) proposes to construct the California portion of the
Intermountain -Adelanto Bipole I Transmission Line, a component of the
Intermountain Power Project (IPP); to determine what value these
groups place on cultural resources which might be disturbed by the
construction of the transmission line and associated structures; and to
convey their recommendations for the mitigation of these impacts. The
results of the study are intended to enable the IPA to comply with
requirements of various state and federal agencies with respect to this
component of the IPP. CSRI has relied, to the extent possible, on the
results of previous research that pertained to the study area, especially
the Allen- Warner Valley Energy System (AWVES) study conducted for
Southern California Edison Company (Bean and Vane 1979a) . We have
also made contact with the various Native American groups, and have
consulted them in accord with the instructions of their various tribal
councils.

The study area for the current study is an area measuring 100
feet (30 m) on either side of the centerline of the right -of -way for the
proposed transmission line. It runs from the California- Nevada border
to the vicinity of Victorville, in areas where there are no Indian
reservation lands, and is for the most part within Utility Corridor D of
the 1980 California Desert Conservation Area Plan.

The requirements of the various agencies have been discussed in
Chapter IV. To summarize them briefly, it can be said that one set of
legal mandates requires Native American participation in environmental
assessments so that their concerns may be included in such documents;
the other set of legal mandates requires input from Native Americans
with respect to resources in an area on which they place a religious or
sacred value. The American Indian Religious Freedom Act, which
guarantees to Native Americans the protections afforded all Americans
by the First Amendment to the United States Constitution, provides that
the federal government shall not issue permits to projects that will
interfere with Native American religious practice.

AFFECTED NATIVE AMERICAN GROUPS

The Native American groups who traditionally used the area
through which the proposed IPP right -of -way would pass include the
Chemehuevi /Paiute, the Mojave, the Vanyume /Serrano, and the
Kawaisu. Members of various other groups have travelled through the
area, and used it from time to time.
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In this study, Paiutes at Las Vegas and Pahrump, Chemehuevi at
Chemehuevi Indian Reservation and the Colorado River Indian Reserva-
tion, and Mojave at Fort Mojave Indian Reservation and Colorado River
Indian Reservation have been interviewed. In addition, several Hopi
and Navajo at Colorado River Indian Reservation were interviewed.
Serranos at San Manuel Indian Reservation asked that information
provided in the AWVES study (Bean and Vane 1979a) be used in the
present one. Data acquired in the AWVES study from one Kawaiisu
consultant have been drawn upon.

TRADITIONAL TERRITORY

The entire study area lies within the Mojave Desert. All of it lies
within traditional Mojave territory, with the areas where the study area
crosses the bed of the Mojave River in the vicinity of Daggett, and the
place where it again crosses the Mojave River near Victorville having
been most used by them .

All of the study area is also within the Chemehuevi /Paiute tradi-
tional territory, but especially the eastern part of it. The western
part was traditional territory of the Vanyume / Serrano . It would appear
that the Chemehuevi /Paiute moved more and more into the area during
the nineteenth century. The Kawaiisu, whose territory in general
seems to have been northward from the study area, apparently used
and occupied the western and central parts of the study area.

RESULTS OF RESEARCH

Sacred and Religious Values

In Chapter V, Native Americans consulted for this study are
quoted directly with respect to the meaning and value the study area
and the Mojave Desert in which it lies have for them. The quotations
convey to some degree a sense of each group's cognitive pattern with
respect to their world and the sacred, and the difference between the
pattern of one group and that of another. This difference, though
discernible, pales in comparison with the difference between the
cognitive patterns with respect to the world and the sacred held by
Native Americans and those held by other Americans. This difference
is mainly that Native Americans view their world holistically, not differ-
entiated into the sacred and profane to as great a degree as by people
in the dominant American culture (see Chapter III, Theory). Pressed
to articulate what difference to their religious behavior the construction
of the proposed IPP transmission line might make, Native Americans
noted that the major impact would be upon their conceptualization of the
desert as a pure and undefiled place when invoked during mortuary
ceremonies in which sacred songs describing journeys through the area
are sung. To some Mojave and Chemehuevi consultants, the whole
Mojave Desert is sacred.

In addition, one Chemehuevi consulted for this study said that he
valued the desert as a place to go to for meditation and prayer;
another, an apprentice shaman, said that the trails in the desert are
important in the quest for ritual power, and that having additional
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transmission lines across a trail would interfere with his acquisition of
such power.

Traditional Use Values

The Native Americans who were consulted have great concern for
traditional use areas in the study area. Because archaeological sites
provide so much of the available information about where the most
traditional use occurred, much of this concern is expressed as concern
for archaeological sites. They are also concerned for plant, animal,
and mineral resources that were traditionally used, and the locations
where these occur.

Specific Sites and Areas: Introduction

In Chapter VI, sites and areas of specific concern to Native
Americans, with photographs, are presented. Here, we are presenting
an edited version of this material with most site comments removed.
Included are brief descriptions of sites, an evaluation of their
significance as derived from consultation with Native Americans in this
and previous studies; and recommendations for mitigation as derived
from interview data, the 1982 hearings of the Cultural Resource
Advisory Committee (CRAC), and the Desert Plan (U.S. Department of
the Interior, BLM, Desert Plan Staff 1980 [D]). The order of sites and
areas is from east to west along the proposed IPP right -of -way.

In order to comply with BLM requirements, we have differentiated
religious from traditional use concerns, even though this differentia-
tion is foreign to Native American world view. We have also listed the
Native American groups concerned for each site and area. Significance
of sites in the study area is rated high, moderate, or low with respect
to religious values and traditional use values. The basis for these
ratings is explained in Chapter VI.

In this summary, information about sites outside the study area,
on which decisions have sometimes in part been based, has been
omitted.

Mojave Desert

Significance. To some traditional Mojaves and to some Chemehue-
vis, the entire Mojave Desert is sacred, and they object to transmission
lines being built across it.

Mitivation. To those who hold this view, the acceptable ways to
mitigate impact would be not to build transmission lines, to build them
to the north of the Mojave Desert, or to compensate Mojaves for the use
of the desert, the terms of compensation to be negotiated (Bean and
Vane 1979a:6 -14).

Ivanpah Valley

Significance. Ivanpah Valley, and especially Ivanpah Dry Lake, is
held sacred by some Chemehuevi, who come there to meditate and pray,
and to others because it figures in sacred songs sung at such sacred
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ceremonial affairs as funerals. The valley is also of concern to Las
Vegas Paiutes (Bean and Vane 1979a) , and to Mojaves, as part of the
Mojave Desert. The major use and occupation of the lake occurred in
its central and southern portions, where the eligibility of a considerable
area as a District on the National Register of Historic Places is being
determined.

Ivanpah Dry Lake is also of considerable concern to Chemehuevi
and Las Vegas Paiute people as a traditional use area.

The IPP right -of -way is not within the area nominated to the
National Register. No archaeological sites were found in the
right -of -way as it passed through Ivanpah Valley.

The concern expressed by Native Americans who were consulted
about the impact that the IPP right -of -way might have on this valley
was that it might destroy the "purity" of the area as perceived in
religious contemplation. No concern was expressed that it might impact
traditional use areas in this vicinity.

Mitigation. The only mitigation acceptable to Native Americans
who feel that the construction of the transmission line might destroy its
purity as perceived in religious contemplation would be to move the
transmission line elsewhere, or not build it.

CSRI recommends that the question of the IPP transmission line
impact on Ivanpah Lake be referred to an advisory group including
appropriate Native American advisors and that they be asked if there is
another mitigation strategy that would be acceptable.

Clark Mountains

CA -SBr -4920: Native American trail.

Significance: As a feature with religious meaning, this trail has a
high degree of ethnographic (Native American) sensitivity. The proposed
transmission line will have an adverse impact on it because it will
interfere with the search for sacred power. The trail also has a high
degree of ethnographic sensitivity as a traditional use area for Native
Americans. It is significant for Mojave, Chemehuevi, Las Vegas
Paiutes, and for other groups in eastern California and in the Greater
Southwest, trails in this area having been the route over which trade
and communication flowed for many centuries.

The Clark Mountains are considered an Area of Critical Environ-
mental Concern (ACEC), in the BLM Desert Plan. The cultural resour-
ces that are named as in part prompting the nomination are at Pachalka
Spring, which is not in the study area; the wildlife that prompted a
nomination includes the desert bighorn sheep, and other species of
plants and animals that were highly valued by Native Americans in the
traditional period. It is of note that one of the management prescrip-
tions for the ACEC is to "limit major activities along the power line to
winter months so as not to interfere with bighorn sheep migration to
Pachalka Spring" (U.S. Department of the Interior, BLM 1980 [ C] :15 -16) .
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about the impact that the IPP right-of-way might have on this valley
was that it might destroy the "purity" of the area as perceived in
religious contemplation. No concern was expressed that it might impact
traditional use areas in this vicinity.

Mitigation. The only mitigation acceptable to Native Americans
who feel that the construction of the transmission line might destroy its
purity as perceived in religious contemplation would be to move the
transmission line elsewhere, or not build it.

CSRI recommends that the question of the IPP transmission line
impact on Ivanpah Lake be referred to an advisory group including
appropriate Native American advisors and that they be asked if there is
another mitigation strategy that would be acceptable.

Clark Mountains

CA-SBr-4920: Native American trail.

SifiI1ificance: As a feature with religious meaning, this trail has a

high degree of ethnographic (Native American) sensitivity. The proposed
transmission line will have an adverse impact on it because it will
interfere with the search for sacred power. The trail also has a high
degree of ethnographic sensitivity as a traditional use area for Native
Americans. It is significant for Mojave, Chemehuevi, Las Vegas
Paiutes, and for other groups in eastern California and in the Greater
Southwest, trails in this area having been the route over which trade
and communication flowed for many centuries.

The Clark Mountains are considered an Area of Critical Environ
mental Concern (ACEC), in the BLM Desert Plan. The cultural resour
ces that are named as in part prompting the nomination are at Pachalka
Spring', which is not in the study area; the wildlife that prompted a

nomination includes the desert bighorn sheep, and other species of
plants and animals that were highly valued by Native AmeriCans in the
traditional period. It is of note that one of the management prescrip
tions for the ACEC is to "limit major activities along the power line to
winter months so as not to interfere with bighorn sheep migration to
Pachalka Spring" (U.S. Department of the Interior, BLM 1980{C] :15-16).
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Mitigation: The eligibility of this trail for the National Register of
Historic Places should be determined, with Native Americans
participating in the process. Whether or not it is determined eligible
for the National Register, steps should be taken to mitigate the impact
IPP will have on it. The adverse impact to the trail as a religious site
might be mitigated by not building an transmission line across it. The
Chemehuevi who is involved in shamanic activity, and who said that the
construction of a transmission line across the trail would interfere with
his search for sacred power, should be consulted to determine whether
the impact can be mitigated in some other way.

The adverse impact to the trail as a traditional use area, of
concern to Native Americans, can be mitigated by spanning the trail so
that no tower lies across it, and by preventing or limiting access to it.
The best method for preventing or limiting access to the trail should be
chosen by IPP engineers, BLM personnel, and Native Americans in
consultation, preferably at the trail site.

With respect to the Clark Mountains, the ACEC management
prescription with respect to limiting activity along the power line to
winter months in order not to interfere with bighorn sheep migration
should be complied with. It is important to Native Americans that the
bighorn sheep population not be further depleted.

Shadow Mountains

CA -SBr -3188: a small lithic scatter.

Significance: Small lithic scatters have low ethnographic sensi-
tivity as traditional use areas. The Shadow giirintains are moderately
sensitive as a traditional use area.

Mitigation: Care should be taken that the construction of the IPP
transmission line and associated structures does not increase access to
CA -SI3r -3188 and the Shadow Mountains.

CA- SBr -3187: an aboriginal quarry site; ACT -7 and ACT -8: rock
rings, which may be hearths--recorded as isolates by ACT. Floral
resources in the area are important to Native Americans.

Significance: This complex of sites is of moderate ethnographic
sensitivity as a traditional use area. It is of concern to the Las Vegas
Paiutes, the Chemehuevi, and the Mojave.

Mitigation: Impact to the complex of sites and flora of the area
should be avoided, by careful placement of towers. In order to avoid
indirect impact to these resources, care should be taken not to increase
access to them.

Silver Lake Area

Where the IPP right-of -way runs along the west side of the
Turquoise Mountain area, there are historic mining operations with
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structural remains (CA -SBr- 4921 -H, CA -SBr- 4922 -H, and CA- SBr -4923-
H) . According to a Pahrump elder, his wife's uncle had a mine in the
immediate area.

Significance: This mine, which may be either CA -Sbr- 4921 -H,
CA -SBr- 4922 -H, or CA -SBr- 4923 -H), is of high significance to Paiute
people, inasmuch as mining represented a critical transition occupation
after the loss of traditional subsistence activities. There are reputed
to be other Paiute -owned mines in the area, but the Pahrump elder did
not remember where they were.

Mitigation: Sites CA -SBr- 4921 -H, CA -SBr- 4922 -H, and
CA -SBr- 4923 -H should be avoided and protected from indirect impact.

The right -of -way continues westward, passing along the northern
tip of Silver Lake, a Pleistocene Dry Lake (Campbell et al. 1937).
There are a number of recorded archaeological sites in this vicinity.
These sites may date to the immediate post -Pleistocene. Among these
sites are CA -SBr -140 and CA SBr -264 . CA- SBr -140 apparently
includes within its boundaries CA -SBr -262 and CA -SBr -263.

Significance: These sites have moderate to high ethnographic
sensitivity because of the information they hold about the distant past,
which Native Americans value as an important part of their heritage.

Mitigation: The eligibility of these sites for the National Register
of Historic Places should be determined, with Native Americans parti-
cipating in the decision -making process. Care should be taken not to
increase access to them.

CA -SBr -3186: more than 175 small rock cairns with associated
light lithic scatter. Native Americans who were brought to see it, or
shown photographs of it, gave more than one possible interpretation of
the cairns. The site has been placed on the National Register of
Historic Places, and is protected by a fence.

ACT -A: light lithic scatter associated with CA -SBr -3186, recorded
as an isolate by ACT.

Significance: CA -SBr -3186 is of high ethnographic significance.
It lies in an area of concern to Môjaves, Las Vegas Paiute,
Chemehuevis, and probably Kawaiisu.

Mitigation: It should be determined whether ACT -A should be
added to the area included within the National Register of Historic
Places site, with Native Americans participating in the process. If it is
added, the fence around CA -SBr -3186 should be expanded to include it.

Care should be taken to monitor the protection afforded CA -SBr-
3186 by the fence surrounding it. One Mojave leader questioned the
adequacy of the fence.
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The site should be avoided by the IPP transmission line by routing
the right -of -way around it or by spanning.

Red Pass Lake

CA -SBr -4924: a small light lithic scatter.

Significance: This site is of low ethnographic significance, as a
traditional use area.

Mitigation: Measures should be taken to avoid increasing access to
this site during and after construction of the proposed transmission
line.

Soda Mountains

CA -SBr -2162: large dense lithic scatter and quarry.

CA -SBr -2163: atlatl points, a metate, scrapers, debitage, and
pottery; in 1982, one core and two flakes in the right -of -way.

CA -SBr -3183: a large dense quarry and lithic workshop.

CA -SBr -4925: a small, light lithic scatter.

Significance: These sites have high ethnographic significance
because of the information they contaiñ These various quarries,
workshops, and chipping stations have probably been used for many
centuries by Native Americans. CSRI recommends that the eligibility of
the area for the National Register of Historic Places as a district be
determined, with Native Americans participating in the process.

Mitigation: If the proposed IPP transmission line is built, it
should avoid these sites, and afford them protection by means decided
upon jointly by IPP engineers, BLM personnel, and Native Americans.

CA -SBr -434, a quarry and workshop site, containing scrapers,
hammers, drills, and debitage.

CA -SBr -4931, CA -SBr -3176, and CA -SBr -3175: quarries,
workshops and chipping stations.

Significance: These sites have moderate to high ethnographic
significance to Las Vegas Paiutes, ChemehuevTi, and M aoves because of
the information they carry about past traditional use.

Mitigation: The eligibility of this cluster of sites, plus others in
the nearby area, for the National Register of Historic Places as a
district should be determined, with Native Americans taking part in the
process.

The site should be avoided by the IPP transmission line by routing
the right-of-way around it or by spanning.

Red Pass Lake

CA-SBr-4924: Q small light lithic scatter.

Significance: This site is of low ethnographic significance, as a

traditIonal use area.
-

Mitigation: Measures should be taken to avoid increasing access to
this stte during and after construction of the proposed transmission
line.

Soda Mountains

CA-SBr-2162: large dense lithic scatter and quarry.

CA-SBr-2163: atlatl points, a metate, scrapers, debitage, and
pottery; in 1982, one core and two flakes in the right-of-way.

CA-SBr-3183: a large dense quarry and lithic workshop.

CA-SBr-4925: a small, light lithic scatter.

Significance: These sites have high ethnographic significance
because of the information they contsm:- These various quarries,
workshops, and chipping stations have probably been used for many
centuries by Native Americans. CSRI recommends that the eligibility of
the area for the National Register of Historic Places as a district be
determined, with Native Americans participating in the process.

Mitigation: If the proposed IPP transmission line is built, it
should avoid these sites, and afford them protection by means decided
upon jointly by IPP engineers, BLM personnel, and Native Americans.

CA-SBr-434, 8 quarry and workshop site, containing scrapers,
hammers, drills, and debitage .

CA-SBr-4931, CA-SBr-3176,
workshops and chipping stations.

Significance: These sites have moderate to high ethnographic
significance to tas Vegas Paiutes, Chemehuevi, and Moiaves because of
the information they carry about past traditional use.

and CA-SBr-3175 : quarries,

Miti�tion: The eligibility of this cluster of sites, plus others in
the near y area, for the National Register of Historic Places as a

district should be determined, with Native Americans taking part in the
process.



CA -SBr -2344: a large, light, lithic scatter associated with a trail.

Significance: This site has high ethnographic significance for the
Las Vegas Paiute, Chemehuevi, and Mojave as a traditional use area. It
has high sensitivity as a religious area for the Chemehuevi because as a
trail it is important to the acquisition of ritual power.

Mitigation: The eligibility of this site for the National Register of
Historic Places should be determined, with Native Americans partici-
pating in the process. If the IPP transmission line is constructed, the
site should be avoided. It should be protected from further impact by
means determined in consultation between IPP engineers, BLM consul-
tants, and Native Americans.

Mojave River Area

CA -SBr -3178: light lithic scatter /workshop; quarry area.

CA -SBr -2223: a large dense lithic scatter and quarry.

CA -SBr -4933 and CA -SBr -4932: two small lithic scatters.

Significance: This area has high religious sensitivity for Native
Americans. It is in a vicinity mentioned in the songs sung at ritual
occasions by the Chemehuevi /Paiute and the Mojave.

The area also has a high sensitivity to Native Americans as a
traditional use area for the- ojave, Chemehuevi /Paiute, and Serrano/
Vanyume.

Mitigation : The eligibility of the area to be on the National
Register of Historic Places as a District, and the appropriate boundaries
for such a district, should be determined, with Native Americans
participating in the process. As a Tribal Council officer at Fort Mojave
Indian Reservation (FMIR) recommended, the Mojave Trail (Road) should
be spanned by the transmission line. It runs along the Mojave River.
The area should be protected from further impact, by means determined
by consultation between Native Americans, IPP engineers, and BLM
personnel; and it should be studied as a whole in order that the
information it holds about human use and occupation through the years
may be determined.

CA -SBr -4926 and CA -SBr -4927: lithic scatters.

ACT -24, recorded by ACT as an isolate: small lithic scatter and
an associated herringbone pattern rock feature that may be an intaglio.
On the other hand, it may be a natural feature. If it is not a natural
feature, its "fishbone" design suggests that it may have been made by
Mojaves, according to the Native American observer.

CA- SBr -2100:
IPP right -of -way.

CA-SBr-3168

largest and densest quarry and lithic scatter in the

(CA -SBr- 2097): artifacts of "Mannix Lake" type.
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Significance: This area has high ethnographic sensitivity for
Chemehuevi /Paiute and for Mojave as a sacred place because it is in an
area mentioned in their sacred songs sung on ritual occasions. It has a
high sensitivity for the Chemehuevi /Paiute, Mojave, and Serrano as a
traditional use area whose use extends back many centuries.

Mitigation: It is recommended that the eligibility of CA -SBr -2100
for the National Register of Historic Places be determined, and that the
possibility that it and other sites in the vicinity would qualify as a
National Register District likewise be considered. Native Americans
should participate in the procedure of National Register determination.
The nature of the cairns should be determined, if possible. The
various sites should be protected from further direct and indirect
impact by means determined by IPP engineers, BLM personnel, and
Native Americans in consultation.

CA -SBr-3171: large, but sparse lithic scatter.

CA -SBr -3165 and CA -SBr -3164: light lithic scatters.

CA -SBr-3164: small, light lithic scatter.

CA -SBr -4928: recorded trail, that may be part of the old
traditional trail, usually described as the Mojave Trail.

Significance: The Mojave River and the Mojave Trail system,
which included trails customarily used by the Chemehuevi /Paiute, have
high ethnographic sensitivity as religious places because they are in an
area that figures in sacred songs sung on ritual occasions. The trail
has a role in the search for ritual power.

The area is of high ethnographic sensitivity as a traditional use
area, as well.

The area is significant to the Mojave, Chemehuevi /Paiute, and
Serrano.

Mitigation: Very careful consideration should be given to
determining how this area can best be protected and preserved, with
Native Americans participating in the decision -making. The process of
determining eligibility of the various sites for the National Register as a
district seems best suited for this purpose. Chemehuevi, Paiute,
Mojave, and Serrano should all be consulted. The Native American
observer suggests that the trail be viewed from the Mr in order to see
how much of it can be traced. An FMIR leader suggested that the trail
be spanned by the transmission line.

Daggett Ridge

CA -SBr -3169: lithic scatter.

Significance: This site is of moderate ethnographic significance
because of the information it carries about ancient lifeways.
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Mitigation: The eligibility of this site for the National Register of
Historic Places should be determined, with Native Americans
participating in the process.

CA -SBr -4929: small, light lithic scatter.

CA -SBr -4432: three small rock rings, apparently hearths.

Significance: The sites within the right -of -way would seem to be
of moderate to high ethnographic sensitivity as traditional use area,
epending on whether they are part of a significant larger complex.
Further investigation, e.g., to determine whether the cairns in a
nearby site had a ceremonial use, and whether they are associated with
sites in the right -of -way in any ceremonial way, is necessary to
determine their significance as religious sites.

Mitigation: The eligibility of this cluster of sites, including
CA -SBr -3167, CA -SBr -4432, CA -SBr -4431, and CA -SBr -3162, for the
National Register of Historic Places as a district should be determined,
with Native Americans being consulted. The sites in the right -of -way
should be avoided, perhaps by spanning.

ACT -32: two isolate metates.

Significance: This site has a low ethnographic sensitivity as a
traditional use area.

Mitigation: The Native American observer suggested that the
impact to the site could be mitigated by moving the metates to a
museum.

CA -SBr -4934: recent fire rings with possibly a Native American
component, one flake having been found near one of the rings. The
Native American observer thinks it likely the fire rings were aboriginal.

Significance: This site has low ethnographic significance as a
traditional use site.

Mitigation: If the proposed IPP transmission line is constructed,
this site should be avoided, and protected from further impact.

Lower Narrows of the Mojave River

On the west side of the River the right -of -way passes through an
area in which a number of important archaeological sites have been
recorded: CA- SBr -66, 67, 68, and 182. CA- SBr -182 was nominated to
the National Register of Historic Places in 1977, but eligibility was never
determined due to inadequacies of the application.
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Significance: The area is of high ethnographic significance to
Serranos, Chemehuevi /Paiute and Mojaves. It has both traditional use
and religious sensitivity. Subsurface cultural materials are likely to be
impacted if construction is undertaken in this area.

Mitigation: Native American observers should be present when the
construction occurs. Care should also be taken not to increase access
to the area in order that indirect impact to cultural materials be kept to
a minimum.
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CHAPTER II. INTRODUCTION

THE PROJECT

This is the report of a study conducted by Cultural Systems
Research, Incorporated (CSRI) for Applied Conservation Technology,
Incorporated (ACT) regarding the California portion of the Inter-
mountain Power Project (IPP), a project being proposed by the
Intermountain Power Agency (IPA) . IPA consists of a consortium of 23
Utah municipalities, and is authorized to construct and operate a
3,000 -megawatt, coal -fired, steam electric generating station in
southwestern Utah, using coal from existing and new underground
mines in central Utah, and water from the Sevier River and local wells.
Generating station construction is scheduled to begin in August, 1982.
Commercial operation of each of the four 750 -MW units is set for July,
1986, 1987, 1988, and 1989, respectively. Two separate transmission
systems will be constructed by the project in order to transmit the
power produced at the generating station to the project participants'
existing distribution systems: the Utah System, and the Southern
California System. Figure 1 illustrates the location of the two
transmission systems.

The Southern California System will consist of two 500 -kV Direct
Current (DC) transmission lines that traverse the states of Utah,
Nevada and California. The 519 -mile (836 km) northern line, referred
to as the Intermountain -Adelanto Bipole I line, will be built first to
transmit the electricity generated from Units 1 and 2. The 496 -mile
(796 km) southern line, referred to as the Intermountain -Adelanto
Bipole II line, will be built second to transmit the electricity generated
from Units 3 and 4. Construction of Bipole I and Bipole II is scheduled
to begin in July, 1983 and July, 1985, respectively. Converter stations
that change AC to DC and back again to AC will be built at the plant
site and at Adelanto, California. Power will be delivered to the
following project participants via existing distribution systems: the
cities of Anaheim, Burbank, Glendale, Los Angeles, Pasadena, and
Riverside, California. The City of Los Angeles, Department of Water
and Power is responsible for the design, construction, operation, and
maintenance of the Southern California transmission system.

The current study pertains to the ethnographic (Native American)
resources of the California portion of the northern line in the Southern
California System, the Intermountain -Adelanto Bipole I line. The
Intermountain Power Project under the terms and conditions of the
Federal Land Policy and Management Act of 1976, Titles II and V, has
received from the Bureau of Land Management (BLM) , as the lead
agency, the transfer of ownership for the generating station site, and
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the granting of rights -of -way for the Southern California system's two
±500kV transmission lines. Each ±500kV line right -of -way is limited to a
200 -foot (61 m) width, measured as 100 feet (30 m) on either side of
the centerline. The grant itself is general, without any site - specific
stipulations. Such stipulations will be made part of the grant when a
Notice to Proceed is issued, authorizing the initiation of construction.

In order to petition for a Notice to Proceed, the Intermountain
Power Project must provide documentation that supports the general
environmental and technical stipulations contained within the Right -
of -Way Grant. The environmental stipulations cover the following ten
concerns: clearing, erosion control and rehabilitation, wildlife and
habitat protection, access management, solid waste disposal, visual
resource protection, safety and health, cultural resources, air quality,
and water resources. Ethnographic (Native American) resources are
one of the "cultural resources" stipulated. The current study will
constitute the ethnographic values analysis and impact assessment
required in California.

Ecological and Cultural Resources Studies Required Along
Intermountain -Adelanto Bipole I Transmission Line in California

In California, the Intermountain - Adelanto- Bipole I transmission line
is located within the 1980 California Desert Conservation Area Plan,
Utility Corridor D, as approved by the Native American Heritage Corn -
mission. This 2 -mile (3 km) wide right -of -way runs from the
California- Nevada border to Victorville, in areas where there are no
Indian reservation lands. Corridor D currently includes one 287 -kV
(Boulder- Victorville No. 1) and two 500 -kV transmission lines
(McCullough- Victorville No. 1 and Victorville -Rinaldi No. 1) . The
Intermountain- Adelanto Bipole I right -of -way in California parallels the
existing transmission lines to the south beginning at the
California- Nevada border and progressing west until Township 7 North,
Range 3 West, Section 27 (Apple Valley 15'). It then crosses over the
other three lines and parallels them to the north until Township 6N,
Range 4W, Section 23 (Victorville 15'). At this point it departs from
the existing right -of -way ending up in Township 5 North, Range 5
West, Section 6.

