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ABSTRACT 

The traditional Hopi house is a manifestation of the society's place within a larger 

landscape. The plaza and the Kiva represent the spiritual communal spaces whereas 

the house is a more pragmatic domain for daily household activities. However, 

within the house itself there seem to be realms of both the spiritual and the pragmatic, 

Prior to the late 1800s, Hopi houses were two, three or four stories high. Generally 

the ground floors and subterranean levels were for the storage of grain and religious 

artifacts. It has been speculated that these rooms were spiritual areas under the 

domain of the women, the head of the house. The upper stories contained habitation 

rooms and roof terraces used for the more pragmatic chores of the household. 

Towards the turn of the century, due to numerous influences, the most prevalent 

living space became the one story house. The historical vertical separation of two 

domains is translated into a horizontal separation in one story houses. 

Analysis of the interviews and observations of existing traditional houses and the 

modern HUD houses shows that Hopi dwellings are still divided into two domains, 

the pragmatic daily chores in the main habitation room and the storage and/or 
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bedrooms. Modern Hopi life both in traditional homes as well as HUD houses have 

lost their spiritual symbolism because of the breakdown of ritual cycles. However, 

the two domains remain, based on the functional aspects of modern life, thereby, 

showing a distinct Hopi use of space. 

Based on the combination of information on pragmatic activity needs as well as 

symbolic spiritual associations, discovered through observations, interviews, analysis 

and historical research, the pattern of Hopi spatial use is identified. Finally, 

guidelines are proposed to incorporate these patterns for future housing. 
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CHAPTER ONE: INTRODUCTION 

INTRODUCTION OF HOUSING FROM A CULTURAL PERSPECTIVE 

"Architecture creates boundaries out of otherwise unbounded space 
while the use of space can be seen as a means to organize that 
unbounded space." (Kent 1990:2). 

A house, as the shelter or dwelling for a few within a particular society, is part of 

a bounded space. This space is created as the patterns of spatial use become defined. 

When a house reflects the patterns of spatial use that have special meanings for a 

select society, it becomes the housing for a specific culture. The intent of this study 

is to analyze the spatial patterns of Hopi housing in advocacy of culturally generated 

architectural design. The term 'culture' denotes a number of things, "technology, 

symbolism and world view, economics, social structure, and political organization." 

(Kent 1990:2). The development of shelter or the house transpires simultaneously 

with the evolution of the particular society. A house not only provides shelter from 

the outside environmental forces, but it is also "a place, rich in ritual processes [as] a 

socio-cultural artifact that is dynamic in the relationship between habitat and 
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inhabitant." (Lawrence 1983:466). However, culture does not inherently exist within 

the 'built form', it is "possible to show that particular parts of the environment are 

congruent with or supportive for specific "lower-level" components [or expressions] 

of culture, given some understanding of the mechanisms that link them." (Rapoport 

1990:9-10). The "lower-level 'expressive'" form of culture is one of the deciding 

factors in the establishment of the physical patterns that represent a collective layering 

of the activities within a space. The 'expressive' forms can be defined as the cultural 

aspects of space that make the connection to the cosmic beliefs, non-sacred rituals or 

presentational associations of status and identity within a given society. These 

expressive forms allow for a society to "free the meaning from the immediate 

situation" and create a microcosmos based on experiential meanings that concretizes a 

particular society (Norberg-Schultz 1980:17). 

As such, the traditional Hopi pueblos are a manifestation of their society's place 

within a larger world. However, a traditional Hopi house consists of some aspects 

that are dependent on the day to day pragmatic activities while other aspects consist of 

'expressive' forms which facilitate making contact with the spirits in ritual practices. 

The goal of this study is to document both pragmatic needs of modern Hopis along 

with expressive symbolic associations currently existing within architectural forms, in 

order to recommend guidelines for future housing that can be appropriate 

environments for the modern Hopi. 



In ancient Hopi life, pragmatic secular life was often intertwined with religious life 

(Loftin 1991:3). For instance, the apparently practical act of weaving at times also 

represented the cosmic connection to the spirit world (Eggan 1950:87-88; Interview 

#3). Most activities for the Hopi had the potential of being incorporated into sacred 

practice. The structures of sacred practice in real environments are similar or 

identical to the patterns of myth handed down through oral traditions. The Hopi 

emergence myth is based on the claim that the crude beginnings of human existence 

originated in the interior of the earth. Through different levels of evolution the 

ancestors of the Hopi have achieved the fourth level, the final stage, the present 

(Figure 1). 

These four levels representing the four cardinal directions are symbolically 

represented in the subterranean Kiva, which is the meeting place for spiritual 

meditations (Figure 2). The lowest level is the Sipapuh, a hole in the ground 

symbolizing the actual opening from the underground (Mindeleff 1891:117). The 

second level is represented by the floor of the Kiva, the third as the platform in the 

periphery of the walls also used for sitting. The fourth level is the ascendance by the 

ladder up to the opening onto the ground of the village plaza, the present (Figure 3). 

It is also interesting how the number four keeps repeating symbolically. 

In preparation for the Snake dance, the Antelope priests climb out of the Kiva and 

make four circuits in a single file on the plaza (Forrest 1961:52). The number four 
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Subterranean Kiva as Seen on the Plaza Next to 
Dwelling (Courtesy: Oversize, Special Collections, University of Arizona library) 
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The Four Different Levels of Evolution 
Represented Within the Cross-section of Subterranean Kiva 
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reappears at the birth of a child, when the paternal grandmother's sister rubs four 

horizontal lines one above the other on the four walls of the room with cornmeal 

saying, 

"Now, thus I have made a house for you. You shall stay here while we wait for you 
twenty days." (Talayesva 1942:28