There already exists a significant body of knowledge on the cul-
tural resources of the California Desert Conservation Area Plan Utility
Corridor D. For example, in 1979, the following two separate cultural
resources studied were conducted: 1) archaeological and ethnographic
studies for the now defunct Harry Allen /Warner Valley Project (Bean
and Vane 1979a) and 2) a 100 percent archaeological resources inven-
tory pursuant to the upgrading of the 287 -kV McCullough -Victorville
No. i line to a 500 -kV capacity (Bean and Vane 1979a) .
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SCOPE OF WORK

CSRI agreed to undertake the following tasks in connection with
the IPP study area, which is defined as the two hundred foot -wide
right -of -way in California:

1. To identify the Native American groups known to have
lived in or used the area traditionally;

2. To write ethnographic descriptions of Native American
groups who are known to have lived in or used the study
area traditionally, basing the description on literature sources
and on data derived from field research;

3. To provide, within a theoretical framework, an account
of Native American ethnohistory in the study area;

4. To conduct field research on the ethnography,
ethnohistory, and ethnogeography of the study area, paying
special attention to zones or issues in the study area of
Native American religious or sacred significance;
Indian /non- Indian relationships pertaining to the study area;
and the social, political and technological concerns of Native
Americans that may pertain to project specific plans;

5. To make predictions, short -term and long -term, about
the total effect of IPP on the Native American groups whose
ancestors lived in or used the study area traditionally;

6. To identify what direct or indirect impacts IPP may have
on Native American values, as indicated by field research;
and

7. To convey Native American recommendations for
mitigation by the IPA of potential adverse impacts that the
IPP Intermountain- Adelanto Bipole I transmission line may or
will have on Native American values.

It has been agreed that to the extent possible, CSRI will use in
this study the data gathered in its 1979 study of the ethnography of
the proposed Allen- Warner Valley Energy System (AWVES) study area,
conducted for Southern California Edison Company (Bean and Vane
1979a) . The northernmost right -of -way in the study area of that
report is that proposed for the IPP transmission line for most of its
length. The deviations are in the western one -third.
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CHAPTER III. THEORY AND METHOD

THEORY

We have derived the theory that implicitly underlies this report
from ecological anthropology (Bean 1972; Carneiro 1968; Harris 1966;
Rappaport 1968; Suttles 1968) , cultural ecology (Steward 1955) , and
general systems theory (Miller 1965; Buckley 1968). This theoretical
approach, grounded on the physics of Bohr, Einstein, Planck, and
their successors, incorporates ideas from cybernetics, information
theory, game theory, and from the various social sciences. In the
following paragraphs, we will briefly explain some ideas underlying this
theoretical approach.

Human socio- cultural systems are living systems, as opposed to
non -living systems. Living systems process both matter -energy and
information, which is carried on "markers" of matter -energy (Miller
1965). For example, in an organism an input of food provides
information to the taste buds and other information receptors, and is
matter -energy for the sustenance of the organism. Under some sets of
circumstances, the organism may be more interested in the information
than in the matter -energy; under other sets, in the matter -energy. If
one wishes to study a living system, one collects data on inputs and
outputs of both matter -energy and information, as well as transforma-
tions thereof within the system. The organism stores information in a
memory. The memories of members of a human sociocultural system hold
large amounts of information in common (Miller 1965) .

Living systems, as well as non -living systems, are constrained by
the operation of the Second Law of Thermodynamics (Miller 1965:196;
Brillouin 1968). That is, they derive the energy for growth and action
from the transformation of matter /energy of a "high order of merit" into
matter /energy of a lower "order of merit" (Dyson 1971:51 -52). For
example, gravity, which has a high order of merit, causes water to
fall; and can thereby generate electricity, of a somewhat lower order of
merit; electricity can be used to drive machines and is thereby trans-
formed into waste heat, of a still lower order of merit. In closed
systems, the accumulation of matter /energy of a low order from this
kind of transformation leads to a build -up of "entropy," which can be
roughly defined as disorder, disorganization, or randomness. Living
systems are open systems, and can discharge entropie matter /energy to
the outside, thereby regulating themselves. Organisms take in food,
derive from it matter /energy for growth, metabolizing and moving, and
discharge the entropic wastes as urine, feces, breath, waste heat, etc.

Individuals come together in small sociocultural systems such as
groups and nuclear families. These small systems are components of
larger sociocultural systems, such as extended families, lineages, clans,
moieties, villages, states, nations, ethnic groups, organizations,
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companies, and so on. The more individuals in a sociocultural system,
the more complex in structure the system is apt to be; and the more
complex the system is, the more apt it is to be hierarchically struc-
tured, but there can be great variability in the degree of hierarchical
structure in sociocultural systems of the same size.

New sociocultural systems are started out with a "capital" made up
of information from the "memory banks" of systems that preceded them,
as well as material resources. They use this and new inputs from the
environment to develop more and more order out of "chaos." That is,
they develop "ordered" or "organized" ways to cope with challenges
from the environment, such as a dearth of food, attack by enemies, or
disease. When they are no longer able to meet such challenges, they
break up. Sociocultural systems have longer life cycles than systems
such as organisms because they are able to restructure themselves to
meet challenges (Buckley 1968).

Before the arrival of the Spaniards, the Native American groups
with which this report is concerned derived the energy they needed
mostly from food and sunlight. Fire was for the most part the only
way in which they made use of long- stored energy. They used fire for
a number of purposes --for sending signals, for driving animals toward
hunters, for clearing forests, for cooking, and for keeping warm.

When the Spaniards came, there was an exchange of ideas. The
Spaniards, and other Europeans and Euro- Americans that followed,
learned from Native Americans many strategies for coping with their
new environments; the Native Americans learned from the Spaniards how
to use the horse for transport, an "energy intensive" function. As
time went on, they learned from the invading peoples many other
methods of changing their life style by using more and more energy
from such sources as natural gas, oil, coal, water power, and nuclear
fuels. The use of energy from these sources has involved transforming
these materials and forms of power into more entropic forms, such as
waste heat, particles and gases that pollute the atmosphere, and
nuclear waste. Today it has become difficult to find enough sources of
energy to meet the expectations of a growing population; it has also
become difficult to find a way to cope with the entropie products of
energy production.

The prehistoric social systems in the study area were more complex
than is generally realized. Some people were elites who had more
access to power and goods than others. They were civil and
medico -religious leaders who for the most part inherited their status.
They managed an efficient redistributive system that enabled their
peoples to live well in a desert where resources were limited. A
widespread network of elites, united by intermarriage and a common
purpose, made it possible to deal with local droughts, floods and other
disasters effectively (Bean 1972, 1976a; King 1976) .

Despite the facts that the invading peoples took most of their land
from the traditional peoples of the study area; brought diseases that
decimated their populations; and incorporated them into the larger social
systems as subordinate systems, the traditional peoples have persisted
and have maintained their ethnic identity.
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Spicer (1971) has demonstrated that groups that become
subordinate systems within larger nation -states are often able to persist
for a long time. They are, as it were, protected by the development
and maintenance of a strong ethnic boundary. It is possible to interact
within or without a boundary with the use of less energy than it takes
to interact across a boundary, whether the boundary is marked by a
fence, a wall, or a different language and different rules for behavior.
The factors that Spicer identified as important for persistence included
identification with a homeland; a different set of religious beliefs than
those of the dominant society; sometimes a different language; a control
of information flow across the ethnic boundary; distinctive kinds of
wearing apparel, jewelry, cosmetics and hair style; and the maintenance
of a hostile attitude toward the dominant society (1971). These are
ways of maintaining an ethnic boundary.

The importance of maintaining an ethnic boundary to the members
of the group within it is that each of them derives an important part of
his or her ascribed (as opposed to achieved) identity from the group
identity. The group also offers protecti- the individual. A strong
ethnic boundary helps the group organize itself to meet stresses from
the outside (Barth 1969) .

Of the peoples who traditionally lived in and used the study area,
only those who lived in its western part were recruited in any numbers
into the Spanish missions on the coast. On the Colorado River, an
attempt to found a mission on the river was thwarted by Native Ameri-
can military action in 1781 (Forbes 1965:201) . There followed a half
century when the peoples of the study area were affected only
indirectly by the presence in adjacent areas of the Spanish and Mexican
invaders. Another invasion, by people from the United States, began
in the 1820s, and continued in the years that followed. Despite the
direct and indirect effects of this invasion, the peoples of the eastern
study area maintained their autonomy until the 1860s and 1870s, after
which they were incorporated into the United States. The ensuing
severe decline in population has been arrested in the twentieth century.
The populations of the several Native American groups whose ancestors
lived in and used the eastern study area are now increasing, and a
cultural revival, involving the formation of regional Native American
subsystems, is under way. This revival has been possible because
surviving members of the various groups have resisted the efforts of
the dominant society to do away with the ethnic boundary, and have
managed instead to maintain the boundary. The ethnic boundary has
been breached to the extent that many of these Native Americans do
speak the English language, have attended school and become literate in
English, have become Christians, and have accepted some of the
technology of the dominant society. Nonetheless, there is still an
ethnic boundary. To some extent, Native American languages are still
spoken along the Colorado River; traditional religious beliefs and
practices persist, sometimes alongside Christianity; people continue to
have a Native American world view; and there continues to be great
concern for the integrity of traditional territory.

Native Americans of the study area are most concerned about their
reservations, their land base for several generations. They are
determined that neither government edicts, condemnation procedures
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associated with public projects, nor any other procedure such as those
that have whittled away at reservation lands in the past shall take away
any more. Secondly, they are concerned that their ancestral territor-
ies, beyond the reservation, shall not be desecrated.

Their identification with a territory is not only an important
boundary -maintaining device; it is also tied up with people's world
view. Here, for them, is the center of the universe. Here, power,
both ordinary power and supernatural power, is concentrated. Thus,
the traditional territory, and especially the reservation, has both
secular and sacred importance.

The Native American concept of power is not unlike the concept of
power held by modern physicists. Native Americans understand, for
example, that those who would exercise power must control information
flow. They also understand something of the concept of entropy. It is
not surprising that people who have lived close to nature should
understand these things. The natural progression of death, decay and
rebirth provide an ever -repeated object lesson in entropie and
negentropic process.

The Native American idea that power can reside in any thing- -
"animal, vegetable, or mineral " --is not unlike the physicist's idea that
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that residual power left over from the time of creation exists, in a
free -floating state or in "pockets," in the landscape, and that those
with the necessary knowledge can obtain it and manage it (Bean 1976b:
413).

It is especially the shamans, or religious leaders, of present -day
Native American groups who have the knowledge to obtain and manage
this residual power. Among the Native Americans whose ancestors
traditionally occupied the study area, CSRI interviewed one person who
identified himself as an apprentice "medicine man," this being a term
used sometimes to refer to shamans among the Colorado River tribes
when English is being spoken. He indicated that trails were of utmost
importance to him in obtaining power.

A number of those interviewed stressed the importance of archaeo-
logical sites for the maintenance of Native American cultural tradition.
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METHOD

The present study is the fourth within four years that has
involved CSRI in interviewing the Native American groups whose ances-
tors used and occupied the Mojave Desert --the Mojave, the Chemehuevi/
Paiute, and the Serrano. The three earlier studies pertained to
facilities that Southern California Edison Company proposed to build,
and were performed under contract to Southern California Edison
Company. The first of these studies, pertaining to the proposed
corridor of the Devers -Palo Verde high voltage transmission lines (Bean
and Vane 1978) , did not in itself pertain to the Mojave Desert, but
rather to the Sonoran Desert to the south. The second (Bean and
Vane 1979a) was an ethnography of the Allen- Warner Valley Energy
System study area, which encompassed the present study area within
its bounds. The report on this study will be referred to herein as the
AWVES report. The third was the recently completed study of the
ethnographic (Native American) resources of the area in which it is
proposed that the Ivanpah Generating Station Project (IGSP) be
constructed (Bean and Vane 1982). The transmission lines for the IGSP
run parallel to the IPP transmission line right -of -way west of where the
latter crosses Interstate Highway 15 (I -15), except for the extreme
western end of the corridor, where the IPP right -of -way proceeds to
the Adelanto Plant Site, and the IGSP corridor, to the Lugo Substation
near Hesperia.

CSRI Field Ethnographer Jackson Young, who interviewed the
Mojave and Chemehuevi for the present study, interviewed them also for
the IGSP study. He interviewed the Mojave for the Allen- Warner Valley
study. Field Ethnographer Richard W. Stoffle, Ph.D. , who interviewed
the Las Vegas Paiute for this study, interviewed them and the Cheme-
huevi in the Devers -Palo Verde study and the Allen- Warner Valley
study.

It had been agreed that this report should draw freely upon
information presented in the earlier reports, especially from the Allen -
Warner Valley report (Bean and Vane 1979a) . (The study area for this
IPP study was one of the corridors studied in the AWVES study.) In
its contract proposal, CSRI listed the Native American groups who
should be interviewed about IPP as the Mojaves at the Colorado River
Indian Reservation (CRIR) , the Mojaves at the Fort Mojave Indian
Reservation, the members of the Chemehuevi Indian Reservation, the
Southern Paiutes at Las Vegas and Pahrump, Nevada, and the Serranos
at San Manuel Indian Reservation near San Bernardino, California.
These reservations are shown on Figure 2. ACT notified the tribal
councils of these reservations that CSRI would be making contact with
them about the proposed IPP right -of -way.

The project start -up date on this study was December 14, 1981.
Experience has shown, however, that Native American groups do not
have much time during the last two weeks of December for interviews
with outsiders. They are very busy with other activities. Conse-
quently, work during this period was confined to the development of a
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research design, and assembly of maps and other materials for the field
ethnographers. ACT arranged for a copy of archaeological site records
of sites in the study area to be provided, and sent us topographical
maps on which they had mapped the sites.

Serrano Response; Mojave and Chemehuevi Interviews

CSRI Field Ethnographer Jackson Young made arrangements during
the first week of January, 1982 to begin field interviewing on the
attitudes of Native American groups toward the IPP proposal, telephon-
ing the various tribal council offices. The chairman at San Manuel
Indian Reservation, a Serrano reservation, said that the San Manuel
people were adequately represented in the Allen- Warner Valley report
(Bean and Vane 1979a), and did not wish to be interviewed further.
He asked to be kept informed of the results of the various studies.

The groups along the lower Colorado River, including members of
the Fort Mojave Indian Reservation (FMIR) , Chemehuevi Indian Reserva-
tion (CIR) , and the Colorado River Indian Reservation (CRIR) , are all
represented on the Cultural Resources Advisory Committee (CRAC),
which was having a hearing on Monday, January 11 on the Ivanpah
Generating Station System Project (IGSP) , which Southern California
Edison Company proposes to construct. This proposed system would
include a coal- burning generating station, which would be built in
Ivanpah Dry Lake, in the eastern Mojave Desert near the California/
Nevada border. The CRAC hearing was called by the California Energy
Commission to evaluate cultural resource management reports, of which
the report on ethnographic (Native American) resources had been
written by CSRI, on the basis of studies completed in 1981. It was
suggested that Young attend the January 11 hearing in Parker, and
meet afterward with various tribal officials to arrange for field
interviewing on the IPP. Young therefore did attend this hearing, as
did Michael Macko, ACT's Project Archaeologist for the IPP
archaeological survey. During the day, Macko and Young left the
meeting to make contact with Curtiss Martin, Jr., who agreed to be
Native American Observer on ACT's archaeological survey, and to meet
with Young for a briefing later in the week.

Native Americans along the lower Colorado River are very much
opposed to the IGSP proposal because, among other things, they feel it
will use water that is needed for agriculture, will possibly pollute the
water, and is likely to have a serious negative effect on air quality,
with indirect effects of various kinds on the desert environment. At
the end of the day, on January 11, the hearing was continued to
January 21 and 22, at the Chemehuevi Indian Reservation. After the
hearing broke up, Young met with the CRAC members from each reser-
vation and made arrangements to meet with each at his or her
respective reservation later to discuss the IPP in more detail.

On Tuesday, January 12, Young met with a tribal leader and a
staff member at CRIR. He showed them maps of the route, including
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15° topographic maps, described the proposal, and requested a
response from the Colorado River Indian Tribes (CRIT). The tribal
leader agreed to apprise the Tribal Council of his request, and noted
that the IPP is different from the Ivanpah proposal in that it doesn't
involve putting a coal generating plant in the Mojave Desert, and
doesn't involve taking water from the Colorado River. She said that
the CRIT would like to give their opinions and express their concerns
after the Native American Observer had completed his work on the
archaeological survey and reported to the council.

On Wednesday, January 13, Young met with Martin to review what
was already known about the IPP transmission line right -of -way in
California. They spent several hours together going over topographic
maps and site records. Martin had visited portions of the IPP
right -of -way, in December 1981, with William Pink, Executive Director
of the California Native American Heritage Commission, for the purpose
of looking at CA -SBr -3186.

Later on the same day, Young met with the Chairwoman and Secre-
tary of the Chemehuevi Indian Reservation. He showed them the large
IPP maps and the topographic maps, and gave them essentially the same
presentation he had given at CRIR the day before.

He told them that his primary goal was to obtain any opinions or
concerns that the Chemehuevi group might want to provide. They were
joined later by another member of the Tribal Council, with whom the
proposal was also discussed.

On Thursday and Friday, January 14 and 15, Young drove much
of the IPP right -of -way, taking pictures to use in interviewing, and
rendezvousing in Baker overnight with members of the ACT field
archaeological crew. From Baker, Young returned to the Colorado
River to meet with three Tribal Council members at FMIR. Although
the tribal council was meeting, the agenda was full. He met with the
council members individually. They understood that CSRI needed to
obtain a response to the IPP proposal, and said they would provide one
after they had time to discuss the proposal internally. One of them
said, "We see no problem with the IPP project. We would like to see
that project go in rather than Ivanpah."

It had become obvious that it would not be possible to do further
interviewing on the IPP proposal until after the archaeological field
survey had been completed. Some Native Americans see the two pro-
jects as interrelated, and indeed they do share the same corridor for
some distance northeast of Victorville. Young accordingly left the area.

The CRAC hearings on January 21 and 22 did not complete the
review of the two IGSP reports with which they were concerned, and a
further meeting was scheduled for Monday, February 8. Having been
assured that it would be appropriate to proceed with field interviewing
after that meeting, Young returned to the Colorado River area and
attended the meeting. During the course of it, he recorded several
comments pertinent to the IPP study. On the following day, he met
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with Chemehuevi leaders at Chemehuevi Indian Reservation tribal head-
quarters and was given a list of people to interview, including six
Chemehuevi at CIR and ten at CRIR. He interviewed all of these
people. He also had a number of conversations with tribal leaders.

In his written report on this field work, Young noted that many of
the Native Americans might be viewing the series of energy- related
projects as a grand trick designed to get them to select one project
over others in a sequence that would eventually obtain tacit approval of
virtually all of the projects.

CSRI kept in close touch with the situation on the Colorado River
in the following weeks. The January 21 -22 meeting of CRAC was
attended by CSRI Principal Investigator Sylvia Brakke Vane. It was
followed by another meeting on February 8, for which Young returned
to the area. By this time CSRI had been provided with a summary of
ACT's archaeological survey findings. The various Native American
groups had indicated that they felt the time had come when it was
appropriate to discuss the IPP, and that Young's attendance at the
CRAC hearing was expected. (The Ivanpah project did not require
Young's attendance.) The hearings constituted a kind of participant
observation for CSRI, and yielded a great deal of information about
current Native American values that was useful for the IPP project,
especially because it clarified for the people who attended the difference
between the Ivanpah and IPP projects.

Young spent three weeks completing the interviews on the IPP,
leaving the area on February 27, having followed the instructions of
tribal councils at each of the reservations. He was asked to interview
a number of elders and tribal leaders at CRIT. At FMIR, he met with
five members of the Tribal Council, which agreed to issue a statement
on its position. A copy of it is to be provided to CSRI. When it
arrives, it will be added to this report.

A variety of interview strategies were used. Questions were
open- ended, and designed to provide information pertinent to the
research design. Young also interviewed Native American observer
Martin on the results of the archaeological survey. On February 22
Young took one Mojave and one Chemehuevi on a trip to visit the
portions of the study area of most interest to them.

During February, Bean and Vane met in person for extended
consultation with William Pink, Executive Director of the Native
American Heritage Commission (NAHC) , and with Dr. Eric Ritter of the
California Bureau of Land Management (BLM), Division of Technical
Services. Several lengthy telephone conferences with Robert Laidlaw of
the California BLM, Division of Resources, were also held. These
consultations were for the purpose of clarifying what recent changes
have come about in the interpretation of laws and regulations pertaining
to ethnographic resources. As a result of these conferences, Young,
in the field, was instructed to place particular emphasis on finding out
what effects the construction of the IPP transmission line would make on
present -day Native American practice of religion.
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Young kept in daily touch with Vane by telephone during the field
work, and sent weekly field journals to her. Upon his return from the
field, he spent a day with Bean and Vane, reviewing his findings.

The field notes were thereupon analyzed and edited. They are the
basis for much of Chapter V of this report.

The Las Vegas and Pahrump Interviews

ACT officially notified the Pahrump and Las Vegas tribal chairmen
about the IPP proposal on December 10, 1981. CSRI contacted Stoffle
on December 16, 1981 to request that he conduct the California ethno-
graphic interviews at Las Vegas and Pahrump. This procedure seemed
appropriate inasmuch as Stoffle had already made appointments to meet
with these two Paiute groups as part of the Nevada section of the IPP
Ethnographic Studies.

Stoffle arranged for a public meeting to be held in the Tribal
Affairs Building of the Las Vegas Paiute Tribe. During that meeting
both the Nevada and the California sections of the proposal were
discussed. At that meeting names of persons to be interviewed were
suggested by participating Paiute people.

In -depth interviews were conducted on December 19th and 20th in
the Las Vegas Colony with two elderly tribal members (a man and an
unrelated woman) . These people were recommended to the research
team as people who are noted for their knowledge of the old days and
who had lived in the IPP study area as children. The concerns of
younger Paiutes were expressed during previous ethnographic studies
so only elder tribal members were selected for the IPP interviews.

At Pahrump on December 21, 1981 an in depth interview was
conducted with a senior elder and his wife. Both of these persons had
lived in the California section of the traditional Pahrump lands.
Unfortunately, at the time of the interview the elder was sick and so
only minimal interviewing was possible. At his request and with the
approval of the Pahrump chairman further interviews were postponed
until the elder was better and the researchers were again in Nevada.

On March 22, 1982 a second interview with the Pahrump elder was
combined with an on -site visit. Accompanying Stoffle on this trip were
the elder's wife and the Pahrump tribal chairman. The on -site trip
began at CA -SBr -140 on Silver Lake, north of Baker. From there, the
group proceeded northeast along the IPP proposed right -of -way until
they reached the California- Nevada border. Archaeological site reports
had been made available to Stoffle by ACT so that the group could stop
at each known site for comments from the Native American people. In
addition to those site -specific comments, general concerns for resources
found within the area were expressed. The trip took the entire day.
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they reached the California-Nevada border. Archaeological site reports
had been made available to Stoffie by ACT so that the group could stop
at each known site for comments from the Native American people. In
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found within the area were expressed. The trip took the entire day.
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Stoffle analyzed the data from these interviews, wrote a report on
them, and edited it. It was then sent to Bean and Vane for insertion
in this report.

Completion of the Report

In January and February, ethnographer Ute Gacs wrote Chapter
IV, on ethnography and ethnohistory, paraphrasing it from sections in
the AWVES report on these topics (Bean and Vane 1979a). Bean and
Vane have edited and partially rewritten the chapter, and added to it
material on the natural setting.

Vane and Bean have written the rest of the report. They have
coordinated the research for the project, and have edited the report as
a whole. They take full editorial and professional responsibility for it.

RESEARCH PROBLEMS

Laws and Regulations

Studies such as this are intended as a response to two related sets
of legal mandates, one of them intended to protect and preserve cul-
tural resources, and the other having to do with the preservation of
American Indian religious freedom. The laws which provide the legal
mandates for accomplishing these purposes are separate, but the
procedures for accomplishing them are interlocked. The procedures are
subject to change from time to time, as laws, regulations, and court
interpretation thereof change.

There are both state and federal laws and regulations. When both
state and federal agencies are involved in a proposed project, a lead
agency is determined, and the guidelines that pertain to that agency
are those that determine procedure. The proposed IPP is an interstate
project. The lead agency is the Bureau of Land Management; there-
fore, the provisions of the National Environmental Policy Act (NEPA) as
interpreted in regulations issued by the Council on Environmental
Quality (CEQ) determine procedure (State of California 1980:Section 2).

This being so, an Environmental Impact Statement (EIS) is
required. Historic and cultural resources are among those which must
be considered in the EIS, inasmuch as the NEPA specifies that the
Federal Government has a continuing responsibility to "preserve
important historic, cultural, and natural aspects of our national
heritage, and maintain, wherever possible, an environment which
supports diversity and variety of individual choice" (NEPA, Section
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101) . NEPA Regulations further specify that "Possible conflicts between
the proposed action and the objectives of . . . local (and in the case of
a reservation, Indian tribe) land use plans, policies and controls for
the area concerned" shall be discussed in considering the proposed
action and alternatives (Section 1502.16(c)).

NEPA functions in concert with the National Historic Preservation
Act of 1966 (NHPA) , which established the National Register of Historic
Places, and set up the Advisory Council on Historic Preservation. The
Advisory Council developed the guidelines for conforming with the goals
of NHPA, 36 CFR Part 800. The guidelines prescribe that when an
agency is considering granting permission to any individual, agency, or
company to do something that may damage an historic property, that it
consult the Advisory Council, the State Historic Preservation Officer
(SHPO), and any other interested party to decide on how best to keep
the damage to a minimum. Negotiations are meant to lead to a
Memorandum of Agreement, specifying how negative impacts are to be
avoided or mitigated (King 1980).

In order for cultural resources to be subject to NHPA provisions
they must be placed on the National Register of Historic Places or be
declared eligible for it. Eligibility for the National Register is generally
based on Criterion "d" (36 CFR Part 60.6) to the effect that it has
"yielded, or may be likely to yield, information important in prehistory
or history." To the extent that cultural resources derive from Native
American societies, they cannot be evaluated in terms of the information
they have yielded or are likely to yield without considering Native
American culture and Native American values, as revealed in the
ethnographic record and by consultation with living Native Americans.

The other set of legal mandates for which ethnographic (Native
American) resource studies provide a response stems from the American
Indian Religious Freedom Act of 1978. This act declared "That hence-
forth it shall be the policy of the United States to protect and preserve
for American Indians their inherent right of freedom to believe,
express, and exercise the traditional religions of the American Indian,
Eskimo, Aleut, and Native Hawaiians, including but not limited to access
to sites, use and possession of sacred objects, and the freedom to
worship through ceremonials and traditional rites" (Public Law 95 -341).
Closely associated with this federal law was the California Public
Resources Code, Section 5097.9. It created in 1977 the California
Native American Heritage Commission (NAHC), which was given a legal
mandate to "provide direction and share responsibility with state
agencies in any negotiations with agencies of the federal government for
the identification and protection of Indian culturally significant areas
that are located on federal lands in California" (State of California
1978).

The Commission was further given responsibility for "identifying
and protecting places of cultural significance to California Native
Americans and for safeguarding Indian religious rights." It can "bring
legal action to prevent damage to and to assure Native Americans access
to" places of religious significance on public property, and "can
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recommend to the Legislature procedures to encourage private property
owners to preserve and protect sacred places . . ." (State of California
1978).

The Bureau of Land Management is the principal federal agency
involved in the procedures for getting approval for the construction of
the IPP. The portion of the project area with which this study is
concerned, the California section of an IPP right -of -way, lies in the
area covered in the BLM Desert Plan. The BLM, the California SHPO,
and the Advisory Council on Historic Preservation have entered into a
Memorandum of Agreement (MOA) regarding the California Desert Plan
Implementation and Monitoring Programs. It provides, among other
things, that the "Bureau will assure Native Americans' participation
throughout the cultural resource planning process . . ." (U.S.
Department of the Interior 1980, Appendix D:85-87).

A "Memorandum of Understanding (MOU) Pertaining to Bureau of
Land Management, California Policy for Native American Concerns and
Cultural Resource Management among the Native American Heritage
Commission and the State Historic Preservation Officer and The Bureau
of Land Management, California" includes a provision that "Specific
mitigation and management recommendations from the Native American
community will be solicited for the purpose of incorporating their
concerns within environmental documents. Sufficient data both in the
form of ethnographic and ethnohistoric research must be provided. The
most significant aspect of this component will be the values the Native
American community places on heritage resources" (1980 :98) .

The regulations and guidelines that bring Native Americans into
the environmental assessment process with respect to proposed projects
outside their reservation lands, but in their traditional territories, are
still relatively new. Whereas archaeologists have been involved in the
regulatory process for over a decade, it is only within the last four or
five years that ethnographers have been asked to find out how projects
may impact Native American values, or have a bearing on Native
American religious freedom.

The nature of the literature available concerning Native American
culture is of varying quality and not collected with the issues at hand
in mind, so it is difficult to develop a system for evaluating relative
ethnographic sensitivity. A further complication is that contemporary
Native Americans may speak with varying degrees of knowledge and
authority. The people concerned with an area may come from several
different tribal groups, and may express somewhat different sets of
values. Even people within the same group may not agree with one
another with respect to the particulars of the significance of a given
site or area.

It is important to understand this because there is pressure from
agency people to develop ways to determine relative sensitivity by
means of some kind of statistical procedure, taking into account several
variables with values numerically expressed. Some Native Americans
object to making evaluations of the Native American cognitive framework
in a manner expressed numerically.
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In some areas, including the Mojave Desert, there are Native
Americans who judge the whole area sacred, and a proposed project's
predicted impact so unacceptable that it cannot be mitigated, short of
not proceeding with the project. Many of these same Native Americans
want to make sure that if the project proceeds in spite of their
concerns, the cultural resources most important to them are avoided.

A further complication is that the Native American declaration that
a whole area is sacred is indeed consistent with Native American world
view, but that it is not yet determined if it is the world view that the
implementation of the American Indian Religious Freedom Act addresses.
What this act does is to extend explicitly to Native Americans the rights
guaranteed to all Americans by the First Amendment to the Constitution
of the United States. In the first court case to address the substance
of the law in any detail, Navajo Medicinemen's Association, et al. , vs.
John R. Block, et al. (U.S. District Court for the District of Columbia
1981) , Judge Charles R. Richey held that the First Amendment guaran-
tees that the federal government shall not take any action that prohibits
the free exercise of religion, but that a ski resort's proposal to
continue to operate and to expand "within a 777 acre permit area of the
75,000 acre area of the San Francisco Peaks [which the Hopi and Navajo
hold sacred]" did not constitute a prohibition of such free exercise
because the ski resort's proposed continuation and expansion would not
prevent the Hopis and Navajos from carrying out their traditional
religious ceremonies involving the peaks. The court did not dispute
the sacredness of the San Francisco Peaks. Under the Establishment
clause of the First Amendment it is in fact illegal for the government to
take action that will either advance or inhibit religion. The court held
that for the government not to permit the ski resort to continue to
operate and to expand would violate this clause (1981:11).

It was held in this case that if federal agencies "evaluate their
policies and procedures with the aim of protecting Indian religious
freedom, . . . refrain from prohibiting access, possession and use of
religious objects and the performance of religious ceremonies, and .

consult with Indian groups in regard to proposed actions," they will
have complied with the provisions of the American Indian Religious
Freedom Act.

In line with this decision, a major task in any ethnographic study
becomes the identification of ways in which a proposed project will
interfere with traditional Native American religious ceremonies, or
anything else associated with Native American religious practice. It is
sometimes very difficult, even offensive, to ask Native Americans to
convey this information to an ethnographer, in part because it is not
something talked about to outsiders, in part because religious matters
are often not something that fit in a cognitive frame that can be
expressed in English.

A second task in an ethnographic report is to facilitate the process
by means of which agencies consult with Native American groups.
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Control of Information

Consultant anonymity. It is BLM policy that ethnographers shall
identify the Native Americans with whom they consult (Laidlaw 1979;
Ritter 1981) . In order that those consulted may speak with relative
freedom, however, it is CSRI's policy to try not to include in a report
any more information about the person who is quoted than is necessary
to indicate the kind of authority with which the person spoke. CSRI
will provide the BLM, separately from the report, a list of those
interviewed, along with the information about group affiliation, age,
role and status that the BLM requires.

Site and area confidentiality. CSRI will include in a confidential
appendix, not for public distribution, any information on sacred sites
and areas received from Native Americans that is given to us in
confidence. Bureau of Land Management policy provides for keeping
such information secret, along with the identity of the person who
provided it (U. S . Department of the Interior, BLM, Desert Plan Staff
1980 :11 -112).
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CHAPTER IV. ETHNOGRAPHY AND ETHNOHISTORY

NATURAL SETTING

The study area is a right -of -way two hundred feet (60 m) wide,
extending 100 feet (30 m) in either direction from a center line on
which transmission line towers will be constructed. The eastern end of
the right -of -way is at the Nevada /California border. It is less than a
mile north of the northern end of Ivanpah Lake and the southern end
of the Spring Mountains. The western end of the right -of -way is at
Adelanto, west of Victorville.

The study area is entirely within San Bernardino County, Califor-
nia. It lies within the Mojave Desert, a high desert north of the San
Bernardino Mountains. The central focus of the desert is the Mojave
River, a stream that rises in the San Bernardino Mountains, flows
northward past the vicinity of Helendale, then angles northeastward to
the Barstow -Daggett vicinity. From there it flows eastward and slightly
to the north to the Soda Lake area, passing on the way through Afton
Canyon. Afton Canyon is ordinarily the last place to the east where
water flows on the surface. Thereafter it is usually a subterranean
stream. Like most California rivers, it flows only intermittently.

Fifteen thousand to eighteen thousand years ago, the Mojave River
is thought to have drained into a large lake in the area where Cronise
Lake, Soda Lake, Silver Lake, and other dry lakes are now found.
This large lake has been given the name Lake Manix, a name associated
with a category of prehistoric stone tools thought to date from the late
Pleistocene (Simpson 1958). The study area passes near Red Pass Lake
and Silver Lake, both perhaps part of Lake Manix. At its eastern end,
as already noted, it lies near the tip of Ivanpah Dry Lake.

Water -bearing formations underlie valleys in the Mojave Desert,
often along fault lines. There are also underground rock basins that
hold water. From the air it is sometimes possible to tell from the
increased growth of vegetation where there is underground water.
Where the Mojave River flows out of the San Bernardino Mountains,
there are still many trees and bushes growing along its course, which
is sometimes also marked by marshlands. The vegetation was
apparently even more luxurious for a longer way in traditional times.
Seeps and springs are found where the water table is near the surface.
In the mountains, springs and streams appear after rains.

The Mojave Desert is marked by mountain ranges veering north-
west /southeast in its western portion, and northeast /southwest in its
eastern portion. Between the ranges are valleys. The mountains and
the rocky portions of valleys contain mineral resources that were of use
to Native Americans. Some of the study area's most common cultural
resources are quarries and workshops to which people came for the
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cherts, chalcedony, and other rocks from which they made projectile
points, hammers, knives, scrapers, and other tools.

In the more recent past, the mineral resources of the desert have
attracted miners interested in a wide variety of metal and non -metal
minerals. Some of these are found in sedimentary beds in the dry
lakes; others in non -sedimentary rocks (see Bean and Vane 1979a:3 -2
for more detail) . Native Americans participated in this mining during
the historical period.

Flora

The plant communities found in the Mojave Desert include Alkali
Sink, Creosote Bush Scrub, Shadscale Scrub, Joshua Tree Woodland,
and Pinyon- Juniper Woodland (Munz and Keck 1968:4; 11 -18) .

Pinyon trees, mesquite and screwbean (Prosopis sp.) , and agave
were among the most important staples for Nati a Americans in the
study area during the traditional period. Various species of cactus
were also staples. Seeds from a wide variety of grasses and low
shrubs, edible pods and flowers, berries and drupes (fruits with pits) ,

and the pits of drupes were eaten. The foliage of some plants was
valued as greens. The bulbs, corms, roots and tubers of many
varieties of plants were dug. Some of them contained toxic materials
that had to be removed before they could be eaten (see Bean and Vane
1979a:3 -4 to 3 -6).

Prosopis species were found as part of the Alkali Sink plant
communities,ies in the lower parts of valleys, on playa margins, on alluvial
fans, and in canyons. In June there were edible blossoms on these
plants. In July and August the seed pods ripened, and were gathered
in great quantities for storage through the winter. These species also
provided firewood and building material (Bean 1972:38).

Pinyon trees were found in the Pinyon- Juniper Woodland plant
community, growing at higher altitudes. For example, a pinyon tree
grows in the study area in Keany Pass (see photograph 1). The cones
of this kind of pine were knocked from the trees in August, charred in
pits to burn off the pitch, making the nuts more digestible and killing
the organisms that might cause them to spoil in storage. The charred
cones were removed from the pits, and rolled on a metate to remove the
nuts. Pinyon harvests varied greatly from year to year; groves were
often held jointly by more than one group of Native Americans, with
harvesting on a first come, first serve basis (Bean 1972:40). Native
Americans continue to regard pinyon groves as precious resources.

Agaves are especially plentiful in the Clark Mountains and the
Mountain Pass area to the south. The associated occurrence of very
large rock features as much as 30 feet (9 m) in diameter and 5 feet
(1.5 m) in height in the vicinity of Mountain Pass (Bean and Vane
1982 :6 -37) suggests that people gathered in great numbers to harvest
agaves and feast on them. This is likely to have been accompanied by
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were also staples. Seeds from a wide variety of grasses and low
shrubs, edible pods and flowers, berries and drupes (fruits with pits),
and the pits of drupes were eaten. The foliage of some plants was

valued as greens. The bulbs, corms, roots and tubers of many
varieties of plants were dug. Some of them contained toxic materials
that had to be removed before they could be eaten (see Bean and Vane
1979a:3-4 to 3-6).

Prosopis species were found as part of the Alkali Sink plant
communities, in the lower parts of valleys, on playa margins, on alluvial
fans, and in canyons. In June there were edible blossoms on these
plants. In July and August the seed pods ripened, and were gathered
in great quantities for storage through the winter. These species also
provided firewood and building material (Bean 1972:38).

Pinyon trees were found in the Pinyon-Juniper Woodland plant
community, growing at higher altitudes. For example, a pinyon tree

grows in the study area in Keany Pass (see photograph 1). The cones
of this kind of pine were knocked from the trees in August, charred in
pits to burn off the pitch, making the nuts more digestible and killing
the organisms that might cause them to spoil in storage. The charred
cones were removed from the pits, and rolled on a metate to remove the
nuts. Pinyon harvests varied greatly from year to year; groves were

often held jointly by more than one group of Native Americans, with
harvesting on a first come, first serve basis (Bean 1972 :40). Native
Americans continue to regard pinyon groves as precious resources.

Agaves are especially plentiful in the Clark Mountains and the
Mountain Pass area to the south. The 'associated occurrence of very
large rock features as much as 30 feet (9 m) in diameter and 5 feet
(1.5 m) in height in the vicinity of Mountain Pass (Bean and Vane
1982:6-3'1) suggests that people gathered in great numbers to harvest

agaves and feast on them. This is likely to have been accompanied by
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a ritual event, but CSRI was unable to find any Native Americans who
remembered such events. The flower buds, the blossoms, the seeds,
and the basal rosettes of the agave were eaten, each at different times
of the year. In addition, there was a butterfly larva parasite of the
agave that was considered a delicacy. Cactus seeds and fruit were
eaten. In spring the tender new shoots were used as greens (Bean
1972:41; Bean and Saubel 1972:31) .

The fibers from agaves were removed by pounding, and were dried
to use for making cord and a wide variety of textile materials that could
be made from fiber and cord, such as snares, nets, cradles, mats,
clothing, bags, and bowstrings. The agave spines served as needles in
sewing or tattooing, and to separate fibers in basketmaking. They
were also fitted out with wooden handles for use as awls.

Plant materials furnished many of the tools of daily life for Native
Americans of the study area in the traditional period. Greasewood
(Adenostoma fasciculatum) , Prosopis species, and desert willow fur-
nished material for bows. Cane, greasewood, reeds, and ribbonwood
(Adenostoma sparsifolium) were raw material for arrows. Throwing
sticks and digging sticks were preferably made from ironwood and
ribbonwood. Tools to cut agave were fashioned from mesquite, screw -
bean, or ironwood.

For basketry warp, willows, rushes (Juncus sp.), and deergrass
(Muhlenbergia rigens) were used; for woof, bulrushes and pine needles
were among the materials used. Bulrushes and cattails were used to
make mats. Indigo bush (Dalea Emoryi) yielded a brown dye; Spanish
needles (Palafoxia linearis) yielded a yellow; elderberry stems yielded
yellow- orange, and elderberry fruit, a purplish black; mistletoe and sea
blite yielded a black.

Native Americans in the traditional period were well acquainted
with the medicinal uses of plants. Buds, blossoms, fruits, seeds,
leaves, stalks, roots or bulbs might be used, sometimes made into a tea
that was drunk, sometimes into a poultice or unguent for external use.
Such use of plant products sometimes was part of a ritual healing, and
sometimes of a non -ritual situation (Bean and Saubel 1972; Train et al.
1974).

Fauna

Deer, pronghorn antelope, and desert bighorn sheep were the
large animals that were most often hunted in the study area in the
traditional period. The desert bighorn sheep became nearly extinct,
and are now protected. The pronghorn antelope are locally extinct.

These large animals probably furnished a smaller proportion of
people's food supply in the traditional period than did small mammals
such as rabbits; reptiles such as lizards, geckos, iguanas, chuckwallas
and desert tortoises; amphibians such as bullfrogs, treefrogs, and
toads, and shrimp species that appeared in dry lakes after rain; and
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birds, including especially waterfowl, that were plentiful when the dry
lakes filled with water after rains.

Native American use of the study area did not make any significant
negative impact on the natural setting. Euro- American use has had a
marked impact. People hunting for minerals during the past century
have, for example, cut down trees and brush from around permanent
springs and never replanted them (Hunt 1966:15) . Homesteaders later
denuded the land of trees in order to get wood for building and for
firewood. Grazing by domestic animals, especially sheep and cattle, has
caused the disappearance of native species and their replacement by
non -indigenous species that can better withstand grazing.

THE HUMAN POPULATION

No definite boundaries between the areas used by one ethnic group
and another before the arrival of Euro- Americans can be described with
any precision. Both the Chemehuevi /Paiute and the Mojave consider
that all of the study area lies within their traditional territory. They
acknowledge, however, that an unspecified area of its western portion
was also the traditional territory of the Serranos, and the Vanyume,
who are thought to have spoken a language closely related to that of
the Serrano. The Serranos themselves claim the western part of the
study area as traditional territory. The Victorville and Barstow -
Daggett area would appear to have been Serrano territory.

Mojave

Linguists have classified the Mojave language as belonging to the
Yuman language family. Sherer (1967:2 -3) reports their original name
as Aha macave, meaning "people who live along the water." After the
arrival of fur traders in Mojave territory in the late 1820s and 1830s
(1967:9-11), this original name became distorted into the English
version, spelled "Mojave" or "Mohave."

Sherer (1965 :5), who has studied the Mojave clan system, was told
by her informants that Mojave lands once extended from the present
location of Hoover Dam southward along the Colorado River to about 100
miles (160 km) below Parker Dam. Their territories were adjacent to
those of their Yuman speaking neighbors to the south, the Panya
(Halchidhoma) , with whom they were not on friendly terms (cf. Bean
and Vane 1978 :4ff.) .
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Kroeber (1925 :727) reports that the Mojave were a nation. By the
nid -1800s the Mojave nation consisted of 22 patrilineal clans, whose
lames were chosen by the creator Mutavilya. The names could be
Dome only by female members, but were passed on through the males.
VIale members were considered as belonging to a clan, but were called
Dy different nicknames.

Three different classes of archaic nouns, relating respectively to
things in the heavens; to earthly flora and fauna; and to things
underwater and underground, were used as clan names (Sherer 1965:
39 -41) . To differentiate between all the women in a clan bearing the
same name, they were given nicknames in addition to their clan names
(1965 :12 -16). However, only the clan names, for both males and
females, were important in the long run (1965:24).

Aha macave pipatahon (or Aha macave yaltanach or Aha macave
huchach) was the title of the great chieftain of the Mojave. He tradi-
tionally was a member of the Malika clan, who was elected by the people
for his excellent qualities. If the chosen individual failed to keep the
confidence of his people, he was replaced by another trustworthy leader
from the Malika or some other clan (Sherer 1966:2ff.) .

The Mojave nation was subdivided into northern, central and
southern groups. In 1859 the great chieftain was also the leader of the
northern group, whose territory stretched from the Boulder Dam (Black
Canyon) to the head of Mohave Valley. Territories claimed by the
central group were located in Mohave Valley. The southern group
occupied lands south of Needles Peaks (Sherer 1966 :29). In 1859, all
of these subgroups were headed by 7 chiefs, of which 5 were in the
central group.

High ranking military leaders were considered distinct from chiefs.
Other leaders within the Mojave nation were endowed with special
powers acquired by dreaming.

Mojave chiefs disposed freely and liberally of their own possessions
and were in charge of numerous economic, social, religious and political
activities within the group.

Ethnographic descriptions by Harrington (n.d.), Kelly (1934;
n.d.), Eisen (1898) and others, which were analyzed by King and
Casebier (1976), place the Mojave in the Providence Mountain /Old Woman
Mountains and Soda Lake area before the Chemehuevi came there.

According to Chemehuevi oral tradition, the Chemehuevi, arriving
from the north, killed most of the Desert Mojave during a long war.
Surviving members of the Desert Mojave then retreated to the Mojave
River. This tradition is supported by archaeological findings which
place the end of this conflict at around A.D. 1500 to 1700 (King and
Casebier 1976:17 -18).

It is uncertain from a review of the literature whether the Mojave
occupied Mohave Valley in 1604 when they were first sighted by the
Onate expedition (Kroeber 1953:3). Their presence there in 1776 is,
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however, documented by Father Garces (1953:4). His expedition, led
by Mojave guides along an old trail, traveled westward and met with
several Mojave groups traveling eastward. Garces also reports several
encounters with Mojave traders in the Santa Clara Valley, at a
rancheria in present Kern County, and on his return trip through the
Mojave Desert (Kroeber 1953:4) .

The Panya (Halchidhoma) , according to Garces, occupied the
Parker -Blythe valley, while the Chemehuevi lived inland, west of
Chemehuevi Valley and Whipple Mountains. After expelling the Panya
from the Parker -Blythe valley between 1825 and 1830, the Mojave settled
there for about one year but then returned to Mohave Valley. While
Mojave and Yuma bands still made occasional use of the area, groups of
Chemehuevi gradually began to take over the vacated area. Kroeber
(1953:9 -10) writes that this move apparently was the beginning of a
slow southward migration by the Chemehuevis and that they and the
Mojave shared Cottonwood Island (1953:10-14).

In offensive or defensive military situations the Mojave, well
regarded for their "military spirit," always combined their groups.
Within their formal military system, their men were trained in combat,
military tactics and strategy. Their weapons included mostly bows and
arrows, followed by shields, lances, throwing sticks and clubs. The
Mojaves' outstanding military training and their keen interest in
protecting their territories and tribal reputation were contributing
factors in the settlement of the Southwest. Their military power was
widely known and they traded actively with neighboring and coastal
groups (e.g., Chumash, Gabrielino and Luiseno) . The Mojave had an
alliance with their neighbors, the Quechan. They were at odds with
the Panya, Maricopa and Cocopa. In general, they maintained friendly
relations with the Northern Serrano and the Chemehuevi, their
neighbors in the desert (Bean and Vane 1978 : 5 -3ff .) .

The Mojave were of tall stature. They had long limbs and large
bones. Men wore little or no clothing, and women wore skirts.
Individual adornment was common among both sexes, with the men
paying particular attention to hair styles. Both men and women applied
body paint and tattoos for decoration or for ritual purposes. They
applied face paint more freely than other Native Californians (Kroeber
1925:729).

Mojave dwellings, which appeared to blend "gradually into the
surrounding soil" (Kroeber 1925:731) were constructed with logs and
poles, then thatched with arrowweed (Pluchea sericea) and covered with
sand. The average family dwelling usually measured approximately 20
to 25 feet (6 to 7.6 m) inside; but larger houses belonging to more
prominent men usually could accommodate a considerable number of
people. Unlike most Native Californians, the Mojave did not build or
use sweathouses (Kroeber 1925:735).

The Mojave subsisted mostly on agricultural products. Their
principal crops --corn, beans, pumpkins, wheat, watermelons and canta-
loupes-- were grown on the fertile sloughs of the Colorado River and
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matured quickly (Kroeber 1925:735) . Both men and women shared the
agricultural labor, especially during the planting season in May and
June. In addition, the Mojave planted various herbs and grasses and
gathered their seeds.

A rectangular metate was used to grind corn, wheat and beans,
while a wooden mortar and stone pestle served to process the pods and
beans of the mesquite (Prosopis juliflora). Most often, the meal was
consumed raw, made into a nutritious drink, or shaped into dough and
baked. Another important food resource was the screw bean (Prosopis
pubescens) . Sometimes mesquite trees would be owned by individuals
within a Mojave group. In order to claim its yield, the owner usually
hung a bunch of arrowweeds into a tree (Kroeber 1925 :737) .

Fishing, another important subsistence activity among the Mojave,
was usually done "by seines or by driving the fish up shallow sloughs
into scoops". Fish were sometimes broiled but most often cooked into a
stew with corn. Game was scarce in the valleys, but the Mojave hunted
on occasion (1925:737).

Oral traditions suggest that the Mojave associate agriculture and
pottery. At the time of European contact, making pottery had devel-
oped into an important craft and Mojave ceramics were widely traded
among west coast Native Americans. Mojave pottery vessels were
distinct from those made by other Southern California groups because of
their variety in shapes and ornamentation. They served primarily as
utility ware such as water jars, cooking pots, parching trays for
grains, platters, open bowls, plates, rattles, fetishes and toys.

Basketry among the Mojave was not as important a craft as
pottery. They fashioned only trays, fishtraps or scoops, and wicker
hoods for cradles (Kroeber 1925:738). Their weaving techniques
included the use of various fibers for weaving of bags, wallets and
braided belts.

Stone axes, acquired in trade, or stones attached to handles were
sometimes used to prepare the land for agriculture (1925:739). Rush
rafts, made of two bundles of tule, were constructed to cross the
Colorado River. They could easily support four to six persons and
were either pushed by long poles or by swimmers.

The Mojave and their neighbors used shell currency. Clam shells
were considered precious and worn as ornaments. After European
contact, the Mojave began to use imported glass beads for decorative
purposes. Kroeber (1925 :740) describes particularly the use of
beadcapes, which were worn by the women.

Mojave men favored mainly hoop- and -pole games, a type of
football, shinny, various guessing games (such as the one commonly
known as peon), and the grass game. The women, on the other hand,
liked to play dice with four willow staves.

Rites of Passage. Marriage among the Mojave was usually based
upon a mutual agreement between a man and a woman, and could be
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terminated upon the request of either partner. Kroeber (1925 :747)
postulates that women, due to more permissive attitudes in Mojave
society, may have enjoyed a greater amount of freedom and higher
social rank than their counterparts in other Native American groups.
Sororal polygamy was common and special consideration was given to
twins, who were believed to be more sacred than other children.

Various rites served to initiate individual phases in each person's
life. During girls' puberty rites, adolescent girls were baked for four
nights in hot sand, then sung over and introduced to the proper
behavior for women; for example, they were taught to work hard and
not to gossip (Kroeber 1925:748). The rituals were often accompanied
by dietary restrictions.

The Mojaves held it to be taboo to use people's personal names,
and especially the personal names of dead people. The mourning
ceremony, probably the most important ritual, usually lasted for many
days and was associated with unrestrained grief. The dead were
usually cremated and the following mortuary rites included complex
mourning songs, lamentations and the burning of personal property.
Ceremonies for the deceased were attended by people from far away
areas.

Religious Life. The Mojave believe that dreams are at the basis of
all things in life. Because all shamanistic powers, such as fortune,
economic and military success, as well as special talents, are acquired
through dreams, they do not have to be learned. Mojave oral traditions
view time in relation to space but compress events occurring over a
number of years into moments. Thus, traditional songs, recited during
public ceremonies, specify the exact time and place of particular
supernatural events that took place in the time of creation. Such
events did not necessarily take place only within Mojave territory.
Kroeber (1925:755) has recorded at least 30 such songs with specific
titles and variations.

These long song cycles almost invariably relate to the creation of
an individual or a pair of brothers who in the end are transformed into
animals or landmarks. The plots in these cycles are not as important
as the journeys of the heroes. These journeys, really life -histories,
are depicted in detail. Particular attention is paid to geographical
features, such as localities on rivers, in deserts or distant mountains.

Many Mojave narratives were collected and published by A. L.
Kroeber (1925; 1948; 1951; 1972). His descriptions focus primarily on
place names in Mohave Valley and the Colorado River settlements to the
north and the south. According to these stories heroes and heroines
traveled through a vast territory, stretching far to the east and west
as well as the north and the south.

We have compiled the following list of placenames from Mojave
traditional literature recorded in Kroeber's works. These placenames
show Mojave involvement with the part of the Mojave Desert in which
the study area lies. It is by no means exhaustive.

36

terminated upon the request of either partner. Kroeber (1925:747)
postulates that women, due to more permissive attitudes in Mojave
society, may have enjoyed a greater amount of freedom and higher
social rank than their counterparts in other Native American groups.
Sororal polygamy was common and special consideration was given to
twins, who were believed to be more sacred than other children.

Various rites served to initiate individual phases in each person's
life. During girls' puberty rites, adolescent girls were baked for four
nights in hot sand, then sung over and introduced to the proper
behavior for women; for example, they were taught to work hard and
not to gossip (Kroeber 1925:748). The rituals were often accompanied
by dietary restrictions.

The Mojaves held it to be taboo to use people's personal names,
and especially the personal names of dead people. The mourning
ceremony, probably the most important ritual, usually lasted for many
days and was associated with unrestrained grief. The dead were

usually cremated and the following mortuary rites included complex
mourning songs, lamentations and the burning of personal property.
Ceremonies for the deceased were attended by people from far away
areas.

Religious Life. The Mojave believe that dreams are at the basis of
all things in life. Because all shamanistic powers, such as fortune,
economic and military success, as well as special talents, are acquired
through dreams, they do not have to be learned. Mojave oral traditions
view time in relation to space but compress events occurring over a

number of years into moments. Thus, traditional songs, recited during
public ceremonies, specify the exact time and place of particular
supernatural events that took place in the time of creation. Such
events did not necessarily take place only within Mojave territory .

Kroeber (1925: 755) has recorded at least 30 such songs with specific
titles and variations.

These long song cycles almost invariably relate to the creation of
an individual or a pair of brothers who in the end are transformed into
animals or landmarks. The plots in these cycles are not as important
as the journeys of the heroes. These journeys, really life-histories,
are depicted in detail. Particular attention is paid to geographical
features, such as localities on rivers, in deserts or distant mountains.

Many Mojave narratives were collected and published by A. L.
Kroeber (1925; 1948; 1951; 1972). His descriptions focus primarily on

place names in Mohave V$lley and the Colorado River settlements to the
north and the south. According to these stories heroes and heroines
traveled through a vast territory, stretching far to the east and west
as well as the north and the south.

We have compiled the following list of placenames from Mojave
traditional literature recorded in Kroeber's works. These placenames
show Mojave involvement with the part of the Mojave Desert in which
the study area lies. It is by no means exhaustive.

36



The Mojave Salt Song describes the journey of four mountain sheep
brothers from the Colorado River westward to Hayakwiranyamat'ara,
"east of Mojave station in Kawaiisu or Vanyume land" (1925:762).

A different version of the Salt Song ends with "at Yava'avi -ath'i,
near Daggett, in Vanyume country" (1925:762).

Toward the end of the song cycle Akwaka, or Deer cycle of songs,
two brothers -- mountain lion and jaguar --s- k into the ground north of
Mojave territory and reemerge "far west at Ak- kwinyehore, beyond San
Bernardino" (1925:762). The two felines then create two deer, who
"journeyed eastward across the San Bernardino Mountain Range,
through the Mohave Desert, past the New York Mountains and Avikame,
across the Colorado River at Idho -kuva'ira and Karaeva near Fort
Mohave, by the foot of Boundary Cone . . ." (1925:762).

In a longer version of the Deer Tale, the deer rested at
Ava- sa'ore, a mountain east or northeast of Calico in the vicinity of a
prehistoric trail (Kroeber 1948:43).

The Tumanpa Vanyume songs tell a different story of a journey
beginning at the Colorado River, that "progresses to Matavilya -vova
near Barstow, and ends at Aviveskwikaveik, south of Boundary Cone
and the rim of Mohave Valley" (Kroeber 1925: 759) .

The Chuhuecha cycle, a song about two insect brothers and their
experiences, talks about Analya -katha, "northwest of the Providence
Mountains." People who were familiar with these songs were said to be
protected against becoming shamans in their old age; hence the songs
were considered good to sing (1925:763).

Aha'av'ulypo and Avikwame are the most sacred places described in
Mojave oral literature. Aha'av'ulypo, "housepost water," in Eldorado
Canyon, and Avikwame, Spirit Mountain or Newberry Mountain, are the
two most sacred sites in Mojave traditional territory. They are
associated respectively with two creator -beings, one of whom is some-
times considered the son and sometimes the younger brother of the
other. Aha'av'ulypo, which is east of the study area in Nevada, is
associated with the older of these beings, Matavilya, a son of Sky and
Earth. Mastamho, the younger, is associated with Avikwame, consid-
erably to the southeast of the study area. It is an extremeemely powerful
and sacred place (1925 :770 -771).

Ethnohistory. While travelling east on the Mojave Trail in 1844,
John Charles Fremont encountered a number of Mojaves, one of whom,
formerly a "Mission Indian," was fluent in Spanish. This man said that
Mojave groups had formerly settled along the Mojave River and in the
mountains bordering the valley to the north. They had planted various
kinds of melons along the Mojave River (Fremont 1845).

When he conducted an exploration in 1851, Lt. Lorenzo Sitgreaves
of the U.S. Corps of Topographical Engineers visited the Mojave
villages, in an area that included present -day Fort Mojave Indian
Reservation. Although the party was warned by Native American
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guides that the Mojave had posted petroglyph signs against intruders,
they were initially tolerated by the Mojaves. Then Mojaves were told to
leave Sitgreaves' camp, and during their departure one of Sitgreaves'
men was wounded by an arrow (Sitgreaves 1853) .

After the acquisition of California by the Americans, a number of
official and military expeditions, of which the Sitgreaves expedition was
the first, came through the Mojave villages. Lt. Amiel Whipple, who
was on friendly terms with the Mojave, led an expedition through their
villages in 1854. He related that their council had agreed to the
opening of a road through their country, and that they had provided
him with an excellent guide who took the Americans along a trail near
water and grazing spots. They also wanted to trade goods for their
agricultural products (Whipple 1856) .

During their surveys of the eastern Mojave desert between 1854
and 1857, many parties must have come in contact with the Mojaves.
Casebier (1975 :57 -58) reports that the surveyors came in wagons along
the same trail which the guides had shown Whipple in 1854.

After travelling through densely populated Mojave villages in 1858,
Lt. Edward Fitzgerald Beale noticed about 800 Mojave men around his
camp on his second visit. He suggested that a military fort be erected
on the Colorado for the protection of travellers (Lesley 1929:143).

Because of hostilities between the Latter -Day Saints (Mormons) in
Utah and the United States Government in the fall of 1857, a U.S.
Army contingent set up camp in the mountains during the winter
months. A peaceful agreement was not reached until the following
spring.

Meanwhile the Latter -Day Saints had dispatched observers to the
eastern Mojave Desert and the Colorado River area to report on military
movements from the south, to explore possible areas for settlement and
to make peace with the Mojaves. Following this action the Mojave
received visits from small groups of Latter -Day Saints in the fall of
1857 and their chiefs travelled to Southern Utah and the Mormon
missions.

In December of 1857 and January of 1858, the first exploration by
steamship on the Colorado up to the lower end of Cottonwood Canyon
was successfully completed by George Alonzo Johnson. There, Johnson
met with an expedition, led by Lt. Beale, who was returning from a
second visit to Mojave villages.

Later that year, in February, a second steamship landed near the
Mojave villages. Its commander, Lt. Joseph Christmas Ives, who was
accompanied by a supply party on land, navigated the ship even
farther up the Colorado River. Upon his return he encountered a
number of hostile Mojaves, who, warned by the Mormons, feared an
invasion by the Americans.

Beale's expedition aroused so much interest that in the summer of
1858 at least 5 trainloads of immigrants tried to cross the 35th parallel
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route. Two of these parties, who arrived in Mojave villages on August
a7, related that their journey across the western deserts had been
extremely hazardous.

Chooksa homar, an informant, told A. L. Kroeber in 1903 that the
Mojave Council could not agree on whether they should or should not
attack the emigrants. While some of their chiefs believed that the
whites would kidnap their women and children, drive out their people
and keep them confined, other elders warned that any hostile action on
their part would only precipitate an attack by the newcomers. Never-
theless, those in favor of warfare won and the Mojave began to prepare
their warriors for battle.

Meanwhile, the neighboring Chemehuevi had travelled up the river
and joined the Mojave warriors in an attack against an emigrant's camp
(Kroeber 1972 :11 -13). After a long and memorable battle, the emi-
grants were forced to flee to Santa Fe. They had eight fatalities and
25 wounded. One Mojave warrior was killed and four wounded.

After having lost all their cattle to the enemy forces, the
emigrants retreated to New Mexico with the help of other parties.
Emigrant troops thereafter arriving in New Mexico turned back when
they heard what had happened to the others (Rose 1959; Casebier
1975 :80).

As soon as the Military Department in California was informed of
the situation, an infantry troop and 50 dragoons under the leadership
of Major William Hoffman were immediately sent across the deserts to
select a suitable location for a military fort on the Colorado River.
This post was to provide safe passage for emigrants and mail couriers
on the route that Beale had explored. Because this route was not
passable for supply trains, Hoffman suggested to his superiors that the
army should patrol both sides of the river to prevent an attack by the
Mojave. In an ensuing confrontation with Hoffman's forces, Mojave
troops suffered heavy casualties but managed to maintain control of the
iver crossing (Casebier 1975:83).

In 1859 a supply party under Samuel A. Bishop was attacked by
the Mojaves. Bishop and his small party of men were trying to meet
Beale and his workmen who were travelling west from Albuquerque.
They were prevented from crossing the river by a contingent of 1500
Chemehuevi and Mojave. Casebier (1975:89 -90) reports that the
non- Indians had no casualties but that a number of Native Americans
were shot. Kroeber was told by Chooksa homar that Yara tav, the
great chieftain of the southern Mojave, did not want to c-on nüe the
warfare. A peace party, dispatched by the Americans, was only
partially successful. Bishop's men shot two of the five militant chiefs,
one fatally (Kroeber and Kroeber 1973:18-19).

Meanwhile a large contingent of 600 men, led by Hoffman, moved
up the Colorado River and was followed by a supply ship. Recognizing
the threat, the Mojave laid down their arms and agreed to a peace
treaty which was negotiated on April 23 between the American forces
and the Mojave Nation. In this treaty the Mojave consented to the
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construction of military forts and roads on their lands and promised
safe passage to those travelling through their territories and to release
a number of hostages. This agreement was signed by their chief
negotiator, Homoseh quahote, who was aided by five other chiefs
(Kroeber and Kroeber 1973:20- 23).

Fort Mojave was erected with the help of the Mojave, but they did
not adopt the culture of their invaders. They refused food or money
offered to them as payment, and only accepted flour, clothing or any
items which they could fashion into breechclouts, blankets, cloth or
knives. But as time went on they became more and more acquainted
with the ways of the non -Indians. Chooksa homar told Kroeber
(1973:24) that after a year they accepted money for their labor and
goods (Kroeber and Kroeber 1973:24).

A successful escape by seven of nine hostages who had been
imprisoned at Fort Yuma in 1859 triggered a new outburst of hostilities.
When three of the escapees passed through Mojave territory near
Parker, they noticed that both the Yuma and the Mojave coexisted
peacefully in an area which offered abundant resources (Kroeber and
Kroeber 1973:26 -27).

Meanwhile, six miles south of Fort Mojave, Native Americans
conducted a mourning ceremony for the two remaining hostages who had
been killed by soldiers at Yuma. This incident prompted a renewed
outbreak of fighting between the Mojave and the soldiers. After the
Mojave were finally beaten in August of 1859, they gave up their
territories near their villages along the bend of the river where the
fort had been built.

Shortly before the departure of the American army from Fort
Mojave, which was prompted by the outbreak of the Civil War in 1861,
its commander reported to headquarters that Yara tav had been named
head chief after the resignation of Homseh quahote. He could,
however, not be elected to the position of great chieftain, because he
was not a member of the Malika clan.

Until 1863 the Mojave enjoyed a brief period of peace which was
interrupted after the discovery of gold. While hundreds of miners
invaded Mojave territories to stake their claims, more and more
incidents involving Native Americans and miners were reported.
Consequently in 1865 a new garrison was installed at Fort Mojave and
occupied the Fort until 1890.

During the mid -1860s Mojave groups experienced an increasing
disintegration of unity among themselves. After the establishment of
the Colorado River Indian Reservation by an Act of Congress in 1865
(13 Stat. 559), Yara tav was the only chief who led his group to the
reservation. Most other Mojave groups and members of other South-
western tribes reacted indifferently to this cooperative move. In 1870
some Chemehuevis settled on reservation lands west of the River, while
other groups, arriving in the 19th century, only lived there for a short
while.
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Although the Mojave and Chemehuevi had always lived in relative
peace with each other, their relationship began to change in the 1860s.
This development was caused by continued invasion of Euro- Americans
who disrupted their ancient territorial agreements, and created an aura
of fear among the two groups.

Kroeber and Kroeber (1973:39 -46) report that both the Mojave in
Mohave Valley and those on the reservation were at odds with the
Chemehuevi. According to Chooksa homar, the conflict between the two
groups ended after the "Mohave went to the government to have them
write letters to the Chemehuevi to be friends." A. L. Kroeber, how-
ever, noted that as far as he knew, no peace was formally negotiated.
Apparently, the groups continued to be anxious about each other for
quite a while.

Meanwhile, Honoseh quahote, the former Mojave chieftain, was
reelected to his post. Although he had little authority over Mojave
groups on the Colorado River Reservation, he became the leader of
several thousand Mojave in Mohave Valley who resisted efforts by the
Euro- Americans to force them to settle on the Reservation. "Fort
Mohave Indians" allied themselves with the U.S. Army against the
Walapais and other unfriendly Native Americans. The two Mojave
groups remained separate from each other, but those on the Colorado
River Reservation used to receive wheat from the Mohave Valley groups
(Sherer 1966 :11 -16).

Mojave men were recruited for the construction of railroads in the
1860s. After the inauguration of the railroads in that area, Mojave
families moved to the newly founded town of Needles where the men
worked for the railroad and local merchants, while the old men and the
women sold clay water jars and wood to local residents and artifacts to
tourists (Sherer 1965:54-55).

An incident occurring in Needles in the 1880s very well describes
the prevailing attitudes of the Euro- Americans toward the Mojaves.
After the arrest of a Mojave, who had been drinking, for the murder of
a soldier from Fort Mojave, the deputy sheriff had to prevent the
citizens of Needles from lynching the accused. The sheriff consented
to have the prisoner talk with a Mojave chief, named John Asukit. The
prisoner convinced Asukit of his innocence and Asukit promised to find
the real murderer. Asukit eventually located two Mojave youths, who
confessed to killing the soldier after he had cheated them. Both men,
one of them Asukit's own son, were imprisoned at San Quentin for two
years. Asukit's son died there before the end of his term (Battye
1940; Sherer 1965 :33).

After 1890 , Fort Mojave became a boarding school for Native
American children. It was run by the Bureau of Indian Affairs, which
maintained strict discipline in the school. It was the Bureau's
contention that future generations of Native Americans could be
successfully integrated into Anglo- American society if they were forced
to adopt a new life -style. Asukit, who had been elected great chieftain
of the Mojaves, collaborated with the school's superintendent to support
compulsory education. Until 1931, all young Mojave boys and girls
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write letters to the Chemehuevi to be friends." A. L. Kroeber, how
ever, noted that as far as he knew, no peace was formally negotiated.
Apparently, the groups continued to be anxious about each other for
quite a while.

Meanwhile, Honoseh quahote, the former Mojave chieftain, was

reelected to his post. Although he had little authority over Mojave
groups on the Colorado River Reservation, he became the leader of
several thousand Mojave in Mohave Valley who resisted efforts by the
Euro-Americans to force them to settle on the Reservation. "Fort
Mohave Indians" allied themselves with the U. S. Army against the

Walapais and other unfriendly Native Americans. The two Mojave
groups remained separate from each other, but those on the Colorado
River Reservation used to receive wheat from the Mohave Valley groups
(Sherer 1966:11-16).

Mojave men were recruited for the construction of railroads in the
1860s. After the inauguration of the railroads in that area, Mojave
families moved to the newly founded town of Needles where the men

worked for the railroad and local merchants, while the old men and the
women sold clay water jars and wood to local residents and artifacts to
tourists (Sherer 1965:54-55).

An Incident occurring in Needles in the 1880s very well describes
the prevailing attitudes of the Euro-Americans toward the lVIojaves.
After the arrest of a Mojave, who had been drinking, for the murder of
a soldier from Fort Mojave, the deputy sheriff had to prevent the
citizens of Needles from lynching the accused. The sheriff consented
to have the prisoner talk with a Mojave chief, named John Asukit. The
prisoner convinced Asukit of bis innocence and Asukit promised to find
the real murderer. Asukit eventually located two Mojave youths, who
confessed to killing the soldier after he had cheated them. Both men,
one of them Asukit's own son, were imprisoned at San Quentin for two

years. Asukit's son died there before the end of his term (Battye
1940; Sherer 1965:33).

After 1890, Fort Mojave became a boarding school for Native
American children. It was run by the Bureau of Indian Affairs, which
maintained strict discipline in the school. It was the Bureau's
contention that future generations of Native Ameri-cans could be
successfully integrated into Anglo-American society if they were forced
to adopt a new life-style. Asukit, who had been elected great chieftain
of the Mojaves. collaborated with the school's superintendent to support
compulsory education. Until 1931, all young Mojave boys and girls
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between 6 and 18 years of age were required to live at the school.
After completion of the compulsory education, some young women pur-
sued higher careers in other schools. Initially, the students were
permitted to keep their Mojave names in conjunction with English "first
names." Girls mostly retained their clan names as last names and boys,
their nicknames (Sherer 1965:42 -46).

To simplify the installment of a land allotment system, the
Department of the Interior ruled that all members of a family adopt the
same last name. By 1903, the new superintendent at the Fort Mojave
School also became the Indian Agent responsible for all Native Ameri-
cans within a 30 mile (48 km) radius of the school. Within the next two
years, school officials assigned English last names to Mojave families. A
new name for each family was selected by the oldest child enrolled in
the school. Families were also urged to use the English naming system,
whereby a father's last name is passed down to all of his children, not
only his daughters (Sherer 1965:42 -46).

This new system created utter confusion because people in a
specific clan were assigned anywhere from one to 18 surnames. The
system might have worked had each clan been given one English name,
but because Mojave males never used their clan names, school officials
could not determine which males were of the same clan (Sherer
1965:42 -46).

During their interactions with government agencies or people
outside the clan, Mojaves often continue to use their English names
while clan names are still used to a certain extent within their own
group. Sherer found that women often attach their clan names to their
assumed English names (Sherer 1965:42-46).

In the beginning of the 20th century, efforts to integrate the
remaining Mojave into the Colorado River Indian Reservation were
resumed. The most difficult task seemed to be the construction of a
functional irrigation system on the reservation. By 1900, only 500
acres (200 ha) had been successfully irrigated. Since a further
expansion of the railroad system and a new dam had been planned,
portions of their traditional territory had been accessioned. Such
construction would certainly destroy their farming lands. Therefore an
Executive Order in 1910 and 1911 designated 14,000 acres (5700 ha),
formerly part of the old Fort Mojave, and an additional 17,178 acres
(7012 ha) as the new Fort Mojave Reservation (Sherer 1966:18 -24).

The construction, operation, and maintenance of railroads have had
various impacts on Mojave culture and economy. By 1883 rails from the
east and the west came together at Needles. Myrick (1963:771) reports
that by 1884 many Mojave worked for the railroad company and provided
the thrust for freight cars taking supplies from the rail line to the boat
landing. From there, they were shipped upstream to Fort Mojave.

An expansion of the railroads between 1883 and 1923 took place
primarily in the eastern part of the Mojave Desert. This project, on
which many Native Americans and in particular Mojaves worked,
involved the opening of a new river crossing at the Topoch narrows,
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nine miles (14 km) south of the old crossing, in 1890. Concurrently,
operations and maintenance facilities had to be continuously enlarged.
It became necessary to reroute the tracks, because the river had
changed its course, and to complete a double track by 1923 (Myrick
1963:786, 792).

The Santa Fe Railroad by 1920 employed 1400 people who lived in
Needles. Mojave employees often augmented their income by selling
artifacts to travelers dining at the Needles Harvey House.

Mojave families were greatly affected by the decline of railroad
employment after the 1930s. A larger Harvey House was built in
Barstow and the Santa Fe Railroad established its roundhouse there.
As passenger service through Needles was slowly terminated, there was
no longer a market for Mojave handicrafts.

A flood in 1940, created by a massive silt build -up, destroyed
approximately 4,000 acres (1600 ha) , including the homes of remaining
farmers, on the Fort Mojave Reservation. Only two farmers were living
on the reservation by 1965 (Sherer 1965:4).

Following a second flood in 1947, the Mojave tribe purchased about
16 acres (6.5 ha) of land near the community of Needles. There they
constructed about 50 cottages for tribal members whose homes had been
washed away. This community today forms the nucleus of the Fort
Mojave group.

After the construction of the Parker and Head Gate Rock Dams in
the 20th century, more irrigated lands have become available to the
Mojaves. Furthermore, the question of land ownership in that area has
resulted in long court proceedings where the Mojave have tried to
regain rightful ownership of their lands (cf. Bean and Vane 1978 :5 -31
to 5 -35).

In recent years, efforts by the Mojave to regain some of their
reservation lands have been successful. By 1965, 438 members
belonged to the tribe. A Tribal Council, composed of seven members,
administrates the internal and external affairs of the tribe in accordance
with a constitution, approved by the Secretary of the Interior in 1957.
Only in 1964 did the tribe win approval from the Bureau of Indian
Affairs to lease around 12,000 acres (4860 ha) for recreational purposes
to land developers. The developers, who promised an investment of $22
million over the next ten years, also agreed to employ Mojaves on their
projects (Sherer 1965:8, 64, 70).

Southern Numic- Speakers

When Euro- Americans came to the Great Basin in the late 18th
century, they found Native Americans living there whose language has
now been classified as "Shoshonean" within the larger Uto- Aztecan
family (Brinton 1891; Hopkins 1965).

Shoshonean languages are divided into three branches: Numic,
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Takic, and Tubatulabalic. Hopkins (1965:57) theorizes that Takic
languages apparently separated from Tubatulabalic -Numic around 4500
years ago and that Tubatulabalic became isolated from Numic almost 500
years later.

Currently, linguists believe that Numic separated into three
branches almost 2000 years ago. These branches are: Central Numic
(Panamint Shoshoni) , Western Numic (Monachi- Paviotso) and Southern
Numic (Kawaiisu -Ute) (Fowler and Fowler 1971 :5 -7; Hopkins 1965).
Because all three groups began to migrate from the southern perimeter
of the Great Basin it is possible that the proto -Numic languages may
have originated in that area. Tubatulabalic is more related to the
Southern Numic languages than to the Central or Northern Numic
languages. It is possible that Southern Numic- speakers stayed in their
homeland longer than other Numic-speakers. Archaeological evidence
suggests that until about 800 years ago their eastward expansion was
blocked by the presence of farming peoples.

Towards the middle and late 19th century a clear division of Numic
languages could be made.

WESTERN NUMIC - a language shared by people who
were settled from the Owens Valley in California
northward to eastern Oregon and Washington.

CENTRAL NUMIC - a language shared by people
residing in the Panamint Mountains, central and
northeast Nevada and almost all of Idaho, northeastern
Utah and Wyoming.

SOUTHERN NUMIC - a language shared by people in the
Southern Sierra Nevada, portions of the Mojave Desert,
southern Nevada, northewestern Arizona, most of Utah,
and part of Colorado.

In this study, we are primarily concerned with the Southern
Numic- speakers: the Kawaiisu and the Ute. Ute consists of a number
of dialects which exhibit remarkable uniformity: five Ute groups, the
Timpanoaguts, and the Southern Paiute. The Southern Paiutes include
the Chemehuevi, the Las Vegas Paiutes, the Moapa group, the Shivwits,
Uinkarets, the Kaibab and others (Hopkins 1965; Lamb 1958).

Early explorers provided brief descriptions of their visits with
Numic -speakers, but John Wesley Powell was the first ethnologist who
provided extensive linguistic and ethnographic descriptions of these
peoples. Although he studied some of the Western and Southern
Numic -speakers, his most intensive fieldwork was carried out among the
following Southern Numic- speakers: the Pahvant Ute, the Northern
Ute, and the Southern Paiute. Fowler and Fowler (1971:708) write that
Powell studied primarily the Kaibab, Shivits, Uiukarets, Moapa, Las
Vegas and Chemehuevi among the Southern Paiute.

The Las Vegas Paiutes, the Chemehuevi, and the Kawaiisu had
settlements within the Mojave Desert during the historic period. It
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cannot be ascertained how many other Numic speakers may have lived
there, because ethnohistorical and ethnographic sources lump Southern
Numic- speakers into either "Ute" or " Paiutes."

The Southern Paiute

Ethnography. The Southern Paiutes were called "Chemehuevi" by
early explorers who learned the term from the Mojaves. Later on, as
more contacts were made with Utes and other Paiutes in the desert, the
term Paiute was commonly used. Presently the Chemehuevi are consid-
ered as the southernmost southern Paiutes; their territories ended just
south of the Providence Mountains and north of the Clipper Mountains,
extending eastward to the Mojave borders just south of the 35th paral-
lel. Territories of the Las Vegas Paiute began north of Chemehuevi
homelands and reached northward past Las Vegas and to Death Valley
on the northwest. Kelly (1934: 555 -556, map) also includes the Black
Mountains, Avawah Mountains and Old Mountains but not Soda Lake.

Chemehuevi and Las Vegas Paiutes told Kelly that the Chemehuevi
separated from the Las Vegas tribe "shortly before the middle of the
last century" and advanced south to Chemehuevi Valley and into the
former territories of the Panya (Halchidhoma) along the River (1934:
556). An analysis of Laird's account (1976:8) reveals that the
Chemehuevi may have resided in that area for quite some time. This is
supported by Roth (1976 :79 -81) who places the Chemehuevi south of
Chemehuevi Valley by 1776. They coexisted with the Panya (Halchi-
dhoma) , until the Panya were expelled by the Mojave in 1827. It
cannot be determined whether the Chemehuevi were ethnically distinct
from the Las Vegas group then.* However, Kelly (1934) and Fowler
and Fowler (1971:105) found that the Las Vegas Paiutes had formed two
alliances (or tribes, bands or confederations) by 1870.

The names that various ethnographers assigned to the Chemehuevi
and the two Las Vegas groups in the late 19th century are as follows:

Powell
Laird Kelly and Ingalls
(Late 19th C) (1930s) (1870s)

Northerners T antiitswi Tantiits
Desert People Tiiraniwiwi ífiï-ñwi
Southerners T antivaitsiwi Chemehuevi Chemehuevi

High Chiefs:
Northerners Ku- ni- kai -vets
Desert People Tukupira Tukupiri fio -ko -pur
Southerners

(Adapted from Bean and Vane 1979a)

*Laird uses the term Chemehuevi for both the Las Vegas Paiutes
and the Chemehuevi.
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Fowler and Fowler (1971 :104 -105) , who rely on sources cited in
Powell and Ingalls, assign a tribe of 161 members to the Las Vegas
confederation, headed by the High Chief Ku- ni -kai -vets. In addition,
there were 34 tribal members near Coleville, 57 on Cottonwood Island
and 18 at Indian Spring, all headed by their own chiefs. Fifty -six
people at Potosi and Pahrump Springs, and an additional 85 in the
Kingston Mountain -Ivanpah- Providence Mountain area, 31 at Ash
Meadows and 68 at Amargosa belonged to the same confederation, under
the leadership of the High Chief To- ko -pur. According to Kelly, Ash
Meadows was inhabited mainly by the Shoshone (that is, Central Numic-
speaking peoples) , who lived together with a number of Las Vegas
Paiutes (1934: 557). Furthermore, Kelly documents that the Las Vegas
group in 1930 still called themselves "Tantiis" or "Tiriniwi" (meaning
"Northerners" and "Desert People ") depending on whether they wanted
to be distinguished from the southerners or the rivershore people.

In contrast to Powell and Ingalls in the 1870s (Fowler and Fowler
1971:6) , Kelly and Laird believe that the Desert People had expanded
further to the west. While Powell and Ingalls were not able to pinpoint
a western migration by the Desert People, Laird and Kelly's data
certainly suggest a late westward movement.

In the 1870s Powell and Ingalls counted 300 Chemehuevi in
Chemehuevi Valley near the Colorado River and south of the Mojave
groups. Fowler and Fowler (1971:6 -7) note that these people spoke the
same language as their two northern confederations, while results of
Kelly's fieldwork carried out in the 1930s showed a common language for
all Las Vegas people, with only a slightly different accent for the
Chemehuevi.

There is evidence that the Southern Paiutes split into three groups
by 1870, and that the two groups farthest to the north allied them-
selves after a population decline. Since then, Chemehuevis have
resided on two reservations and the Las Vegas Paiutes are currently
separating into a Las Vegas group and a Pahrump group.

Ethnohistorical research has documented that all of the Las Vegas
Paiute and Chemehuevi are to some extent of the same clan. To
facilitate our ethnohistorical description, we have used the term
"Chemehuevi /Paiute" to apply to people who may have been either
"Northerners," "Desert People" or "Southerners."

The "Northerners" and /or "Desert People" are referred to as "Las
Vegas Paiutes" or simply " Paiutes." Although there is a considerable
overlap between these groups, we have tried to use the term as
accurately as possible.

Contrary to opinions of historians and some anthropologists, the
Southern Paiutes were not nomadic people in the sense that the term is
usually understood. King (1976:3) relates that Southern Paiute chiefs
possessed "relatively large irrigated fields" near St. George in Utah
and formed marriage alliances by marrying the daughters of other
chiefs. Although the study area was an outlying part of Southern
Paiute lands, Laird (1976 :24 ff.) reports that it was inhabited by
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people who had both high ranking chiefs and lower ranked persons.

Paiute social structure was based on a system of mutual sharing.
Relatives whose pinyon groves did not yield any fruit were allowed to
gather nuts in the groves of another group in a different habitat.

Group exogamy and a bilateral kinship system assured large num-
bers of relatives for people. Roth (1976) believes that the Paiute's
tendency to "marry out" in the late 19th century facilitated their
adjustment to a new culture.

The customary gift exchange among relatives during many
ceremonial functions provided "insurance" against drought and other
environmental hazards among the various groups.

Bean (1972; 1976b) describes the same system operating among
many Native California groups. It was the responsibility of the chief to
organize the ceremonial events and the distribution of food and other
gifts.

The Southern Paiute's bilateral kinship system also provided
safeguards for a family or an individual who had been expelled by his
group or left it. They could simply join another group. It is in
particular this facet of their system, and their group exogamy, which
make it difficult to define "ethnic" or "territorial" boundaries of a
Southern Paiute group at a given time period.

Southern Paiutes, with their life styles adapted to different
eco- niches, shared a number of common traits. Their subsistence
economy consisted of gathering and hunting wild game -- antelope, deer,
mountain sheep, rabbits, squirrels, wood rats and desert species of
chipmunks. In addition, their diet included lizards, chuckwallas,
rattlesnakes, desert tortoises, bird eggs and insects. Some groups
practiced a form of horticulture whereby they planted crops in gardens
near springs and returned for the harvest later that year (Fowler and
Fowler 1971:47 -49).

For hunting, they used sinew -backed bows of willow, while they
employed strong, short bows in warfare. Laird (1976:5,6) says that
their arrows were feathered and equipped with different stone points.
Only later during the 19th century did they use guns (Fowler and
Fowler 1971:48).

The Southern Paiutes used many of the abundant resources of the
desert: agaves (Agave deserti) , yuccas (Yucca baccata) , arrowweed
(Pluchea serica), tule, mesquite (Prosopis juliflora glandulosa),
screwbean (Prosopis pubescens) , seeds and nuts from pinyon and oak
trees, and wild berries. Creosote (Larrea divaricata) and jimsonweed
(Datura) were used for medicinal and hallucinatory purposes.

The Southern Paiutes regard bears, foxes, eagles, bluejays,
crows, and buzzards as sacred. They are featured in their sacred
stories, and they used to wear feathers of these birds during major
ceremonies (Laird 1976:5, 6) .
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They constructed temporary as well as more lasting dwellings of
brush or willow saplings which were tied with wild grape vine and
reached a height of about 6 feet.

Basketry technique was sophisticated among the Southern Paiute.
Kroeber (1925:597) shows that their coiled and twined baskets, often
decorated with diagonal twining, was different from that of their
southern neighbors in California.

Women liked to play a game in which dice made of nut shells sealed
with gum and with shell were thrown. Kroeber (1925:597) observes
that the dice resembled those used by the Yokuts. They gambled on
the outcome of certain hand game matches, which they accompanied with
bird songs.

Oral literature traditions were highly developed among the
Southern Paiute. Among the main characters in their stories were
Coyote and his elder brother Puma, who symbolized food. Common
narratives feature the death of the older brother and the following
mourning rites as well as the idea of a great sacred mountain.

Songs that were passed on from generation to generation bestowed
territorial hunting rights upon Chemehuevi and Paiute groups. Two
important hereditary groups (probably clans) , one owning the Mountain
Sheep Song, and the other the Deer Songs, existed in the late 19th
century. A third song, the Salt Song, covered some of the same
territory as the Deer Song. Each song defined specific hunting
locations for its owner. Laird (1976:9 -19) also links the Quail Song,
the Day Owl Song and the Skunk Song with territorial hunting rights.

The New York Mountains figure in one version of the Mountain
Sheep Song; the Granite Mountains, in another; and the Pinyon Moun-
tains, in another. A journey in the Salt Song begins south of Las
Vegas, goes along the Dry Lakes, past the New York Mountains
through the Danby area "where there is a salt rock mine," and then
proceeds southeast (Laird 1976:11 -17).

Chiefly families possessed prestige and power. They were
permitted to eat quail -beans (black -eyed peas) , speak the language of
the chief and wear turquoise ornaments. Laird (1976:24) , Kelly
(n.d.), and King (1976 :6 -7) report that the area around Daggett and
as far east as to the Providence Mountains was controlled by the last
high chiefs. Messengers as well as runners were highly regarded and
ranked in Southern Paiute society.

Features of songs, rituals and other cultural traits of the Mojave
diffused into Chemehuevi /Paiute culture. Because the spirits of the
dead were active, mortuary rites, in which long mourning song cycles
were featured, were important events. Names of the deceased could not
be uttered after burial and people who did not die at home were
cremated. Matavium, one of Kelly's informants, related to her that
instead of material goods being cremated along with the corpse, gifts
and offerings were burnt on the mourning anniversary (Kelly n.d.).
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Other ceremonial functions marked the installation of a new chief,
rites of passage and harvest celebrations (King 1976:8; Steward
1938 :184).

Shamans received song powers through dreams after a long period
of meditation. They were assisted by spirit- familiars. Their healing
rituals usually consisted of nightly singing and dancing and climaxed in
the disclosure of an evil occurrence that had brought on the illness
(Laird 1976 :35 -36).

Laird (1976 :38 -39) also mentions sacred caves (outside the study
area) where supernatural beings resided and where shamans hid their
personal belongings.

Jimsonweed (Datura) was ingested to produce visions and help
locate missing objects or find an enemy (Laird 1976:39-40).

A revitalization movement in the late 19th century, the Ghost
Dance, was introduced by missionaries from other Native American
groups. The dance began to spread among Native Americans in 1889
and 1890. It was based on the belief that the world was coming to an
end, and promised survival to those Native Americans who would dance
the Ghost Dance (Laird 1976:43 -44).

According to Laird (1976 :43 -44) , oral traditions indicate that
military victories were celebrated with the Scalp Dance.

In the Chemehuevi- Paiute world view, water, earth and sky were
the most important elements. There are many narratives describing the
creation of the world and its beings. Astronomical phenomena were
observed and correlated with chronological and seasonal changes.
Accordingly, the year began with spring and ended with winter, which
had its own name. North and south, east and west were paired, and
solstices were considered important. Meteorological phenomena were
closely watched.

Ethnohistory. According to archaeological evidence (Rogers 1945,
cited by King and Casebier 1976 :18), Chemehuevi and Paiute groups
arrived from the north around 1500 A.D. It appears that they moved
into the eastern part of the study area, formerly occupied by the
Desert Mojave. That the Mojave still continued to pass through that
area is amply demonstrated by the existence of trails (particularly in
valleys) which often run next to those used by the Chemehuevi /Paiutes.
These trails, however, are just far enough from each other that their
users would not have to confront each other.

The Chemehuevi probably expanded southward to Palo Verde Valley
between 1776, when Garces reported their settlement near the Whipple
Mountains , and 1827 , when they moved into an area along the Colorado
from which the Panya (Halchidhoma) had been expelled earlier by the
Mojave (Roth 1976:81). In addition, they also settled in the mountains
and deserts of the eastern part of the study area. Cottonwood Island, .

presently the site of Lake Mojave, was inhabited by both the Mojave
and the Chemehuevi. The Desert Paiute were probably migrating
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westward into the Daggett- Barstow area which had been the home of the
Vanyume /Serrano by the 1840s and 1850s (Euler 1966:39).

Garces, in 1776, was the first European to encounter the Cheme-
huevi /Paiute in the study area. His journey took him through a
"Chemevet" village which may be today's Cow Hole Camp on the eastern
border of Soda Lake. Several days thereafter, he visited two villages
(possibly at Rock Springs) in the Providence Mountains, which he said
were also " Chemevet" (King and Casebier 1976:207-208).

We find little information in ethnographic sources regarding
Chemehuevi /Paiute settlements after the establishment of the missions
along the California coast. Nevertheless, it is quite plausible that
there was contact between the Chemehuevi /Paiutes and Coastal Native
Americans who had escaped from the missions. Spanish troops who
were looking for deserters also may have visited their villages.

Reports written by fur traders and explorers who passed through
Mojave settlements in the late 1820s and accounts by travellers who took
the Old Spanish Trail through the study area rarely mention the
presence of Chemehuevi /Paiutes. Euler (1966 :73) mentions that he
found only one notice of a meeting with Paiutes in 24 journals written
between 1829 and 1854. When the trapper Jedediah Smith travelled
westward in 1827, he apparently found Paiute shelters located 8 miles
(13 km) from Soda Lake along the Mojave River (Sullivan 1934:33).

Such scarcity of information seems odd, especially in light of the
fact that Garces had already encountered Chemehuevi /Paiute settlements
in 1776, and that they were also present after 1860. It is quite
possible that the Chemehuevi were still there during the early part of
the 19th century. Archaeological evidence suggests a considerable
prehistoric settlement which may have continued into the historic
period.

The first serious conflict between Chemehuevi/ Paiutes and Euro-
Americans occurred in the mid -1800s when settlers took control of
valuable water sources in the desert. When cattle ranchers, miners and
other commercial operations and individuals assumed land ownership
within Chemehuevi /Paiute territory, the Chemehuevi /Paiutes tried val-
iantly to protect their tribal lands, but were unable to do so in the
face of the forces marshalled against them.

When settlers brought in domesticated animals, the entire eco-
system was disturbed. Grazing animals ate plant resources formerly
gathered for human consumption. Chemehuevi /Paiute crops and gardens
could no longer be maintained because settlers controlled the only
available natural water resources. Because hunting was permitted
without restrictions, game became scarce. The Chemehuevi /Paiute,
stripped of their former livelihood, became employees of the invaders.

During the 1860s the Las Vegas Paiutes were sent missionaries by
the Latter -Day Saints. The Mormons had built a mission in Las Vegas
by 1855 -56 where Chemehuevi and Paiutes from the Charleston Moun-
tains attended services. In the face of an imminent war between Utah's
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Latter -Day Saints and the United States, the Mormons supplied the
Chemehuevi and Paiutes with guns and formed a pact with them. The
threatened war did not develop (Roth 1976:95; Casebier 1976 :66 -71).

Expeditions travelling through the Mojave Desert during the 1850s
passed through Chemehuevi /Paiute settlements. An entry in Whipple's
diary describing an encampment next to Paiute Creek, which had good
grass, notes, "A little basin of rich soil contains stubble of wheat and
corn, raised by the Paiutes of the mountains. Rude huts, with rinds
of melons and squashes scattered around, show the place to have been
but recently deserted. Upon the rocks blackened by volcanic heat,
there are many Indian hieroglyphics" (Whipple 1856). Mollhausen (1858)
writes that the expedition saw "turtle shells" near water sources;
Native Americans considered desert tortoises a delicacy.

During the conflict between the Euro- Americans and the Mojave in
1858 and 1859, the Chemehuevi /Paiute allied themselves with the Mojave.
The surrender of the Mojave and their peace treaty with the Euro-
Americans caused a split between the two groups. Mojave forces had
been weakened by the enemy and they had not learned how to use
guns. In addition, Mojave battle strategies proved ineffective against
the Euro- Americans, whereas the Chemehuevi / Paiutes were quite
successful in their use of guerilla- warfare tactics.

During this time period, several raids on live stock and killings of
travellers by the Chemehuevi /Paiute were reported. To counter such
attacks, Mojave were recruited by the U.S. Army in 1859 to support
expeditions against other Native American groups, including the
Chemehuevi /Paiute. After wagon trains began to ship goods through
the desert to Fort Mojave, renewed hostilities broke out. A punitive
expedition under the leadership of Captain James H. Carleton and 80
dragoons was mounted against the Paiutes. This military action became
necessary after reports had reached the Fort that three members of a
wagon train had been killed by the "Pah -Utes" in 1860. A temporary
settlement was established at Camp Cady," a site on the Mojave River
where the water comes to the surface about ten miles downriver from
the point where the Salt Lake Trail branches off into the desert."
Other encampments were set up at Soda Springs (Hancock's Redoubt)
and Bitter Springs. From there, Carleton's soldiers spread out into the
desert and killed many Paiutes. A following peace agreement included
the promise by the Paiutes to aid travellers and to end their "depre-
dations." Carleton never kept his promise to bring them a number of
gifts in return for their favors (Casebier 1975:16-128).

Shortly after the outbreak of the Civil War in 1861, the U.S. Army
abandoned Fort Mojave, and other Euro- Americans arrived to stake their
mining claims in Chemehuevi /Paiute country. Many local Native
Americans were hired as laborers in the mines, which were located at
Potosi and Rock Springs and Eldorado Cayon in the La Paz area
(Casebier 1975:13; Roth 1976:102).

After this, the Chemehuevi / Paiutes were more and more drawn into
the subsistence economy of the United States, while they maintained a
fragile relationship with the Mojave (Roth 1976:100). It is possible that
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the Chemehuevi/ Paiutes living in the study area at this time were
involved in the mining operations at Rock Springs, as well as in mines
further from the study area.

During the late 1860s, when some Paiutes were again endangering
travellers and wagon trains, a new military contingent was sent to Camp
Cady for the protection of Euro- Americans. While patrolling the camp
area on July 29, 1865, an officer spotted a group of about 36 Paiutes,
travelling up the River. He immediately launched an attack in which
his forces suffered four casualties.

Following this incident, the army dispatched more soldiers to Camp
Cady. One expedition was lost when they set out to surprise occupants
of a nearby rancheria (15 miles [24 km] south of the camp). When the
rancheria was finally found, it had been abandoned.

As Native Americans mounted numerous ambushes against mail
riders along the Mojave route, it became necessary to set up small
military camps at Marl Springs, Soda Spring, Pah -Ute (Paiute) Spring
and Rock Spring. In November of the same year, 1867, the commander
at Fort Mojave, Major William Redwood Price, made peace with a group
of 60 "well armed Pah -Ute warriors." To enforce the peace treaty, the
Army kept Native American hostages at the Fort.

Casebier (1973:60 -64) comments that after each of the individual
chiefs had consented to honor the peace treaty, attacks on the Mojave
Road ceased. The treaty was then officially signed by Generals Halleck
and McDowell.

Meanwhile, Native Americans and Euro- Americans began to feud in
the western part of the Mojave Desert. Groups from the desert entered
San Bernardino Valley and looted and burned white settlements in the
Bear Valley and Lake Arrowhead vicinity. This incident prompted
organized meetings by Euro- American settlers at Las Flores Ranch and
on the Mojave River near Victorville.

A Native American group, composed of Chemehuevis, Paiutes and
possibly Serranos, who had been told of a surprise attack, met at
Chimney Rock above Rabbit Lake. Although numerous Native Americans
managed to escape, many were killed by the Euro- Americans during a
long pursuit. Beattie and Beattie (1951 :421) conclude that the settlers
had finally "ended Native American troubles" in the area.

Between 1865 and 1867 hostilities broke out between the Mojave and
the Chemehuevi /Paiute. After both groups looted each other's villages,
they engaged in a battle. Kroeber and Kroeber (1973:43 -44) report
that Paiute women were witnessing the battle from nearby mountains.

Some Chemehuevi /Paiute, probably belonging to the Desert group
because they continued to use the Providence Moutains, were granted
refuge by the Cahuilla near Banning and eventually became members of
the reservation there. Others were employed by the Southern Pacific
Railroad, which was constructing a track through Coachella Valley and
Colorado Valley. Their descendants are members of the Cabazon Band
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of Cahuilla Indians at Cabazon Reservation (Vane field notes, 1978).
Johnston (1965:3) and Roth (1976:111) note that additional refugees
were taken in by the Serranos and that their descendants were later
incorporated into Coachella Valley groups.

After the Mojave had settled on the Colorado River Indian Reser-
vation in the 1870s, government efforts to integrate the Chemehuevi/
Paiute there failed. Their chief spokesman, Espanscoyer, had urged
them to move there in 1867 (Kroeber and Kroeber 1973:87) , but Roth
(1976:15) notes that (if they moved there) they only stayed there for a
while.

When some traditional Chemehuevi lands were incorporated into the
Reservation in 1874, some tribal members settled there. By 1875 the
CRIR had 350 registered Chemehuevis. They were not acknowledged in
later census reports (Roth 1976:115) .

Because of their flexible social system, Chemehuevis and Paiutes
adjusted well to the new economic system and were not bothered by
governmental restrictions until 1910. Some of their children went to the
boarding school at Fort Mojave. Non - Indian fathers who had married
Chemehuevi/ Paiute women, in particular, enforced their children's
enrollment at the school (Roth 1976:122-133).

Oral traditions relate that many Paiute males worked as wagon
drivers, cowboys or miners by the early 1900s. Meanwhile, women and
children continued their traditional life style of farming and gathering
along the Colorado River and on Cottonwood Island.

Although commercial activities by non -Native settlers often
interfered with their traditional land use, the Paiutes returned to their
fields periodically. During the establishment of Fort Paiute near Paiute
Springs, the Las Vegas Paiute were not permitted access to their near-
by fields between 1867 -1868. Casebier (1974 :59 -60) mentions that in
the early 1900s one Paiute family, the Smiths, were full -time farmers at
the spring.

At the beginning of the present century the Chemehuevi settled in
areas close to the city of Needles; at Beaver Lake, on the opposite side
of the river from Fort Mojave; on the west side of the Colorado River
up to Hardyville; and on the hay and wood reserve of Fort Mojave.
They were descendants of families who originally had been members of
the desert, northern or southern Chemehuevi /Paiute bands. In addi-
tion, they were joined by people from the Twentynine Palms and
Banning areas, and others who had come from settlements of the
northern Las Vegas Paiutes (Roth 1976: 152 -154).

Meanwhile some desert Paiute remained in localities in the
Kingston, Providence and Ivanpah Mountains, in nearby valleys and at
Paiute Springs. There was continuing interaction and intermarriage
between groups because Chemehuevis living near Twentynine Palms,
Banning and Needles travelled to the desert for seasonal hunting and
gathering trips.
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After the establishment of a land allotment system by the
government at the turn of the century, Native Americans were viewed
as "squatters" on public lands. Except for the land set aside for a
reservation in Chemehuevi Valley, no agreement was reached between
the Chemehuevi, the BIA agents and the land management office.
During the 1930s, tribal ownership of lands in the Needles and Beaver
Lake area, in the lower Chemehuevi Valley and river islands near Fort
Mojave, was lost. The waters released after the construction of Parker
Dam inundated the Chemehuevi Reservation (Roth 1976 :158 -165).

As mechanization on farms and in the mines replaced human labor,
many Chemehuevi became unemployed. Following a gradual decline in
business, ships were no longer operating on the Colorado River, and
during the Depression the railroad roundhouses, where many
Chemehuevi had worked, was moved from Needles to Barstow.

Meanwhile the reservation lands at CRIR had been irrigated and a
railroad line to Parker had been opened in 1905. Subsequently,
numerous Chemehuevi and Paiutes, including some who earlier had lived
in Blythe, moved to the Reservation. While some of the newcomers
were of Mexican -Chemehuevi descent, most of them were full -blooded
Chemehuevi. Between 1916 and 1927, 10 or 12 families who belonged to
Northern Paiute groups, or who had come from settlements in the
Beaver Lake area, moved to CRIR. Roth (1976:165 -168) places some
Chemehuevi in settlements near Needles and Beaver Lake as late as
1927, but none in the desert mountains. He mentions that some Paiute
families had moved to Las Vegas, while others had joined the Moapa
reservation in Nevada.

Shortly after their move to the Colorado River Indian Reservation,
some Chemehuevi /Paiute became disillusioned with their life there.
Subsequently five families moved to Nevada while others moved to
Banning and Twentynine Palms. Still more members left for Victorville
or coastal California while one family went across the border to Mexico.
Although many of these families were registered at CRIR, they did not
reside there. Most independent Chemehuevi /Paiute settlements had been
abandoned by the 1930s (Roth 1976 :168 -176) .

The construction of dams on the Colorado River during the 1930s
greatly disrupted the traditional lifestyles of the Las Vegas Paiutes.
After their territories and settlements had been inundated by water,
many families were forced to give up farming and moved away. Some
joined kin in Pahrump Valley, while others found employment in the city
of Las Vegas. The Las Vegas Indian Colony accepted many of these
individuals; others disappeared into the mainstream of urban society.

Although the Indian Recognition Act of 1934 facilitated the
formation of tribal governments, no Chemehuevi or Las Vegas Paiute
tribe came into being. At CRIR, though, everyone listed on a 1937

Census was recognized as a member of the Colorado River Indian Tribes
(CRIT) .

Because there was no original Chemehuevi tribe, it was difficult to
determine who should receive the payment the Metropolitan Water
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District was ordered to pay for territories it flooded in the 1930s.
When the "Chemehuevi" tribe was finally awarded $82,000 in 1940, by
an Act of Congress, the money was kept in a trust account by the
government. This decision created a split among many Chemehuevi
groups .

The settlement of a claim before the Indian Claims Commission,
filed by a Chemehuevi Business Committee in 1951, generated more
controversy (Roth 1976:191 -199). This issue was not resolved until
1964, when the government sent an invitation to all individuals of
Chemehuevi descent to attend a meeting. Although an offer by the
government to settle the claim for one million dollars was accepted,
other issues of concern to the Chemehuevi remained unsettled (Roth
1976 :201 -202).

After an act of Congress in 1964 ceded clear title to the CRIR for
all Colorado River Indian tribes, the Chemehuevis voted against another
proposal in Congress to merge the Chemehuevi Valley Reservation with
the CRIT and to award the new entity the fees collected from the
Metropolitan Water District and the Chemehuevi claims settlement (Roth
1976:203 -204).

During the following years a number of meetings took place
between various groups of California and Mexican Chemehuevi (whose
Chemehuevi ancestors had moved across the border and married
Mexicans) . These included some not residing on reservations. At
these meetings, they tried to solve issues of contention between the
groups. Finally, after the formation of a Special Committee on
Chemehuevi Affairs, the money was awarded to this group, which
agreed to write a constitution and set up a Chemehuevi reservation in
Chemehuevi Valley (Roth 1976 :204 -216) .

After the new constitution was approved in 1971, many
Chemehuevis had to choose whether they wanted to join the newly
formed reservation. Many, already registered at CRIR, decided to stay
there. The 312 Chemehuevis who were registered at the new reserva-
tion in 1971 constitute only one -fourth of the number who applied for
payment of aboriginal claims, and about half of the people registered at
CRIR who have some Chemehuevi blood. Mexican- Chemehuevi, residing
off -reservation since the 1920s and 1930s, comprise about 40 per cent of
the adults. In addition, about 15 percent of Chemehuevi Reservation
people are of Northern Paiute descent. These are people who had been
living at the Las Vegas Paiute colony during the 1920s and 1930s (Roth
1976: 507 -512).

Kawaiisu

The Kawaiisu, whose language was isolated from Ute language
before the Ute split into subgroups, made use of resources within the
western part of the study area (Lamb 1958; Hopkins 1965) .
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Since early historical documents are fragmentary, little is known
about Kawaiisu original boundaries. Their territories appeared to have
been located in the "Sierra Nevada /Tehachapi watershed between the
San Joaquin Valley and the Mojave Desert." Hopa (1979: 107) places
the Kawaiisu in areas stretching northward to the South Fork of the
Kern River, eastward to Panamint and Death Valleys and westward to
the territory of the Yokuts. The northern foothills of the San Gabriel
Mountains probably represented the southern borders of their homeland.
According to Kroeber (1925:616 -618), Native Americans residing in the
southwestern corner of the study area were either Serrano or Kawaiisu.

Kawaiisu culture had been influenced by Penutian groups to the
north, Takic- speakers to the south, Chumash groups to the west and
Southern Paiutes in the east. Their culture exhibited marked
similarities with that of their Numic- speaking neighbors, except that
they probably had permanent villages in the mountains, and had access
to acorns and other mountain resources, as well as to desert resources.
Hopa (1979:108) says that the Kawaiisu practiced group exogamy and
were permitted to gather and hunt on their neighbor's territories.

The Kawaiisu religious system combined elements from other
southern California religious systems. Dreams, visions, and
supernatural beings figured prominently in it. Datura metaloides
(Jimsonweed) , a hallucinogen borrowed from their southern and western
neighbors, was used in ceremonies.

When Garces journeyed from the Central Valley to the Mojave
Desert in 1776, he stopped at a friendly village that was probably
Kawaiisu (Hopa 1979:107). By the 1870s,the Kawaiisu were considered
extinct as a tribal entity, and their territories were taken over by
miners, settlers, and trappers (Powers 1877 :393).

A few Kawaiisu survived by marrying Euro- Americans, and
adopting a different life style (Hopa 1979:107 -112). Zigmond (Ms. 4,
cited by Hopa 1979:108) found about 45 Kawaiisu- speakers who were
scattered over Southern California. Current reports confirm the
presence of Kawaiisu families in Tehachapi, in the San Fernando Valley
and in San Bernardino.

Some feather baskets exhibited at the Los Angeles County Museum
are believed to have been made by a woman from Victorville, who may
have been an aunt or cousin of CSRI's Kawaiisu consultant's mother.

Other Numic- Speaking Groups. The natural resources of the
study area probably were utilized from time to time by other
Numic- speakers. Among them were the Owens Valley Paiute (Western
Numic- speakers) and the Panamint Shoshoni (Central Numic- speakers).
Laidlaw (1979) mentions that these groups primarily hunted game or
gathered plants in the mountains of the study area. The culture of
these groups is very much like that of the Chemehuevi and Paiute.
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Serrano

Serrano is a Spanish word meaning "mountaineer." It is now
generally used in connection with Native American groups who resided
in or near the study area: the Vanyume, the Serrano proper, the
Tataviam and the Kitanemuk. Although their territorial borders at the
time the Spaniards arrived are not clearly defined, most ethnographers
have placed the Serrano proper and the Vanyume in the western and
central portions of the study area. The eastern boundary of the
Vanyume territory as described by Garces seems to have reached
several Spanish leagues east of the Mojave sink. In the west territories
of the Vanyume may have extended into the Daggett- Barstow area or
even to the head of the Mojave River.

According to present consensus, the Serrano occupied lands along
the eastern slopes of the San Bernardino Mountains from Cajon Pass
through Yucaipa Valley, reaching into the desert toward Victorville on
the north and Twentynine Palms on the east. Kroeber (1925:614),
however, suggests that the area in the San Bernardino Mountains from
where the Mojave River emerges may once have been inhabited by the
Kawaiisu.

Available written sources do not clear up this issue. After a
journey of nine leagues from Cucamonga in 1819 , Moraga first rested at
Amuscopiabit, a Vanyume or Serrano village; from there he travelled 18
leagues to Guapiabit and 38 leagues to Topipabit. At Cacaumeat, 41
leagues from Cucamonga, he encountered people who spoke a Serrano
dialect. Kroeber (1925:615) says that Sisuguina, located 45 leagues
from Cucamonga, may have been inhabited by Serranos, while
Angayaba, 60 leagues from Cucamonga, was Chemehuevi.

Kroeber further comments that the western portion of the Mojave
Desert may have been inhabited by either the Serrano or the Kawaiisu.
The Serrano may have lived along the northern foothills of the San
Gabriel Mountains near Sheep, Deadman, Big Rock and Little Rock
Creeks. If so, they probably also inhabited the northern part of the
desert. On the other hand, the Kawaiisu claimed territories near these
creeks. Some Serrano regarded the Agutushyam of the Tehachapi
Mountains, a Kawaiisu group, as Serrano.

Kroeber (1925:618) lists three groups in or north of the San
Bernardino Mountains: the Pauwiatum, Coyote moiety; the Kupacha,
wildcat moiety; and the Kuyawat, a possible wildcat moiety. The
Maviatum, a Vanyume group, lived east of the Kuyawat on the Mojave
River, and the Amahavit, east of the Vanyume. -Thé Amahavit may
actually have been Mojave.

On the other hand, Gifford places the Kaiyuvat north of the San
Bernardino Mountains opposite the present San Manuel Reservation. He
assigns the Mojave River region north of the San Bernardino Mountains
and west of the Kaiyuvat to the Maviatum and the Amakhavit east of the
Kaiyuvat. He also mentions that the San Manuel Reservation is
inhabited by the "pine men" whose original territories had been in or
north of the San Bernardino Mountains. Following European contact,
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Maviatum, a Vanyume group, ived east of the Kuyawat on the Mojave
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the Gabrielinos living at San Manuel earlier were replaced by the
Yuhaviat. When Gifford visited San Manuel, he found some members of
the coyote clan, Pauviatum, others of whom lived north of the San
Bernardino Mountains. He also listed the Kupatca, a wildcat clan, as
residing in the San Bernardino Mountains. One of his informants,
Benjamin Morongo, also named the Agutas as living in the Tehachapi
Mountains (Gifford 1918:179, 184).

The same informant told Gifford the Morongo creation myth. After
the creator Kukitat was killed in a battle, he was survived by only one
Morongo man T ih s man took as wife a Kaiyuvat woman who came from
a group living in the north of the San BernBern radino Mountains, an area
which was probably located in the study area (Gifford 1918 :184).

Kroeber's linguistic analysis of Shoshonean dialects assigns the
Mojave River group to the Mohineyam dialect. This dialect exhibits
similarities to the Kitanemuk dialect, spoken by a Serrano group
occupying the Tehachapi Mountains (Kroeber 1909:253 -256).

According to Strong, it appears that autonomous land -owning
groups were composed of local lineages. Serrano territory, therefore,
was divided into small territorial parcels which belonged to different
lineages. Most of them were located in the San Bernardino Mountains.
After the disintegration of the missions, it was mostly members of the
Marona clan, who formerly inhabited an area near Mission Creek, that
continued to live their traditional life -style (Strong 1929:5 -11).

Strong's informants told him that the Amutcakaiem, of uncertain
moiety, resided south of Victorville at the "base of the San
Bernardinos," while the Maviatem, of the Coyote moiety, inhabited areas
north of the San Bernardino Mountains near Victorville. Strong was
not able to elicit specific information concerning these two clans. It is
quite probable that the northern group, ceremonially, resembled the one
located in the Mission Creek -Morongo area and another group in the
Twentynine Palms area. Strong (1929:11 -13) relates that "one or two
survivors of these groups" were still living near Victorville in the
1920s. Present day inhabitants of the San Manuel Reservation remember
clan members who lived in that region for some time but we have no
knowledge of any Serrano still residing there or anywhere else in the
study area.

Takic- speakers of Shoshonean stock, the Vanyume and Serrano
languages were part of the larger Uto- Aztecan language family. It is
uncertain whether the Vanyume spoke a dialect of Serrano or had
developed a separate Takic language. The major difference between
these two groups was apparently that their political affiliations were
different. Kroeber (1925:614) indicates that the Mojave and Chemehuevi
had allied themselves with the Vanyume against the Serrano proper.

The Vanyume population was decimated after missionization and
European settlement. They had become extinct by 1900. There had
been no opportunity for ethnographers to record firsthand observations
of this culture.
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Serrano culture was somewhat like that of neighboring groups- -
Chemehuevi and Cahuilla. Both of these groups had strong political
and economic ties with the Serrano. Except for firsthand interviews
conducted by Gifford (1918), Benedict (1924) and Strong (1929) among
Serranos living at the Morongo Indian Reservation during the early
1920s, there has been little information collected on Serrano history.
Most informants did not remember specific locations in their former
territories because they had never lived there. The unpublished
papers of J. P. Harrington provide some important information on
Serrano subsistence and their settlements in the Mojave Desert. In his
ethnographic study of the Serrano, Strong cites more specific place -
names for their traditional settlements than any other scholar.

Although an exact figure is unknown, the Serranos may have num-
bered between 1000 -3000 people. Their territories were situated in
diverse ecological habitats. They lived in arid and mountainous regions
of the Mojave Desert, utilizing desert plants and animals, and in the
San Bernardino Mountains, where there were excellent resources and
plentiful water supplies.

Plant materials gathered by the Serrano included the acorns of
several oak species; various types of yucca, e.g., the Spanish bayonet
(Yucca Whipplei) ; the Joshua tree (Yucca brevifolia) ; cacti such as
barrel cactus (Echinocactus acanthodes) ; sage seeds (Salvia sp.) ; nuts,
berries, and other fruits.

The Serrano traded actively with their neighbors to the west, the
Gabrielinos, and the Mojave and Chemehuevi to the east, and shared
their food gathering areas with those of the Cahuilla.

They hunted the now (locally) extinct antelope, desert bighorn
sheep, mule deer, and smaller game such as rabbits, reptiles, rats and
birds.

Their settlements, usually comprised of 30 to 100 inhabitants, were
almost always situated near rivers or other water sources. Their
groups were composed of patrilocal lineages with separate moieties and
their kinship system resembled in essence that of their neighbors, the
Cahuilla. Each group was headed by a politico -religious leader, who in
turn was assisted by another man and several other important persons
(Bean 1972 :83 -119).

The shaman was the next highest ranking individual in the group.
In addition, there were various other ceremonial leaders who were
responsible for the proper organization and execution of Serrano
rituals, and for maintaining a harmonious politico- economic relationship
with their neighbors.

The ki.ka9 *, as their politico -religious leader was called, occupied

*? is the phonetic symbol for a glottal stop. The raised dot after
a letter increases its time value. An accent over a vowel means it
receives primary stress.
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a role resembling that of the net in Cahuilla culture or the no.t in
Luiseno culture. His assistant was the paxa. ' , whose position was
similar to positions found among the Luisenos, Cahuilla, and others.
He helped the ki.ka9 to administer political and economic affairs, as well
as perform important ceremonies.

These leaders and their helpers carefully upheld a balance between
the available food resources and the ecology of their lands. The
existing food supply was closely monitored, and was supplemented by
foods acquired by means of trading with other groups. The Serrano's
economic power was also strengthened by a ritual exchange system
similar to that of the Cahuilla (Bean 1972).

The Serrano's most significant ceremonial event was the mourning
ceremony. It celebrated the death of an individual and his /her
spiritual transformation. Other neighboring groups, e.g., the Cahuilla,
Luiseno and Chemehuevi, usually attended these festivities. They often
lasted a week or more.

Additional rites included the celebration of a birth, naming and
initiation, as well as the initiation of a new shaman, ki.ka ?, or paxa. ?.
Seasonal changes such as the beginning of the acorn or p n yon harvest
were celebrated with "first fruits" rites. By holding specific cere-
monies, the Serranos often attempted to control the elements. Their
healing rites attempted to cure the ill or to facilitate a difficult birth.
As among many other Southern California Native groups, the use of
Datura meteloides or Nicotiana (wild tobacco) was common in sacred
rites.

The Serrano left their permanent settlements for seasonal gathering
and hunting trips to distant localities. At harvest time members of a
village would set up temporary shelters in gathering areas to collect
pinyons, acorns, blossoms of the Joshua tree, and barrel cactus. The
men would depart as necessary on expeditions to hunt antelope, deer
and desert bighorn sheep.

Serrano houses were circular and dome -shaped, constructed with
willow and thatched with tule. Ramadas, erected nearby, provided
shade for the family's daily activities.

Ceremonies were conducted in the house of the politico -religious
leader. Granaries where they stored mesquite pods, acorns and other
plant materials were located near most of their permanent dwellings.

The material culture of the Serrano resembled that of their
neighbors, the Yuma, the Cahuilla and the Mojave (Bean and Smith
1978). They used a coil and paddle technique for their ceramics, which
were ornamented with designs. They primarily made parching trays,
spoons, ladles, water jars, and bowls.

The Serrano were also excellent basket -makers. Their basketry
technique was highly sophisticated and made use of elaborate designs
(Bean and Smith 1978). Baskets were used for cooking and parching,
as well as for caps, gambling trays, and for storage.
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Clothing, shoes, nets, ropes, mats, and other items were fash-
ioned from various fibers, and mortars and pestles, used for food
processing, were made from bone and wood. In addition, the Serrano
also fashioned musical instruments, pipes, fire drills, weapons and
ornaments. More functional tools, such as projectile points for arrows,
darts and spears, were carved from obsidian and quartz materials.

Ethnohistory. The first European contact with the Serrano
occurred in 1776, when Father Francisco Garces travelled on the Mojave
Trail and passed through Vanyume and Mojave villages. Next, Father
Jose Maria Zalvidea described the journey of an expedition that had left
Mission Santa Barbara in 1806, and came across the villages of
Atongaibit and Guapiabit on the Mojave River. The purpose of this
expedition was to recruit the Vanyume and Serrano into the mission
system. Although many of their elders were baptized and many of their
people taken to the missions, a small number managed to escape and
sought refuge with other neighboring groups.

An uprising in 1810, which had been organized by the Mojaves,
Angayabas from the eastern Mojave River area, Serranos and Mission
escapees, failed to overthrow Mission San Gabriel.

Thereafter, the recruitment of Vanyume /Serrano continued,
especially after an asistencia had been founded in San Bernardino
Valley by 1819. Father Joaquin Pasqual Nuez, who accompanied Lt.
Moraga on a punitive expedition against the Mojave, reported that
Atongaibit was a "pagan village" (Casebier 1975:20) . This suggests
that there were still a number of Serrano and Vanyume left who had
resisted missionization.

A last documented proof of Vanyume existence can be found in the
diary of Jedediah Smith, who visited a Vanyume village in the early
nineteenth century. Smith, guided from the Mojave villages to Mission
San Gabriel by two Vanyume youths, noticed that their people baked
loaves of panocha from cane grass along the Colorado River. The same
method is std used in parts of Mexico today. When the expedition's
food supplies became scarce, the two guides removed loaves of panocha
from a hidden storage place in the desert west of Soda Lake.

According to a diary kept by Smith (Brooks 1977) , there were at
least two Vanyume settlements along the Mojave River at the time of his
expedition. Upon returning to Mission San Gabriel, both Vanyume
youths were recruited into the Mission system and forced to become
converts.

After Smith's second journey in 1827, we have no further record
of Vanyume settlements in that area. Kroeber (1972:44) notes that
Fremont, travelling along the Mojave River in 1844, did not see any
Native Americans living there.

An old Vanyume woman, who was still living with the Mojave in the
early 1900s, told Kroeber that "she had been brought to the Mohave as
a girl or child about the time most of her people were massacred --
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allegedly by Mexicans; or, according to two Chemehuevi accounts, by
the Mohave themselves" (Kroeber 1972 :33).

After secularization in 1834, many Native Americans were reunited
or were absorbed by the mainstream of society. Those Serrano who
wanted to resume their traditional life style settled in the San
Bernardino Valley or other valley and mountain areas south of the San
Bernardino Mountains.

During the following decades, in the 1870s and 1880s, the
reservations were established and government officials tried to persuade
Native Americans to settle on the reservations. After the establishment
of the San Manuel Reservation in 1893 near Highland, some Serrano
moved there. Others had joined the Cahuilla at the Morongo Indian
Reservation near Banning as early as the 1870s. Presently there are a
number of Serranos living on these reservations who are the direct
descendants of people who used to live in the study area. In the early
part of the century, several families of Serrano descent lived in the
Victorville area.

Other Takic- Speaking People

According to the literature, the Cahuilla from time to time visited
the study area either on hunting trips or on ceremonial excursions. It
was not considered Cahuilla territory, however.

Laidlaw (1979) has found archival documents that show that the
Kitanemuk once occupied areas in the northern part of the Mojave
Desert, generally considered Vanyume territory, but we have little
other data for the historic period about this area. The Kitanemuk,
whose language was mutually intelligible to the Serrano, lived near
Kawaiisu territories in the Tehachapi Mountains in the late 19th
century. Their culture exhibits many traits similar to those of the
Serrano.

Other Groups

Some Native Americans from what is now New Mexico and Arizona
have travelled through and utilized the study area from time to time.
Utes from Utah are known to have travelled through it in the nine-
teenth century. There is no anthropological evidence that they
considered it their traditional territory.
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CHAPTER V. NATIVE AMERICAN CULTURAL VALUES

In Chapter III, we discussed Native American values in general;
and in Chapter IV, the cultural values of specific Native American
groups. In this chapter, we will summarize what we have found out
about Native American cultural values with respect to the study area,
the significance of those values with respect to the proposed IPP
transmission line, and the types of impact it is apt to have on these
values, in the opinion of Native Americans. Data for this chapter are
drawn from the 1982 interviews with Native Americans that have just
been completed, from the 1979 AWVES study (Bean and Vane 1979a) ,

from the 1981 -1982 Ivanpah Study (Bean and Vane 1982), and
occasionally from the 1978 Devers -Palo Verde study (Bean and Vane
1978).

1982 INTERVIEWS ON THE IPP PROPOSAL: CHEMEHUEVI

The list of Chemehuevi that Young was given included the names
of four people who were identified as "elders"; two who were identified
as "traditionalist, singer "; one other "traditionalist "; the son of one
elder, and the daughter of another; an apprentice shaman, or "medicine
man "; and four others, including two political leaders. Some of those
interviewed probably fit into more than one of these categories.

In addition to the person interviewed who was defined by himself
and others as an apprentice medicine man, another respondent wishes to
become one. With respect to medicine men, one respondent said,
"Dreaming was one way to get power.... There were some specialized
healers, such as for those injured by metal objects." She gave an
example of a person who was dying as a result of an auto accident,
whom the specialist for those hurt by metal objects was able to save.
"They also acted as psychiatrists. I think that's what it's all about,
anyway."

Not all of those who were interviewed object to the proposed IPP,
perhaps because, as one person said, in comparison with the Ivanpah
project, the IPP sounded good. An elder said that there are about 135
Chemehuevi songs that describe journeys in the Mojave Desert, possibly
including the study area, but went on to say that the IPP "is fine, but
don't put the Ivanpah plant there . "

A traditionalist commented, "I don't see why it would bother
anybody. Nobody lives up there. If somebody were living up there
they might not like to see those [transmission lines]."
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example of a person who was dying as a result of an auto accident,
whom the specialist for those hurt by metal objects was able to save.

"They also acted as psychiatrists. I think that's what it's all about,
anyway."

Not all of those who were interviewed object to the proposed IPP,
perhaps because, as one person said, in comparison with the Ivanpah
project. the IPP sounded good. An elder said that there are about 135
Chemehuevi songs that describe journeys in the Mojave Desert, possibly
including the study area, but went on to say that the IPP "is fine, but
don't put the Ivanpah plant there. 1f

A traditionalist commented, "I don't see why it would bother
anybody. Nobody lives up there. If somebody were living up there
they might not like to see those [transmission lines1. "

63



Another traditionalist agreed, "This one don't make smoke; it's
not dirty. I don't know if there are any beads or pottery [along the
IPP right -of -way] ."

Yet another traditionalist expressed a similar opinion, "How could
it bother me? I live way down here."

Another respondent said, "I like IPP better than IGSP. No smoke
and it won't take our water."

Another said, "Since it's next to an existing line and it's needed,
go ahead and build it."

Other respondents gave conditional approval, or were undecided,
sometimes because they were not familiar with the study area. An elder
remarked:

So, Los Angeles needs more energy. I don't know that
area up there. [The IPP] is okay if it's going to benefit the
people who make it in Utah. It's progress. I don't know if
there was any ceremony or sacred mountain up there....
Uncle Sam took care of me. He said, "You follow me and
learn a new song." So I don't know Chemehuevi songs, not
even any legends.

Several respondents made no judgment for or against the proposed
IPP. One of these explained: "I know hardly anything about those
places up there [in the study area] because we lived here in the
Chemehuevi Valley when we were children."

Another elder said, "I'd rather go by the majority. I don't want
people coming to me and saying, "Why did you say that ?" Assured
that her identity would not be reported, she insisted, "I'll just go by
what other people say.... You'll get more from [another elder]. She
knows more. Come back after you've seen her. I'd like to get her
opinion, because she knows."

Another elder discussed the implications of progress: "That's
progress, but there's danger back east from radiation. It's older
people beyond me who used that area... It's hard to stop progress,
you know."

One traditionalist explained that she had mixed feelings:

If it's safe, even though it's ugly, if it's necessary....
Why doesn't Los Angeles get its power from the Los Angeles
area? ... In some ways it's good; in others it's bad. Old
people are fading away; we'd like to preserve some of the old
ways for the young and for future generations, if there are
any. Avoid sacred mountains, especially E kwa porn [sacred
Chemehuevi mountain, not in California] . -

The Chemehuevi creation place, according to this respondent, was Nu
va gant [ sometimes associated with Charleston Peak in Nevada] .
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An elder said, "If it was on the Arizona side, I would oppose
.... Deer, mountain sheep, rabbits, turtle were hunted for food...
don't know anything to say about it."

In contrast to those who were not opposed, or who were undecided
r uncertain about the proposed IPP transmission lines, some respond -
nts were definitely opposed. "I'm against the project," said one.

Another said, "I don't like the project, but I realize they need
he power. Why can't they use solar energy instead? It's cleaner."

Several respondents recognized southern California's need for more
nergy. One person, for example, said, "I realize that the big cities
nd some little cities need more energy." Another respondent dis-
[greed, saying he didn't think more energy was needed.

One respondent remarked, "They want everything we got. They
vant everything."

In explanation of his opposition, one Chemehuevi leader explained,
'The Study Area was used for life by Chemehuevis, for livelihood, for
religion, for everything else."

The respondent who is an apprentice medicine man is especially
concerned about trails, which are of special significance to him. He is
also concerned that the transmission lines will destroy the view. (See
discussion under religion and visual effect.)

Several respondents expressed the opinion that the interviews were
a pointless formality, "They will build it anyway. We're just an
afterthought, just a formality. They've already got it planned out."

Religion

The Chemehuevi who were interviewed are aware that the law
provides protection to traditional lands of Native American groups
against projects that might affect the way they practice their religion.
There was considerable discussion during the interviews, therefore,
about their religion in general, and especially about the way in which
construction of the IPP might interfere with the practice of religion.
For many of those interviewed, the idea of "practicing" a religion is
foreign, and it was necessary to develop different ways of talking about
the concept.
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The Mojave Desert is important to the Chemehuevi as a symbol.
Events happened there in the sacred past, or "dream time," when the
earth and all that is on it were being created. When traditional songs,
describing journeys --some of them in the Mojave Desert - -that took place
in this sacred past, are sung at mortuary rites, the world is re- created
and made whole again for those who participate. They can visualize in
their minds the places mentioned in the songs. The knowledge that the
Mojave is in actuality criss- crossed by transmission lines, modern
highways, and other evidences of modern life intrudes on the image of
the desert as a "pure" place that is important for those who take part
in the rituals.

Most of those interviewed have not travelled enough in the Study
Area to name specific places that might have a religious or sacred
connotation, but some discussed the kinds of places that would have
such significance.

Several of the respondents made the point that if they did know of
secret places anywhere, it would be inappropriate to discuss them.
Indeed, the whole topic of religion and the sacred is something that a
number of the respondents felt to be dangerous to talk about.

One traditionalist said, simply, "Some things I can't tell."

One respondent with religious knowledge said, "Some places are
strong, some are not. Piled up rocks are strong. My father told me
not to bother them, that they were bad. The medicine men would scare
us with that [she described a pile of rocks about 30 inches high with a
diameter of about 30 inches at its base] . There were a lot of them at
Beaver Lake. If you do know [about this sort of thing] , you shut up
about it. That's Indian ways."

Another respondent agreed, "Lot of things I can't tell. Some
things you can't talk about.... This was pounded in my head, 'Keep
quiet about sacred places.'"

Another respondent is especially concerned about the trails,
which have special significance for him because he is an apprentice
medicine man. He says that the proposed transmission lines:

. might destroy my view and interpretation of the
evidence left by trails, unless one had the strength to
overcome the interference. There is a song for every trail.
It takes strength to recognize a trail. It takes a trained
eye. Trails provide strength. Some trails lead to the fire
service, a way of life. The medicine man walks through coals
[at a fire service]. These sites should remain isolated.
Anything added weakens the power. I'd rather they'd leave
things alone, unless they could do it without damaging
anything. I don't speak for my people- -only for myself.
When they ask, I'll speak for them.

One tribal leader thought that the IPP might have some effect on
present day practice of religion: "Some young people are learning the
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arts of Indian medicine. The Study Area might have meaning for other
tribes. It [the IPP] could change the way we practice our religion."

"It wouldn't change the way religion was practiced, but would you
want a high voltage transmission line coming through your cathedral ?"
was the way another respondent phrased her comment.

Another respondent explained, "It was a Bureau of Indian
Affairs /missionary conspiracy. Adopt Christianity, learn to farm, learn
English; forget about the desert. The whole area is in Chemehuevi
traditional songs. Chemehuevis were keepers of the desert, of coyote,
badger, and so on."

One respondent said, "[People used to] talk to the sun and talk
to the mountains. I don't see how the project would affect our
religion."

Burials

Like other California Native Americans, Chemehuevi feel that burial
and cremation sites should be avoided at all costs. The most explicit
statement of this position occurred at the CRAC hearing on March 6
(California Energy Commission 1982:9133-9161). Only one respondent
expressed the concern in 1982 interviews. This was probably because
any discussion of the dead is avoided by the Chemehuevi (Bean and
Vane 1978:6 -38 to 6 -39).

Petroglyphs

Asked whether she knew of petroglyphs or pictographs in the
Study Area that the proposed IPP transmission line might have a
negative impact upon, a traditionalist respondent answered, "No. If I
do, I can't tell, anyway."

art:
Another respondent explained the origin of these forms of rock

Those things were made by little people on the desert- -
dwarfs. They make them. You can hear them working on
the petroglyphs. We heard it while camping. We saw a
mountain sheep's tail which had just been pecked. These are
spirits, not real people. These spirits can get you lost,
make you fall or something, if they get mad at you. You
have to feed them, too. You don't just eat.
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Mojave Trail

One respondent thought that the IPP transmission lines should
avoid the Mojave Trail area: "I just wouldn't bother that place. It's
too bad. It's too much."

Another commented about the trail:

I wouldn't be surprised if the Chemehuevi didn't make that
trail, not the Mojaves. They [the early Chemehuevis] got
seashells from somewhere. They had a name for the ocean,
hude sip, so they must have gone to the ocean. If they
d din t see it, how would they have known what to call it?

Economy

No respondent expressed an opinion that the IPP transmission lines
would have an impact on the economic life of Native Americans.

Recreation

Asked whether the proposed IPP transmission lines might affect
what they do for recreation, most respondents made no response. One
of them said there would be no effect. Another suggested the lines
might have a deleterious effect on hunting. Another said, "I don't do
anything for recreation. It wouldn't affect me, anyway."

Health

Two respondents expressed some concern that
mission lines might affect health. One suggested
illness might increase. Another said, "When you
transmission line] in a car, you hear radio static.
radiation."

Traditional Culture

the IPP trans -
that respiratory
go under it [ a

I think that's

Respondents made some comments on traditional culture in the
study area. Of plants that would have been used, they mentioned
spinach, Indian tea, wild asparagus,barrel cactus, yucca ( "it tastes like
sweet potato ") , and red berries for making punch.

We used to gather pinon nuts there when I was a young
girl. Most of the people who went there are dead now. Some
Moapa people still gather pinons.

68

Mojave Trail

One respondent thought that the IPP transmission lines should
avoid the Mojave Trail area: "I just wouldn't bother that place. It's
too bad. It's too much."

Another commented about the trail:

I wouldn't be surprised if the Chemehuevi didn't make that
trail, not the Mojaves. They [the early Chemehuevis] got
seashells from somewhere. They had a name for the ocean,
hude sip, so they must have gone to the ocean. If they
didn't see it, how would they have known what to call it?

Economy

No respondent expressed an opinion that the IPP transmission lines
would have an impact on the economic life of Native Americans.

Recreation

Asked whether the proposed IPP transmission lines might affect
what they do for recreation, most respondents made no response. One
of them said there would be no effect. Another suggested the lines
might have a deleterious effect on hunting. Another said, "I don't do

anything for recreation. It wouldn't affect me, anyway."

Health

Two respondents expressed some concern that the IPP trans
mission lines might affect health. One suggested that respiratory
Ulness might increase. Another said t "When you go under it [a
transmission line] in a car, you hear radio static. I think that's
radiation. "

Traditional Culture

Respondents made some comments on traditional culture in the
study area. Of plants that would have been used, they mentioned
spinach, Indian tea, wild asparagus,barrel cactus, yucca ("it tastes like
sweet potato"), and red berries for making punch.

We used to gather pinon nuts there when I was a young
girl. Most of the people wbo went there are dead now. Some
Moapa people still gather pinons.

68



They mentioned the following animals as being important to Native
Americans in the Study Area: coyote, badger, chuckwallas, desert
tortoise, lizards, pack rats, deer, mountain sheep, rabbits, and turtle
(tortoise) . Most of these were hunted for food.

They expressed concern that some animal life might be destroyed
by the transmission lines: "Eagles die when they bump into
transmission lines. You find them dead under high voltage transmission
lines."

No respondent knew whether there might be mines, minerals, or
clay deposits, of interest to Native Americans, that the IPP might have
an effect on. One respondent does still make pots. Her mother used
to make them, and she learned how by watching her mother. She had
made several pots lately, but has not fired them. She thought there
might be clay deposits that the transmission lines would impact, because
the Chemehuevi /Paiute who used the area did make pottery for cooking.

One respondent commented on Chemehuevi life style: "The Cheme-
huevis never stayed in one place; they migrated to pinon, mesquite
areas. The men went where work was, picked cotton in Blythe. We'd
always come back here to Chemehuevi Valley. Hunting parties went to
the mountains to hunt for mountain sheep."

No respondent knew of specific habitation sites, camp sites, or
trails (except for the Mojave Trail) in the Study Area. One respondent
merely said that there were "...many trails, many campsites."

Another said she guessed there were such places, "There are
probably all of those places."

One respondent indicated continuing use of the area: "We still go
up there and camp around. Still, it's our ground. We hunt there and
pick pinons."

Archaeological Sites

Asked what should be done if an archaeological site in the
transmission line right -of -way could not be avoided, one respondent
said, "Try to save it; span it."

Respondents disagreed about the course that should be taken if
archaeological artifacts were uncovered inadvertently during
construction of IPP. One of them said, "Leave it there. I wouldn't
touch it. I would bury them and don't tell anybody."

Another said, "There's nothing you can do. Just go right over
it. You can't remove it."

Yet another said, "If there is something of cultural value found,
Ieave it intact if it's sacred; otherwise, place the artifacts in a
museum."
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Another commented, "They always say, 'Don't move them; don't
touch them, whatever is on the ground.'"

Young offered to each tribal group the opportunity for a member
to accompany him on a trip to visit portions of the IPP right -of -way.
The Chemehuevi Tribal Council appointed a representative to go on the
trip, as did the CRIT Tribal Council. Of archaeological site CA-
SBr -3681, the site which most impressed both observers, the
Chemehuevi representative said that he could not interpret it without
investigating a radius of five miles in every direction. The site
contains a number of rock cairns whose meaning is difficult to
understand. The site may extend further into the desert than is
presently known.

CRIT INTERVIEWS: MOJAVE, HOPI, NAVAJO

Mojave, Chemehuevi, Navajo, and Hopi live at CRIR. CSRI's
interviews with ten of the Chemehuevi have been discussed in the
section on Chemehuevi Interviews. The interviews with members of the
other three groups at CRIR will be discussed here.

A list of CRIT people from whom Young was asked to choose those
whom he interviewed was prepared by Charles A. Lamb, Curator of the
CRIR Museum, and was reviewed by the CRIT Tribal Vice -Chairman.
The latter said that it was not essential to interview Hopis and Navajos,
and that if at least three Mojave elder traditionalists were interviewed,
that would suffice. Young interviewed nine Mojaves, of whom three
were elder traditionalists. He also interviewed three Hopi, and two
Navajo.

The terms "traditionalist" and "spiritualist" have special meanings
at CRIR. A spiritualist is a person who has accepted Christianity; a
traditionalist is one who has not. It cannot be assumed, however,
that those who are not traditionalists have rejected all traditionalist
values.

A Mojave elder, appointed by the CRIT Cultural Resources Advi-
sory Committee (not to be confused with the intertribal CRAC that was
reviewing the Ivanpah Project in early 1982) to represent CRIT for this
purpose, accompanied Young on February 21 on the trip to portions of
the study area.

Young spent some time at Parker in early February while inter-
viewing Chemehuevi there. During this time he interacted on an
informal basis with some Mojave elders, and made note of any comments
they made on the IPP. Formal interviewing began on February 22 and
was concluded on February 26. Young made use of maps and photo-
graphs to explain the project and describe the Study Area. Interviews
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A Mojave elder, appointed by the CRIT CUltural Resources Advi
sory Committee (not to be confused with the intertribal CRAC that was

reviewing the Ivanpah Project in early 1982) to represent CRIT for this
purpose, accompanied Young on February 21 on the trip to portions of
the study area.
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viewing Chemehuevi there. During this time he interacted on an
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they made on the IPP. Formal interviewing began on February 22 and
was concluded on February 26. Young made use of maps and photo
graphs to explain the project and describe the Study Area. Interviews
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were open -ended, although Young asked questions about specific
concerns that he thought respondents might have. He also explained
the importance of showing what effect the project might have on
contemporary religious practice. Mojave elders accordingly went to
considerable trouble to explain their world view and religious beliefs
and practices in terms that non -Indians might understand. Their
approval or rejection of the IPP proposal was most often placed within a
religious context.

General Attitudes

GRIT Mojave Respondents. A Mojave traditionalist elder and
political leader opposes the proposed IPP transmission lines:

High voltage transmission lines take away areas from other
uses. Why have the power sources so far away from the
users? CRIT supplies agricultural products to the general
society. Los Angeles' energy source should be closer to the
area of use. The population is also growing in that area
between the energy source and the area of use. It's a
one -sided affair; it's not equitable. There are some rights
here being overlooked. It's always the majority that has the
final decisiom; individual rights are still concerned.

The respondent sings the Mojave songs.

They are very important. Are we willing to do today
what we did a long time ago? That question has a bearing on
how to interpret these [kinds of] interviews. Many Mojaves
were threatened in the past by non -Indians supervising
Indian schools. Their tongues would be cut out if the Mojave
language was spoken. The church denounced and denied us
the right to practice our Mojave traditions, denounced the
value of these traditions. There is value in traditional ways.

The respondent gave as an example a girls' initiation ceremony he
witnessed recently at a nearby tribe.

Why not integrate the two values? We apply this [view] to
the IPP proposal, coming to us with economic values.
Traditional, philosophical, and emotional values are also
involved. How do we apply these in our environmental impact
reports?

I said to myself before you came, "I hope he doesn't
have a set of questions for me to answer yes or no." You
would be directing my thinking; you'd be taking away my
freedom; you have developed your methodology to have the
answers come out in your favor; you are directing my
thinking [when such questionnaires are used] .
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It is one thing to hear what people are saying; another
to understand their meaning. Indian traditions are
transcendant from the spirits.

The respondent then told about a dream he had in which he found
himself standing on a cliff near the western boundary of the
reservation, when suddenly everything came to a standstill.

I felt a presence. A large hand stretched from the
north all the way to the gulf. The Presence spoke, "This is
your land; don't worry about it. Everything will be all
right." A bright, peach -colored light shone, and after it
cleared, the river flowed normally, the birds sang, and
everything was normal.

I told this to a medicine man, and he said, "You have
had a good revelation. One day you will be given the gift to
speak for your people." I believe in what I say.

What we did was pre -ordained; we were told what would
happen. Our religion covers a vast area, covers many
details.

With respect to the IPP proposal, he said,

We try to look at the economy of it. Why this line?
Aren't there other ways without taking in so many other
areas? To do that places limits on people.

Spiritual values do not change; man's attitudes towards
spiritual values change. Man cannot change spiritual values
of an area. Companies are telling us, "We don't care about
spiritual values." [They] talk about changes, about
mitigation. When you look at traditional values as the basis
for existence, mitigation is impossible. You do not trade off
spiritual values.

The respondent has been involved for five or six years in the
spoken word regarding these subjects:

I articulate my convictions.The people at CRIT are
becoming more aware of what is going on regarding these
environmental impact studies; the people feel they are
becoming part of them. There was a period when the Indian
wasn't allowed to express himself. Indians were like robots.
I never let go of Indian teachings and traditional values. I
wanted to enlarge on them.

In the beginning of these interviews, I would test the
interviewers, psych them out. Philosophically and emotionally
a person can't come in and in a day or two discover our
values.
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There is hope. Avoid bias and prejudice. We all have a
sense of priority and importance. Power companies disregard
other parameters. It's not the money. It's just that that's
the objective [i.e., to build power plants and transmission
lines at all costs] .

What does this mean to others, to talk about old values?
Since we have been forbidden to exercise the use of our
culture, how do we know we are looking at places in the same
way we used to do?

The respondent said he believes that the cultural researcher has a
responsibility to report, regarding Indian religious and spiritual values:
"This is something we don't know about." He believes that that would
compensate for not being able to explain adequately the value system of
another culture. At the end of the interview, he remarked, "This is
one time somebody's going to present our point of view."

IPP:
Two other Mojave traditionalists, a married couple, opposed the

We have to make some kind of noise before we go down
there [to the underworld] . Twins come down to earth. You
have to give them a gift [i.e., each twin must be given a
similar gift, such as silk handkerchiefs] . If something is
wrong [here on earth] , they go back [to the supernatural
world] .... Certain Mojaves are gifted to certain songs.
Spiritual people (i.e., Christians) don't go along with
traditional people.

Our songs go way back to the Mojave Desert. Vanyume
means songs, [telling] what they saw, where they went.
They [the songs] are gifted to some people. You have to
have your own gourd. From sundown, two, three days, from
creation to cremation; then you throw away your gourd in the
fire. As told in the Vanyume, Hopi and Mojave met and
were trying to talk. The creator named him Muid, meaning
Hopi. There is a post, a bearing, in Avikwame. You get
the gift in a dream. A spirit will tell you what to say. This
gives you the values, like a prophet. Otherwise, "there's no
gold in his talk."

Told that the study area is about forty miles from Avikwame at the
nearest point, one of these respondents asked about the IPP:

Is it progressive? The Mojave Trail -- that's where the
songs are. Barstow, Victorville are narrated and named in
the songs- -what they saw and what they grew there. Once
destroyed, it wouldn't amount to nothing. It's not a myth,
but the real thing, because it's history. The trail marks are
there. It will become nothing because of technology. The
IPP high voltage transmission lines number four would be one
more step in devaluing the desert. It's been created for the
Mojave people. Maybe the time has come for the ending of an
age, with all the pollution and impact on health.
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Another Mojave elder based his opposition in part on what an
additional set of high voltage transmission lines would do to the
appearance of the desert:

What do we get out of it? Why wasn't this asked before?
We're not benefitting from this in any way. Where is our
land? As far as you can see. The government gave us a
little portion, [but] the Indians roamed the whole land.
We're like dogs put in a cage. But our belief is still out
there. I'm opposed to the project. If we keep doing this
[building these kinds of projects), where do we stop? It
would be like looking down from the air at a screen mesh
[e.g., the landscape covered with transmission lines).

He continued,

Why can't they double up [i.e., add more wires to
existing towers instead of adding a new row of towers]?
You're just making a whole mess to add a fourth line. Every
time my car goes under one of them, the radio goes
"Bzzz...." I'm opposed to building a fourth high voltage
transmission line.

Others of those interviewed were less adamantly opposed,
conceding that the proposed IPP might be acceptable if certain
conditions were met, or comparing it favorably with SCE's proposed
IGSP.

One respondent, for example, said,

This is a lot different than the Ivanpah project. This
doesn't involve putting a coal generating plant in the desert
and it doesn't require taking water from the Colorado River.

I can say I'm against it, but if they are going ahead and
override us, those areas should be protected - -all archaeo-
logical sites and historical sites.

This respondent did not wish to respond to a question about
whether the proposed transmission lines might affect the way Native
Americans practice their religion.

Another respondent put the emphasis on the protection of sacred
places:

That's too many high voltage transmission lines.... I
don't know too much about power systems. If it's for a good
purpose.... They've been doing it all the time. It's scary.
We're afraid of those things [transmission lines] . They are
ruining all the landmarks .... Our reservation should go all
the way from the ocean to the river. Knowing this, it
hurts.... I don't think we need any more power up there.
There's enough as it is. My people don't know too much
about that area. If they protect some of those sacred places,
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it's all right.

One Mojave respondent was neutral: "I will stand neutral until I
find out how the other tribes feel."

A Mojave elder who is not a traditionalist decided, after much
discussion, that the IPP project would not be objectionable to him:

I have always been progressive, have been for
education. It was a must here. When I was ... promoting
more agriculture at CRIT, several old Indians said to me,
"Leave it as it is. If white men see it all green, they will
want to take it."

The women [on the other hand] said, "The way we
used to live, we had nothing [therefore, let's opt for
progress] ." I've always thought it important to provide for
the needs of the young people, education. We can't stand
still. We never had much before. We want better things.

He said he was in favor of IPP, that such things are necessary in
today's world.

He commented that (at one time) when a museum was proposed for
CRIT,

Two old men were opposed to a tribal museum. They
said those things were not to be shown, they are supposed to
be forgotten. To save them and display them would be like
looking at a ghost. The Tribal Council overrode the
opposition, and we established the museum.

It's a pity. We've lost a lot. Even the language is
going. Young people are not learning it.

In another conversation, the same elder conditioned his approval of
the proposed IPP, saying he had no objection to IPP if all archaeological
sites are as well protected as CA -SBr -3186, and as long as it didn't hurt
anyone living near it. "You can't stop progress. High voltage
transmission lines, microwave relay stations, and so on are necessary in
this world of ours."

Another Mojave elder responded by saying:

I know my people's way , their culture , and also the
modern, the Christian way. I go for both. If the Indians do
it their way [ at funerals ] , I go that way. I enjoy it.
Indians like both the old and the modern way. That's
comforting to us. I do funeral services in both the
traditional and modern ways. We do the Christian way first,
then the Indians take their full time with their way.

Another CRIT leader expressed the belief that preservation of
cultural sites was crucial:
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If the historical and cultural sites can be preserved by
the companies proposing the project, okay. If you erase
artifacts, you destroy something that history books don't
even teach. If the sites can be preserved, people who want
to practice Indian medicine have access to those sites. Each
site has historical and cultural value not mentioned in dollars.
People draw strength from that knowledge, the knowledge of
the fact that people did trek around the countryside,
including the study area.

CRIT Hopi Respondents. One of the CRIT Hopi respondents was
opposed to the proposed IPP:

They're infringing on other people to get their power.
The environment is threatened. It doesn't seem right.
Seems like they'd build it closer to the users. We've been
constantly battling with respect to Cal Coal [Ivanpah] , and
hazardous waste. The agricultural base is our economy, plus
the commercial development along the river front. There are
a lot of unknowns [about projects such as IPP] .

A Hopi married couple who were interviewed took no definite stand
against the project, but were generally unenthusiastic:

What good will it do for the tribe? It's so far away. I speak
for CRIT Hopis, not for northeastern Arizona Hopis. How
come they want so many transmission lines? If it's not going
to help the tribe, why do the survey? It should be helpful
to somebody.... I've heard about the Papago Freeway issue
in Phoenix. Archaeological sites should be protected, and
anybody with property along the line, not just Indian people.
I wouldn't want to say it's okay; it doesn't make any
difference to me, but I'm just asking what it would do for the
tribe.

Another Hopi who was interviewed was neutral toward the
proposed IPP: "My tribe would be concerned about the upper Colorado
River, way back above Boulder Dam. Since I've moved [to CRIR]
permanently, and [one of the Mojave elders] has already looked at it,
and it's not coming our way, I wouldn't have any objection to it."

CRIT Navajo. One Navajo who was interviewed objected to the
proposed IPP:

My children call those things [transmission lines] "desert
giants," or "desert monsters. "... I don't like to see them
bringing them onto the land. They create roads, which
attract racers. What if they want to build a fifth one? .... I
would be opposed to adding a fourth transmission line... If
there is something related to ruins, it should be there for the
next generation to see --where our ancestors came from.
Power companies destroy these things, disrupting Mother
Nature, which should be kept in its purest form. We pray to
Mother Earth. If it is disturbed,.... White people have
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feelings. We have a greater amount of feeling [toward the
natural setting] than whites, because we are closer to Mother
Nature.

A CRIT Navajo couple had no objection to the IPP:

As long as the money is there -- that's the base. You
always start with the money. If they have sufficient money,
let them do it. So the Navajo will sell some more coal!

Religious Practice

Some respondents made a direct answer to a question about how
the proposed IPP might affect their practice of religion. One of them,
a Mojave, said,

It [apparently the study area] was a gift given to the Indian
people - -their religious sites, depicted in their songs, part of
their way of life. It [the IPP] does affect a person, mentally
and physically. All these mountain regions are part of our
way of living, depicted in the songs of the various Mojave
clans. Birds and animals at one time were people. There
were many travels. There are special songs used to depict
the study area, possibly. However, Native Americans do not
"practice" their religion.

Another CRIT Mojave respondent said,

Yes, a lot of these places are very sacred to us. People
go visiting, sit for a long time, see everything as it used to
be, ease your mind. They're very sacred to us. In our
minds it's still there. They can't change that.

As to the practice of religion, I'm very touchy when it
comes to that. I can't tell you that. The young people don't
care what they give away. I have to be very careful what I
give away. I was told in a dream that something was going
on [was being placed upon] on Avikwame, and [would] knock
it down.

A Mojave elder articulated the idea that the proposed IPP would
affect the practice of religion indirectly, because places in the study
area are named in the songs sung in mortuary rites, "The things we
do, it won't hurt us, but when we see things that are damaged....
These places [sites all over the Mojave Desert] are sung during a
wake. Regulatory agencies reading the junk (Environmental Impact
Reports) don't have the feeling we do. I'm opposed to building a
fourth HVTL [high voltage transmission line]."

One Mojave elder, who says that he sings the Mojave songs, noted
that some of them talk about the area from the Colorado River to the
Victorville area.
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be, ease your mind. They're very sacred to us. In our
minds it's still there. They can't change that.

As to the practice of religion, I'm very touchy when it
comes to that. I can't tell you that. The young people don't
care what they give away. I have to be very careful what I
give away. I was told in a dream that something was going
on [was being placed upon] on Avikwame. and [would] knock
it down.

A Mojave elder articulated the idea that the proposed IPP would
affect the practice of religion indirectly, because places in the study
area are named in the songs sung in mortuary rites, "The things we

do, it won't hurt us, but when we see things that are damaged••••
These places [sites allover the Mojave Desert 1 are sung during a

wake. Regulatory agencies reading the junk (Environmental Impact
Reports) don't have the feeling we do. I'm opposed to building a

fourth HVTL (high voltage transmission line). n

One Mojave elder � who says that he sings the Mojave songs t noted
that some of' them talk about the area from the Colorado River to the
Victorville area.



Another said, "Mojave songs, journey. People travel - -the
singer -- something given to them, like they were travelling together.
They're songs back in there [pointing to the Study Area on the map],
but I never learned to sing those songs."

One Mojave elder at CRIT said that he preferred not to discuss
the effect the proposed IPP would have on the practice of traditional
religion.

Two traditionalist Mojave elders said, without further explanation,
"Yes, the IPP would affect the way we practice religion."

A CRIT Hopi respondent said:

Aboriginal people used the study area to meditate. There are
a lot of unknowns. I have always been opposed to projects
like this. Why should they infringe on other people's states
[Utah and Nevada]? Once we'd indicate favor, there'd be a
greater influx. The economic base always comes back to the
land. Water is important to everyone. The Hopi prepare for
dances by journeying to the San Francisco Mountains.
Knowledge was very secretive: the Kachina clan, the snake
dances.

Two CRIT Hopi said,

It affects it [the practice of religion] if [archaeological]
sites are not protected. If they are protected, I'd say it
[IPP] is a good thing.

Another CRIT Hopi said,

The project would not affect our religious practice.
There's no way Hopis would use that area. It's too far."

A CRIT Navajo respondent said,

It might [change the practice of traditional religion] . It
probably will, by disrupting the view away from the
mountains . In prayer some of the meaning is lost . A barrier
is thrown up between the people and the mountains. People
still go the study area to pray, to meditate. You come back
with a good feeling. With all this interference, you don't get
the good feeling. It's not pure like it used to be.... Plants
and animals, for example, greasewood, pinons, would be
disrupted, for example by dust. It would not be pure.

Need for Energy

One CRIT Mojave respondent commented on southern California's
need for more electric power, "I don't think they need any more power
up there. There's enough as it is."
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Burials

Some present -day Mojaves bury their dead, just as some Cheme-
huevi choose to cremate. It is still dangerous to own material items
which once belonged to a Mojave person now deceased. A respondent
gave as an example the fact that he himself was having health problems
until he gave his sister a piece of jewelry which once belonged to his
mother. He reconfirmed that present -day Mojaves frequently burn the
possessions of a deceased, including the house. He told of a recent
case where the pickup truck of the deceased was deliberately parked
adjacent to the house so that it too would burn.

Generally speaking, CRIT respondents agree that burials shall be
avoided at all costs. Most respondents declined to comment on what
should be done if a burial were to be inadvertently encountered during
construction of the proposed IPP transmission lines. One CRIT Mojave
elder, however, told of being asked by the CRIT Tribal Council to
settle an argument about what course to take after someone using a
tractor -disc had levelled some grave markers in the Mojave cemetery.
He told the council that discing the markers was in accord with the way
it was supposed to be. The dead are supposed to go back to nature.
"Forget about the discing affair." That settled the issue. Nothing else
was said about it.

Petroglyphs

None of the respondents expressed knowledge of petroglyphs in
the study area, nor expressed concern for any that might be there.

Plants and Animals

In response to a question about plants and animals of concern to
Native Americans that might be impacted by 1PP, one Mojave elder said,
"The pinon and other trees should be protected from impact. Once
they are gone, ...."

Another Mojave respondent said, "[Hunting and plant collection]
has all vanished away. Formerly there was ample food; now the
mesquite beans are not as good or as plentiful as in earlier times. We
talk about what we used to eat, but you don't see it any more."

Archaeological Sites

One CRIT Mojave tribal leader pointed out that archaeological sites
should be preserved because people draw strength from the knowledge
that the site is there. The Hopi couple who were interviewed said that
archaeological sites should be protected.
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A number of CRIT respondents commented on the possible
significance of the stone cairns at archaeological site CA-SBr-3186, a
site that is on the National Register of Historic Places. The CRIT
Mojave elder who was taken to visit the site said, "I think these
[cairns] might be burials. Has anyone dug under them? . . . I was
very impressed with the way SBr -3186 had been protected. I wouldn't
object to a fourth line, provided it didn't hurt any people living near
it, and provided that other sites would also be protected."

Another respondent said, "The cairns are supposed to mark a
place where a house was, so they would know where to build again."

A Mojave elder said, "Sometimes I think about what the people are
doing to Indian people. If IPP preserves [archaeological] sites, as
CA -SBr -3186 has been preserved, and consult the Indian people, then it
seems we're working together."

Another elder said, "CA -SBr -3186 might be burials, not
necessarily Mojave, but other tribes."

Looking at a photograph, a Navajo couple from CRIT commented,
"Navajos follow trails, then find spots, then say prayers, then throw
stones on pile [creating a cairn] . We don't know that country up there
[in the study area] ."

Another CRIT Navajo respondent said, "CA -SBr -3186 may be
grave markers. If the people were cremated, there wouldn't be any
remains."

LAS VEGAS AND PAHRUMP INTERVIEWS

Southern Paiutes-- Tudinu (Alley 1977) or Nuwuvi (Indian Tribal
Council of Nevada 1976)- -were the traditional occupants of much of the
northeastern California section of the proposed IPP transmission line
right -of -way. While the exact boundary of their territory is still
debated (see Chapter IV : 44 -55) , it certainly included lands beginning
near the eastern portion of the Soda Mountains, extending eastward to
the Colorado River, and northward to above Las Vegas. During the
historic period, these people continued to reside in portions of the IPP
study area, being employed as miners, ranch hands, and occasionally as
private farmers. Although the last Tudinu Paiutes probably left the
study area by the 1950s, many of them continued to utilize places and
resources from these traditional lands.

The descendants of the Tudinu now live for the most part in Las
Vegas, Nevada and in Pahrump Valley. Over a hundred people are
included in the Las Vegas Indian Colony, which is the only unit
representing the Tudinu which is officially recognized. About fifty
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more Paiutes live in Pahrump Valley. Over time the Pahrump people
have developed into a somewhat separate sociopolitical entity, even
though they are still members of the Las Vegas Colony. Pahrump
Valley Paiutes are now working toward having their own tribal
designation and administration, having requested permission to organize
as a tribal unit from the Bureau of Indian Affairs in 1978. They
presently have their own chairman, council, and administrative officers.

Permission to interview at the Las Vegas Paiute Colony and in the
Pahrump Valley was requested from Chairman Billy Frye at Las Vegas
and Chairman Richard Arnold at Pahrump. It was granted by both
chairmen before interviews or public hearings were begun. It was also
agreed that each group would receive a copy of the draft report for
their official comments before the final copy was released.

Responses of Indian people residing at the Las Vegas Colony and
in the Pahrump Valley to the California section of the IPP proposal were
derived in part from interviews conducted during the current study.
Additional relevant information has been selected for this report from
interviews and survey responses conducted by Stoffle and Evans during
the Devers -Palo Verde Study (Bean and Vane 1978) and the AWVES
Study (Bean and Vane 1979a) .

Traditional Places and Resources

During the AWVES study, a survey, recommended by the chairmen
of the Pahrump and Las Vegas groups, was mailed to all Pahrump and
Las Vegas Colony people. This survey asked them to comment on the 9
transmission line right -of -ways proposed in the AWVES project. They
were given an opportunity to indicate the degree of cultural sensitivity
of various traditional places and Native American resources. The 36
respondents to that survey mentioned a series of concerns for places
that may be crossed by the IPP transmission line. Intensity of
expressed concern for places increased as places nearer to Las Vegas
and Pahrump were mentioned. Thus, higher levels of concern were
expressed for areas that have more recently been lived in and used by
these Native American people.

Places. Next to the name of places listed on the survey was a 0
to 2 point scale on which Native Americans could record the intensity of
their concern for a place. A response of 0 indicated "no concern," of
1 "some concern," and of 2 "much concern."

The following is a listing of places occurring on or near the IPP
proposed right -of -way and the average intensity of concern expressed
in the 1979 survey. Moving from southwest to northeast, the locations
were: Mojave River (0.7) , Soda Lake (0.8) , Shadow Valley (1.2) ,

Clark Mountains (1.6), and the McCullough Mountains in Nevada (1.8).

While the average concern scores represent the general feelings of
both the Las Vegas and Pahrump people, as averages they mask differ-
ences between the two groups. For example, in -depth interviews
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indicate that Pahrump people express much stronger concerns for areas
located between the Soda Mountains and the Clark Mountains. The
explanation for this is that many of the Pahrump Paiute families lived in
this area during historic times while most of the Las Vegas people lived
further east towards the Colorado River or to the north in the Las
Vegas area.

Avawats Mountains were noted as being of special significance
because they were the key place identifying a group (band or tribe?)
of Paiutes called the Kahweets. They resided in an area whose
boundary is not currently known but that included at least the Dumont
Sand Dunes on the north, the Silurian Hills on the east, and the Soda
Mountains on the south. The Kahweets were all dead, according to the
Pahrump elder, before he was born 87 years ago. They were clearly
Paiutes, however, and he named a series of springs they used, the
locations where they hunted mountain sheep, and some of the trails
they utilized. One of these trails was located near the Dumont Sand
Dunes. Pahrump Paiutes, who may or may not have been related to the
Kahweets, used the area in historic times.

The Clark Mountains are a second area that is of considerable
concern to the Las Vegas and Pahrump people. A combination of water,
plants, and animals that resulted in extensive traditional utilization of
the area are found here. In addition, the Clark Mountains are close to
the current homes of living Paiute people. Together, these factors
have produced an area of high sensitivity.

Cultural Resources. The 1979 AWVES survey provided a list of
kinds of Native American cultural resources and a 0 to 2 point scale on
which Native Americans could record their intensity of concern for each
kind of resource. The values for each score was the same as that for
the place scale discussed earlier. The following table lists each cultural
resource and the average intensity of concern that was expressed for
it.

Average Intensity
Cultural Item of Concern
Burial sites 1.8
Springs 1.8
Medicine plants 1.6
Trails -shrines 1.6
Religious areas 1.6
Birds 1.5
Small ground animals 1.5
Food plants 1.5
Large ground animals 1.3
Basketry plants 1.3
Rock art 1.1
Clay /rock mines 1.0

It should be noted that these responses do reflect expressed
concerns for the potential impact of transmission lines and their
associated access roads on Indian cultural resources. The region which
was considered by the AWVES, however, was broader than that of the
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IPP proposal. Thus, some of these resources may not be found within
the IPP right -of -way. For example, rock art concerns have not been
forthcoming from the interviews on the California section of the IPP
proposal. On the other hand, the remaining 11 cultural items do
appear in or near the IPP right -of -way and are potentially impacted by
the project.

The interrelationships among the cultural items mentioned in the
table is another consideration. The strongly expressed concerns for
springs, for example, illustrates the interrelationship between natural
and cultural resources, and also the difficulty of separating them in
either a survey or interview for the purpose of establishing a hierarchy
of concerns. To some people springs may not even appear to be
cultural. They provide, however, significantly different habitats in the
arid environment, bringing about a concentration of natural plants and
animals. As major sources of water in the desert, springs were utilized
as areas for planting Native American cultigens. As the major location
of hunting, gathering, and plant cultivation, springs were focal points
of Native American activity. They were often the sites of recurring
religious ceremonies focusing on birth, puberty, or death; the curing
of illness; or the initiation of hunting or gathering activities. Trails
connected one spring with another. The whole complex was often
preserved in religious songs. Springs were often so important that
local groups referred to themselves by the names of a major spring
within their territory. Ethnographers who became aware of this fact
elicited discussions of traditional activity and territory by asking the
question, "Where was your family's water ?" Thus springs were central
in the definition of both group and individual identity. When Pahrump
and Las Vegas Paiutes express concern for springs, they are often
combining a variety of concerns ranging from burials to medicinal plants
into a single statement.

Plants and Animals

Plants. Direct interviews have provided greater detail regarding
the types of plants about which Pahrump and Las Vegas people have
expressed concerns.

The following list of plants is illustrative, rather than
comprehensive, of the types of concerns. Plants mentioned with great
frequency are Indian spinach (probably Chenopodium berliandieria) ;
"yucca tree" ; mesquite (Prosopis juliflora) ; devil's claw (Proboscidea
sp.); creosote bush or "greasewood" (Larrea divaricata) ; pinyon pine
(Pinus sp.) ; barrel cactus (Echinocactus sp.) ; prickly pear cactus
(Opuntia sp.) ; and Indian tea (Ephedra viridis) .

Other plants mentioned during interviews by one or more people
include "wild grasses "; Joshua tree (Yucca brevifolia); willows (Salix
sp.); a small willow -like bush with red berries called syluyump; ocoti o
(Foqueieria splendens); wild wheat; water berries called pahop; reeds
used to hold willows together in baskets; and acorns (rf-öm Quercus
sp.).
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In addition, the on -site visit with the Pahrump elder and his wife
revealed a number of Native American food and medicine plants located
in the IPP right -of -way. For many of these, there is only the Native
American name at this time.

Specific animals. Direct interviews have provided greater detail
regarding the types of animals about which Pahrump and Las Vegas
people have expressed concerns. The following list of animals is
illustrative of the types of concerns, rather than a comprehensive list.
No detailed ethnozoological studies have been conducted among the
Southern Paiutes and such studies are beyond the scope of this study.

The most commonly mentioned animals for which concerns were
expressed are: jackrabbits, cottontail rabbits, turtles, lizards, eagles,
and desert bighorn sheep. Also mentioned were bears, coyotes, chip-
munks, bobcats, deer, pheasants, doves, and quail.

Singled out for specific concern were the eagle and the desert
tortoise. Both continue to have a special emotional and /or religious
significance. Such special concerns emerged in interviews during the
1978, 1979, and 1981 -82 interviews. Eagles are considered sacred by
most Paiutes and by most Indians (Bean 1976a:417). Power lines are
seen as a special threat to eagles and other large birds of prey such as
hawks. While dead eagles are often picked up by Native Americans and
their feathers used to make religious items, the power in feathers from
living eagles is much stronger, according to one Paiute religious leader.
In addition to the direct threat of the power line, access roads bring
more hunters and more off -road vehicles, both of which cause the death
of tortoises and birds of prey.

The Native Americans and official leaders contacted during the
three visits at Pahrump and Las Vegas expressed clearly the opinion
that Indian people cannot directly benefit from transmission line projects
and can only lose portions of their traditional lands and resources.
Only direct employment during the construction of the line or reduction
of energy costs are viewed as means of economically reimbursing Native
Americans.
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In 1979 most Paiute respondents recommended that artifacts
uncovered during transmission line construction be either returned to
Native Americans or be placed in a cultural heritage museum or other
center, at the expense of the power company, along with complete
documentation of where the artifacts came from. Most of them
recommended that if burials were encountered, the transmission line
should be rerouted and the burials left undisturbed. No new
recommendations for mitigating the impact of transmission lines emerged
from the IPP interviews.
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CHAPTER VI. SUMMARY

Briefly stated, the purpose of this study has been to determine
which Native American groups traditionally used the area through which
the proposed IPP right -of -way for the IPP Intermountain -Adelanto
Bipole I Transmission Line would pass; to determine what value the
members of these groups place on cultural resources upon which the
construction of the transmission line and associated structures could be
expected to have an adverse impact; and to convey their recommenda-
tions for the mitigation of these impacts. The results of the study are
intended to enable the IPA to comply with requirements of various state
and federal agencies with respect to the IPP. In order to comply with
those requirements, we have used, to the extent possible, the results
of previous research that pertained to the study area, especially the
AWVES study conducted for Southern California Edison Company (Bean
and Vane 1979a) . The northernmost right -of -way in the study area of
that report is that proposed for the IPP transmission line for most of
its length. The deviations are in the western one -third. We have also
contacted various Native American groups, and have consulted them in
accord with the instructions of their various tribal councils.

The requirements of the various agencies have been discussed in
Chapter IV. To summarize them briefly, it can be said that one set of
legal mandates requires Native American participation in the preparation
of an Environmental Impact Statement so that their concerns may be
included in such documents; the other set of legal mandates requires
input from Native Americans with respect to resources in an area on
which they place a religious or sacred value. The American Indian
Religious Freedom Act, which guarantees to Native Americans the
protections afforded all Americans by the First Amendment to the United
States Constitution, provides that the federal government shall not
issue permits to projects that will interfere with Native American reli-
gious practice.

AFFECTED NATIVE AMERICAN GROUPS

The Native American groups who traditionally used the area
through which the proposed IPP right -of -way would pass include the
Chemehuevi /Paiute, the Mojave, the Vanyume /Serrano, and the
Kawaiisu. Members of various other groups have travelled through the
area, and used it from time to time.

In this study, Paiutes at Las Vegas and Pahrump, Chemehuevi at
Chemehuevi Indian Reservation and the Colorado River Indian Reserva-
tion, and Mojave at Fort Mojave Indian Reservation and Colorado
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River Indian Reservation have been interviewed. In addition, several
Hopi and Navajo at Colorado River Indian Reservation were interviewed.
Serranos at San Manuel Indian Reservation asked that information
provided in the AWVES study (Bean and Vane 1979a) be used in the
present one. Data acquired in the AWVES study from one Kawaiisu
consultant have been drawn upon for the Kawaiisu.

TRADITIONAL TERRITORY

The study area for this study is the 140 mile (225 km) long, two
hundred foot (60 m) wide right -of -way from the California /Nevada
border to the proposed Adelanto converter station site near Victorville,
California, through which the proposed IPP transmission line would be
constructed.

The entire study area lies within the Mojave Desert. All of it lies
within traditional Mojave territory, with the areas where the study area
crosses the bed of the Mojave River in the vicinity of Daggett, and the
place where it again crosses the Mojave River near Victorville having
been most used by them.

All of the study area is also within the Chemehuevi /Paiute tradi-
tional territory, but especially the eastern part of it. The western
part was traditional territory of the Vanyume /Serrano. It would appear
that the Chemehuevi /Paiute moved more and more into the area during
the nineteenth century. The Kawaiisu, whose territory in general
seems to have been northward from the study area, apparently used
and occupied the western and central parts of the study area.

RESULTS OF RESEARCH

Unlike the study areas for most of the cultural resource studies
previously conducted by CSRI, the study area for the IPP Intermoun-
tain -Adelanto Bipole I Transmission Line study is only the 200 -foot (60
m) wide right -of -way for the transmission line. In previous such
studies the study area usually included an area extending approximately
five miles (8 km) to either side of the proposed corridor in order that
sites and areas of concern to Native Americans that might be indirectly
impacted by the construction of the transmission lines or other facilities
be considered (e.g., Bean and Vane 1978, 1979b, 1980).

In this section, CSRI will describe the significance of cultural
resources subject to impact. It will also convey Native American
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recommendations for mitigating adverse effects to significant cultural
resources within the project area by means acceptable per state and
federal laws, regulations and policies, and recommendations for the
future management of these cultural resources within the project area.

In order to accomplish these tasks, CSRI will draw on information
derived from this and previous studies, including that derived from
ethnographic field interviews and from library and archival research.
Recommendations for mitigation are derived from interview data, the
1982 hearings of the CRAC, and the Desert Plan (U.S. Department of
the Interior, BLM, Desert Plan Staff 1980 [D]). The order of sites and
areas is from east to west along the proposed IPP right -of -way.

Although Native Americans have a holistic view of the universe and
do not, for example, divide the sacred and profane as distinctly as do
non -Indians, there is a discernible variation in the significance or value
that places have for them. The degree of significance a given place
has for one Native American may not, however, be the same as its
significance for another. A religious leader or an elder has more
knowledge of what traditional value or significance a given place or
kind of place has than does someone who is not a religious leader or
elder. Hence, an ethnographer cannot rely only on a statistical
analysis to determine how significant various places are.

In the following section of this report, CSRI has rated sites in the
study area as having high, medium or low significance for their
traditional use value and for their religious value in the light of all the
information at hand. This information is derived from the interviews in
this study, and to a lesser degree from previous studies in the same
area, and from the ethnographic literature. Information from religious
leaders and elders is given more weight than that from others.

If sites are rated high, they should be investigated for their
eligibility for the NationalRegister of Historic Places. Native Americans
should be included in the Registry process and the determination of
mitigation procedures. Sites given moderate or low ratings should be
protected from impact by avoidance, but generafl speaking need not
have their eligibility for the National Register determined.

Mojave Desert

Significance. To some traditional Mojaves and to some Cheme-
huevis, the entire Mojave Desert is sacred, and they object to
transmission lines being built across it. This was most explicitly stated
in the AWVES study by three Mojave respondents from CRIR and one
from FMIR (Bean and Vane 1979:6-14). It was implicitly confirmed in
field research during the present study, when both Mojave and
Chemehuevi respondents explained that because the desert is the locale
of journeys described in sacred songs, it is important that the memory
of it as a pure and unspoiled place invoked during sacred ceremonies
not be despoiled. Some of the songs, in which desert sites are
mentioned, are summarized in the ethnographic literature. For example,
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four mountain -sheep brothers, in the Mojave Salt Song, travel from the
Colorado River to the west as far as Hayakwiranya -mat'ara, described
as being east of the town of Mojave (Kroeber 1925:762). In another
version of the Salt Song, Yava'avi- ath -i, near Daggett, is the
westernmost place mentioned. In a version of the Deer Song, the
journeying deer rest at Ava- sa'ore, at a mountain east, or northeast, of
Calico, near the route of a trail (Kroeber 1948 :43) . A journey that
passes through Matavilya -vova near Barstow is the subject of a
Tumanpa Vanyume song (Kroeber 1925:759) . (According to a consultant
in the present study, the word "Vanyume" means "songs".)

Chemehuevi consultants said that they have 135 songs pertaining
to the Mojave Desert.

Mitigation. To those who hold this view, the acceptable ways to
mitigate impact would be not to build transmission lines, to build them
to the north of the Mojave Desert, or to compensate Mojaves for the use
of the desert, the terms of compensation to be negotiated (Bean and
Vane 1979a:6 -14).

Ivanpah Valley

Significance. Ivanpah Valley, and especially Ivanpah Dry Lake, is
held sacred by some Chemehuevi, who come there to meditate and pray,
and to others because it figures in sacred songs sung at such sacred
ceremonial affairs as funerals. It was of concern to more Chemehuevi
than any other area in CSRI's recent Ivanpah study. One Chemehuevi
elder said that Ivanpah Dry Lake was so sacred that, "We weren't
allowed to talk when we went there when I was a child" (Bean and Vane
1982:5 -7 to 5 -8).

The valley is also of concern to Las Vegas Paiutes (Bean and Vane
1979a), and to Mojaves, as part of the Mojave Desert.

As it passes into California, the IPP right -of -way runs north of
the northern end of Ivanpah Dry Lake. If the distribution of archaeo-
logical sites is any indication, the major use and occupation of the lake
occurred in its central and southern portions, where the eligibility of a
considerable area as a District to the National Register of Historic
Places is being determined. At the recent CRAC hearings, the Native
American groups represented advised that a Native American component
be added to the forms compiled for the purpose of nominating the
District to the National Register.

Ivanpah Dry Lake is also of considerable concern to Chemehuevi
and Las Vegas Paiute people as a traditional use area. It was a place
to which their ancestors came in considerable numbers during periods
when it had enough water in it to sustain plant growth and attract
birds, mammals and other animal life, having been an important hunting
and gathering area for many centuries. More recently, Native Ameri-
cans have been among those involved in cattle raising in the area, and
in the building and operation of the railroad.
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The IPP right -of -way is not within the area nominated to the
National Register. No archaeological sites were found in the
right -of -way as it passed through Ivanpah Valley.

The concern expressed by Native Americans who were consulted
about the impact that the IPP right -of -way might have on this valley
was that it might destroy the "purity" of the area as perceived in
religious contemplation. No concern was expressed that it might impact
traditional use areas in this vicinity.

Mitigation. The only acceptable mitigation mentioned for the
adverse impact that the IPP transmission line is expected to have on
Native American religious values in this vicinity would be to move it
elsewhere, or not build it.

CSRI recommends that the question of the IPP transmission line
impact on Ivanpah Lake be referred to an advisory group including
appropriate Native American advisors and that they be asked if there is
another mitigation strategy that would be acceptable.

Clark Mountains

The Clark Mountains , along with other mountains surrounding
Ivanpah Valley were traditionally occupied by the Chemehuevi /Paiute
during the winter. Pinon, yucca, mesquite, barrel cacti, Joshua trees,
agave, and grasses are relatively plentiful in this area, esepecially in
Keany Pass. There are several springs mapped within three miles (5
km) of the proposed right -of -way. The number of mines in the area
attests to the mineral wealth of the vicinity. It could be predicted that
archaeological sites reflecting occupation of the area by Native
Americans in the traditional period would be found here. The remains
of mining activity in the more recent past may also have Native
American meaning, inasmuch as Native Americans have participated
along with members of other ethnic groups in the mining activities that
have taken place in the eastern Mojave Desert.

Where the proposed IPP right -of -way enters the Clark Mountains,
it crosses a Native American trail (CA -SBr -4920) that connects Mesquite
Valley and Mountain Pass, both important traditional centers of Native
American activity. Native Americans are opposed to having trails
impacted by modern construction. One Chemehuevi who was interviewed
said that trails were especially important to him when, as an apprentice
medicine man, he seeks ritual power. Specific concern for this trail
was expressed by the Pahrump chairman and elder during the March 2,
1982 on -site visit. The trail probably connected the Pahrump Valley -
Mesquite Valley interaction area with the Ivanpah Valley, via the
Mountain Pass area. The trail was probably one of the major routes
from the interior desert to the agricultural areas of Pahrump people on
the Colorado River, and probably continued through the Searchlight
area which has been defined by Las Vegas Paiutes as of high signifi-
cance to them (see Bean and Vane 1979a).
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and McCullough Mountains in
the distance.

Pinons growing in IPP corridor
in Keany Pass.

Flag marks center of IPP
corridor, looking west from
Keany Pass.
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In part because of Wildlife and Recreation concerns, and in part
because of cultural resources at Pachalka Spring (which is not in the
IPP transmission line right -of -way) , Clark Mountain is considered an
Area of Critical Environmental Concern in the BLM Desert Plan (U.S.
Department of the Interior, BLM 1980[C]:15 -16).

Significance: As a feature with religious meaning, this trail has a
high degree of ethnographic (Native American) sensitivity. The
proposed transmission line will have an adverse impact on it because it
will interfere with the search for sacred power.

The trail also has a high degree of ethnographic sensitivity for its
secular significance for Nat Americans. It is significant for Mojave,
Chemehuevi, Las Vegas Paiutes, and for other groups in eastern Cali-
fornia and in the Greater Southwest, trails in this area having been the
route over which trade and communication flowed for many centuries.

Mitigation: The eligibility of this trail for the National Register of
Historic Places should be determined, with Native Americans partici-
pating in the process. Whether or not it is determined eligible for the
National Register, steps should be taken to mitigate the impact the
transmission line will have on it. The adverse impact to the trail as a
religious site might be mitigated by not building a transmission line
across it. The Chemehuevi who is involved in shamanic activity, and
who said that the construction of a transmission line across the trail
would interfere with his search for sacred power, should be consulted
to determine whether the impact of the transmission line can be
mitigated in some other way.

The adverse impact to the trail as a traditional use area, of
concern to Native Americans, can be mitigated by spanning the trail so
that no tower lies across it, and by preventing or limiting access to it.
The best method for preventing or limiting access to the trail should be
chosen by IPP engineers, BLM personnel, and Native Americans in
consultation, preferably at the trail site.

With respect to the Clark Mountains, the ACEC management
prescription with respect to limiting activity along the power line to
winter months in order not to interfere with bighorn sheep migration
should be complied with. It is important to Native Americans that the
bighorn sheep population not be further depleted.

In an area between the Clark Mountains and the Shadow Mountains
along the IPP right -of -way is a concentration of agave plants. These
are located along a rocky ridge. According to the Pahrump elder,
there should be roasting pits in this area. He also described the
roasting of agave and associated ceremonies based on his memories of
this area.

A Native American medicine plant called ma up by the Pahrump
elder is located near an existing transmission inee..The plant is rare
and is used for healing sores by bathing.
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Shadow Mountains

Las Vegas Paiutes consulted in 1979 said that Native Americans
traditionally mined mineral materials for stone tools in the Shadow
Mountains, and in the historic period mined rare minerals there (Bean
and Vane 1979a:6 -26). The Shadow Mountains, which are also of
concern to the Chemehuevis, are north of the IPP right -of -way.
CA -SBr -3188, a small lithic scatter, lies within the right -of -way at the
foot of the Shadow Mountains. The area around CA -SBr -3188 was
visited by the Pahrump elder and the ethnographer. He assessed the
resources at the site and concluded that it was probably not a Paiute
living site. Living sites tend to be near springs, as noted in Chapter
V. The area may have been utilized as a rabbit hunting site. Such
activity could have produced the small lithic scatter.

Significance: Small lithic scatters have low ethnographic
sensitivity as traditional use areas. The Shadow Mountains are
moderately sensitive as a traditional use area.

Mitigation: Care should be taken that the construction of the IPP
transmission line and associated structures does not increase access to
CA -SBr -3188 and the Shadow Mountains.

To the west along the IPP right -of -way is a place where Indian
Spinach (tum'ahr) grows. In addition, certain unusual types of cacti
are also visible from the road.

From here the right -of -way passes to the southwest through a
wash between the Silurian Hills and Turquoise Mountain. This general
area contains lithic resources of various kinds that were traditionally
used by Native Americans. CA-SBr-3187, an aboriginal quarry site,
containing a variety of chert and quartzite tools, including cores and
flakes, hammerstones and cleavers, was recorded in 1978 and lies within
the IPP right -of -way.

The Pahrump elder and others visited the CA -SBr -3187 area. It
contains a series of Native American food plants including a variety of
Indian tea found only in the flats, a number of early spring greens,
u'upi (a plant that yields a red berry) , and a plant that has spiked
but edible seeds and a thorn used to pierce ears. This plant was also
mentioned by a Moapa elder during the IPP interviews as an important
food plant in that area.

Significance: On the basis of what information is available, it
would appear that this is of moderate ethnographic sensitivity as a
traditional use area. It is of concern to the Las Vegas Paiutes, the
Chemehuevi, and the Mojave.

Mitigation: Impact to the complex of sites should be avoided, by
spanning if necessary. In order to avoid indirect impact, care should
be taken not to increase access to it.
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Silver Lake Area

As the IPP right -of -way runs along the west side of the Turquoi:
Mountain area, there are a series of historic mining operations an
structural remains (CA -SBr -4921, CA -SBr -4922, CA -SBr -4923;
According to the Pahrump elder, his wife's uncle had a mine in ti
immediate area. The uncle, Albert Howell, was a Paiute Indian, an
the mine probably contained silver.

Significance: This mine, which may be either CA -SBr -492]
CA-SBr-4922, or CA -SBr -4923 is of high ethnographic significance 1

Paiute people, inasmuch as mining represented a critical transitic
occupation after the loss of traditional subsistence activities. There ai
reputed to be other Paiute -owned mines in the area, but the Pahrum
elder did not remember where they were.

Mitigation: Sites CA -SBr- 4921 -H, CA -SBr- 4922 -H, and CA -SBi
4923 -H should be avoided and proteced from indirect impact.

The right -of -way continues westward, passing along the norther
tip of Silver Lake, a Pleistocene Dry Lake (Campbell et al. 1937)
There are a number of recorded archaeological sites in this vicinity
These sites may date to the immediate post -Pleistocene. Among then
sites are CA- SBr -140, CA -SBr -264, and CA- SBr -265 in the IPP right
of -way. First discovered some fifty years ago, many of the artifact
that once lay here have long since been collected by archaeologists an
others. CA -SBr -140, which apparently includes within its boundarie
CA -SBr -262 and CA -SBr -263, makes up the type site for "Silver Lake
tools.

When the CA -SBr -140 site was walked over by the Pahrump elde
and the group, the elder was asked if Paiutes had lived at the
location. He said that they had not lived there. He then pointed u
into the nearby Soda and Avawatz Mountains and said that up they
near the springs was Indian food and the places where Paiutes lived
Such an interpretation agrees with the archaeological interpretation <
the site.

Significance: These sites have moderate to high ethnographi
sensitivity because of the information they hold about the distant past
which Native Americans value as an important part of their heritage.

Mitigation: The eligibility of these sites for the National Registe
of Historic Places should be determined, with Native Americans partici
paling in the decision- making process. Care should be taken not t
increase access to them.

Further to the southwest, the right -of -way passes through CA
SB r-3186, a site about which Native Americans exhibit considerabi
concern. This site consists of more than 175 small rock cairns with a
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associated light lithic scatter. Native Americans who were brought to
see it, or shown photographs of it, gave more than one possible
interpretation of the cairns. Several believed that the cairns might
mark burials. One Mojave thought the area might have been a gather-
ing place, where people tossed rocks on piles as a sort of game. This
kind of behavior is described in traditional songs. Another Mojave said
that the area might have been one used by people collecting plant
materials for use as hair dye, shampoos, and so on; or by people on a
fishing expedition. A Chemehuevi who saw it said that it would be
necessary for him to search an area stretching five miles (8 km) in
every direction before he would be able to say what the site might
represent. He did not explain why. The site has been placed on the
National Register of Historic Places, and is protected by a fence
installed by LADWP. The Mojave elder who visited the site thought it
was well protected by the fence. An elder who saw pictures of the site
thought the fence should be made more secure, and perhaps be
replaced by a cyclone fence.

Significance: CA -SBr -3186 is of high ethnographic significance.
It lies in an area of concern to Mjaves, Las Vegas Paiute,
Chemehuevis, and probably Kawaiisu.

Mitigation: It should be determined whether ACT -A should be
added to the area included within the National Register of Historic
Places site, with Native Americans participating in the process. If it is
added, the fence around CA -SBr -3186 should be expanded to include it.

Care should be taken to monitor the protection afforded CA -SBr-
3186 by the fence surrounding it.

The chipped stone within the right -of -way (ACT -A) should be
avoided by the IPP by routing the right -of -way around it.

Red Pass Lake

As the right -of -way enters, from the east, the valley in which Red
Pass Lake lies, it passes near CA -SBr -4924, a small light lithic scatter.

Significance: This site in itself is of low ethnographic
significance, as a traditional use area. It has more sig ificance because
of its association with larger quarry sites in the vicinity.

Mitigation: Measures should be taken to avoid increasing access to
it during and after construction of IPP.
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SBr -3186, showing fence. IPP corridor, looking east from
SBr -3186. One cairn visible at
left center.

Rock feature at SBr -3186.
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Soda Mountains

Continuing southwestward, the right -of -way passes through the
Soda Mountains, of concern to the Las Vegas Paiute as a traditional use
area. The line continues into the valley beyond them. Some distance
to the southeast lie West Cronese Lake and Cronese Mountains. Beyond
them lies the bed of Mojave River, along which run the various routes
of what is known as the Old Mojave Trail, as well as more recent
transportation routes. As the right -of -way emerges from the Soda
Mountains, it enters an area where there are a number of archaeological
sites, some of them dating to the late Pleistocene, when lakes filled the
valleys.

CA -SBr -2162 is a large dense lithic scatter and quarry, through
which the right -of -way passes for over a mile (1.6 km) . Beyond it the
right -of -way comes near a corner of CA -SBr -2163, reported in 1973 as a
site encompassing a square mile (2.6 km2) area in which atlatl points, a
metate, scrapers, debitage, and pottery were found on the surface.
During the IPP archaeological survey, ACT located only one core and
two flakes in the right -of -way.

About a mile (1.6 km) to the southwest the right -of -way passes
through CA -SBr -3183, a large dense quarry and lithic workshop that
has already been impacted by the LADWP Victorville- McCullough
transmission lines. Not far distant is CA -SBr -4925, a small, light lithic
scatter.

Significance: These sites have high ethnographic significance
because of the information they contaiñ These various quarries,
workshops, and chipping stations have probably been used for many
centuries by Native Americans. CSRI recommends that the eligibility of
the area for the National Register of Historic Places as a district be
determined, with Native Americans participating in the process.

Mitigation: If the proposed IPP transmission line is built, it
should avoid these sites, and afford them protection by means decided
upon jointly by IPP engineers, BLM personnel, and Native Americans.

Over a mile (1.6 km) to the southwest, the right -of -way passes
through CA -SBr -434, a quarry and workshop site, containing scrapers,
hammers, drills, and debitage that suggests an early post -Pleistocene
occupation. The site is more than a mile (1.6 km) across at its widest.
Jasper, chalcedony and chert are plentiful.

Within the next several miles the right -of -way passes near or
through several sites containing similar materials, which appear also to
represent quarries, workshops and chipping stations: CA -SBr -4931,
-430, -3175, -3176, -3177, -3561, -3562, -3563, -3564 and -3565.
CA -SBr -4931, -3176, and -3175 were located by ACT within the
proposed 1PP right -of -way.
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Significance: These sites have moderate to high ethnographic
significance to Las Vegas Paiutes, Chemehuevi, and Móß es because of
the information they carry about past traditional use.

Mitigation: The eligibility of this cluster of sites, for the National
Register of Historic Places as a district should be determined, with
Native Americans taking part in the process.

Southwestward from the cluster of sites just described, the
right -of -way passes through CA -SBr -2344, a large, light, lithic scatter
on exposed ridges. The Native American observer, who had accompan-
ied the ACT field crew, noted that this was the only one of the lithic
scatters along the right -of -way in this vicinity that is associated with a
trail, and with a rock ring possibly associated with a Chemehuevi brush
hut. The trail is on the two westernmost ridges. The site is within a
day's walk of the bed of the Mojave River. Flakes, cores, and bifacial
blanks are characteristic of this site. The Native American observer
pointed out that finished tools would be more likely to be found closer
to the river.

Significance: This site has high ethnographic significance for the
Las Vegas Paiute, Chemehuevi, and Mojave as a traditional use area. It
has high sensitivity as a religious area for the Chemehuevi because as a
trail it is important to the acquisition of ritual power.

Mitigation: The eligibility of this site for the National Register of
Historic Places should be determined, with Native Americans partici-
pating in the process. If the IPP transmission line is constructed, the
site should be avoided. It should be protected from further impact by
means determined in consultation between IPP engineers, BLM consul-
tants, and Native Americans.

Mojave River Area

CA -SBr -3178, further to the southwest, is composed of two loci.
One is light lithic scatter /workshop; the other is a quarry area
containing large chunks of jasper that have broken down, along with
primary waste flakes. Remnants of a trail toward CA- SBr -2223 lead
from the site. To the southwest is CA -SBr -2223, a large dense lithic
scatter and quarry that touches the IPP right -of -way at its western
edge, and stretches from there about 1.25 miles (2 km) to the east. It
is irregular in shape, and is reported to be about a third of a mile (530
m) in width at its widest. To the west are a number of other sites
containing lithic materials. Of these, CA-SBr-3173 was found by ACT
in the right -of -way. CA -SBr -4933 and CA- SBr -4932, two small lithic
scatters with recent use, were found further to the southwest in the
right -of -way. About a mile (1.6 km) further on, CA- SBr -853, a large
campsite and workshop area, has been recorded, with its southeastern
tip shown as nearly touching the IPP right -of -way. ACT found no
evidence of this site in the right -of -way.
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scatters with recent use f were found further to the southwest in the
right-or-way. About a mile (1.6 km) further on. CA-SBr-8S3. a large
campsite and workshop area, has been recorded. with its southeastern
tip shown as nearly touching the IPP right-of-way. ACT found no

evidence of this site in the right-of-way.
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Together these sites are probably part of an almost continuous line
of sites along ancient shores of the Mojave River and /or Soda Lake.
The area was used in the "ethnographic present" and subsequently by
the Mojave, Chemehuevi /Paiute, and Serrano /Vanyume. Its use and
occupation by Native Americans undoubtedly date back many centuries.

Significance: This area has high religious sensitivity for Native
Americans. It is in a vicinity ment oued in the songs sung at ritual
occasions by the Chemehuevi /Paiute and the Mojave.

The area also has a high sensitivity to Native Americans as a
traditional use area.

Mitigation: The eligibility of the area to be on the National
Register of Historic Places as a District, and the appropriate boundaries
for such a district, should be determined, with Native Americans parti-
cipating in the process. As a Tribal Council officer at FMIR recom-
mended, the Mojave Trail (Road) should be spanned by the transmission
line. It runs along the Mojave River. The area should be protected
from further impact, by means determined by consultation between
Native Americans, IPP engineers, and BLM personnel; and it should be
studied as a whole in order that the information it holds about human
use and occupation through the years may be determined.

More than three miles (5 km) to the southwest, ACT found two
hitherto unrecorded lithic scatters in the IPP right -of -way:
CA -SBr -4926 and CA -SBr -4927. Not very far from the former, ACT -24
was recorded. It is described as a small lithic scatter and an
associated herringbone pattern rock feature that may be an intaglio.
On the other hand, it may be a natural feature. If it is not a natural
feature, its "fishbone" design suggests that it may have been made by
Mojaves, according to the Native American observer.

CA -SBr -3172 was recorded in 1978 as being in the LADWP Victor -
ville- McCullough Transmission Line, adjacent to the IPP right -of -way.
It contained a projectile point fragment, a bifacial scraper, a knife with
possible hafting, and a side scraper with interior flake retouched.
ACT found no remains of this site in the IPP right -of -way in 1982.

The largest and densest quarry and lithic scatter in the IPP
right -of -way is at CA -SBr -2100. It includes a series of 11 rock cairns
with two intervening pits on a ridge near the site of an existing tower.
There are several large depressions on the slope of this ridge that
faces southwest. Immediately northeast of CA -SBr -2100 is the site
variously recorded as CA -SBr -3168 and as CA -SBr -2097. It follows the
transmission line right -of -way for over a mile (1.6 km). These various
sites may or may not be part of one large site. Some of the artifacts
in them have been identified as "Mannix Lake" type, Mannix Lake being
the designation for the lake that filled this valley in the late
Pleistocene.
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IPP corridor, looking northeast
,toward SBr -2100, as corridor
nears I -15.

IPP corridor, looking southwest
as it crosses I -15. Sidewinder
Mountain in the distance.

Looking northeast where IPP
corridor crosses Minneola
Road, just west of where
corridor crosses I -15.
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Significance: This area has high ethnographic sensitivity for
Chemehuevi /Paiute and for Mojave as a sacred place because it is in an
area mentioned in their sacred songs sung on ritual occasions. It has a
high sensitivity for the Chemehuevi /Paiute, Mojave, and Serrano as a
traditional use area whose use extends back many centuries.

Mitigation: It is recommended that the eligibility of CA -SBr -2100
for the National Register of Historic Places be determined, and that the
possibility that it and other sites in the vicinity would qualify as a
National Register District likewise be considered. Native Americans
should participate in the procedure of National Register determination.
The nature of the cairns should be determined, if possible. The
various sites should be protected from further direct and indirect
impact by means determined by IPP engineers, BLM personnel, and
Native Americans in consultation.

After crossing I -15, the IPP right -of -way passes through a large,
but sparse, lithic scatter, CA -SBr -3171. Two light lithic scatters in
the right -of -way lie on either side of the bed of the Mojave River.
These are CA -SBr -3165 and CA -SBr -3166. Not far to the southwest of
CA -SBr -3166 is CA -SBr -3164, another small, light lithic scatter. These
lithic scatters may be associated with CA -SBr -1961, a large site that
lies north of the right -of -way along the southern bank of the river,
extending for several miles. Its eastern end is within half a mile (800
m) of the lithic scatter, SBr -3171, within the IPP right -of -way.

South of the bed of the Mojave River, in the flood plain, the
right -of -way passes through a light lithic scatter at CA -SBr -4935, and
several historic dumps.

South of the Atchison, Topeka and Santa Fe Railroad tracks, ACT
found a trail, CA -SBr -4928, paralleling an old road and the National
Trails Highway to Daggett. This may be part of the old traditional
trail, usually described as the Mojave Trail.

Significance: The Mojave River and the Mojave Trail system,
which included trails customarily used by the Chemehuevi /Paiute, have
high ethnographic sensitivity as religious places because they are in an
area that figures in sacred songs sung on ritual occasions. The trail
has a role in the search for ritual power.

The area
area, as well.

The area
Serrano.

is of high ethnographic sensitivity as a traditional use

is significant to the Mojave, Chemehuevi /Paiute, and

Mitigation: Very careful consideration should be given to
determining how this area can best be protected and preserved, with
Native Americans participating in the decision -making. The process of
determining eligibility of the various sites for the National Register as a
district seems best suited for this purpose. Chemehuevi, Paiute,
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Mojave, and Serrano should all be consulted. The Native American
observer suggests that the trail be viewed from the air in order to see
how much of it can be traced. An FMIR leader suggested that the trail
be spanned by the transmission line.

Daggett Ridge

More than a mile (1.6 km) to the southwest, the IPP right -of -way
passes near CA -SBr -3169, where a lithic scatter that included a
chalcedony core, hammerstones, flakes, and one base of a projectile
point, possibly of the Rose Springs type, previously recorded, was
found.

Significance: This site is of moderate ethnographic significance
because of the information it carries about ancient lifeways.

Mitigation: The eligibility of this site for the National Register of
Historic Places should be determined with Native Americans participating
in the process.

Several miles further on, another small, light lithic scatter at
CA -SBr -4929. Between it and CA -SBr -3169 and just outside the trans-
mission line right -of -way, is CA -SBr -3167, where a series of seven rock
cairns and one possible rock -lined pit were recorded in 1978. R. Wessel
et al., who recorded the site, noted that the cairns might be
aboriginal, and could be a visual key marker or ceremonial complex.

Not far from the cairns are two other sites, lending credence to
the hypothesis that the cairns are aboriginal. Within the IPP
right -of -way is CA -SBr -4432, consisting of three small rock rings,
apparently hearths. A metate was previously reported in one of the
hearths. There is evidence of recent camping at the site, and the
Native American observer in 1982 noted that there was little left of the
original site.

South of CA- SBr -4432, and outside the IPP right -of -way, is
CA -SBr -4431, described as a small camp on the north side of a large,
fire -blackened rock, Bone, milling stones, and several flakes were
present, and the possibility that there was midden was noted. Within a
mile(1.6 km), and also outside the IPP right -of -way, is CA -SBr -3162,
another rock shelter with signs of occupation.

Significance: The sites within the right -of -way would seem to be
of moderate to high ethnographic sensitivity as traditional use area,
depen g n whether they are part of a significant larger complex.
Further investigation, e.g., to determine whether the cairns had a
ceremonial use, and whether they are associated with sites in the
right -of -way in any ceremonial way, is necessary to determine their
significance as religious sites.
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Mitigation: The eligibility of this cluster of sites, including
CA-SBr-3167, -4432, -4431, and -3162, for the National Register of
Historic Places as a district should be determined, with Native
Americans being consulted. The sites in the right -of -way should be
avoided, perhaps by spanning.

A quarter of a mile (400 m) from Stoddard Well, two isolate metates
were found in the right -of -way, recorded as an isolate, ACT -32. The
proposed transmission line would cut between the two.

Significance: This site has a low ethnographic sensitivity as a
traditional use area.

Mitigation: In accord with the suggestion of the Native American
observer, the impact to the site should be mitigated by moving the
metates to a museum.

At CA -SBr -4934, found in the right -of -way where it passes to
the west of Stoddard Mountain, there are recent fire rings with
possibly a Native American component, one flake having been found
near one of the rings. The Native American observer thinks it likely
the fire rings were aboriginal.

Significance: This site has low ethnographic significance as a
traditional use site.

Mitigation: This site should be avoided by IPP, and protected
from further impact.

Lower Narrows of the Mojave River

The IPP right -of -way crosses the Mojave River a second time just
to the north of the Lower Narrows. On the west side of the River it
passes through an area in which a number of important archaeological
sites have been recorded: CA- SBr -66, -67, -68, and -182. At
CA -SBr -182 a number of burials and cremations were found, along with
numerous artifacts. The site was nominated to the National Register of
Historic Places in 1977, but eligibility was never determined due to
inadequacies of the application. Chipped stone and ground stone tools
were found in the IPP right -of -way by ACT in 1982.

Significance: The area is important to Serranos, Chemehuevi/
Paiute and Mojaves. Subsurface cultural materials are likely to be
impacted if construction is undertaken in this area.

Mitigation: Native American observers should be present when any
construction involving ground breaking occurs. Care should also be
taken not to increase access to the area in order that indirect impact to
cultural materials be kept to a minimum.
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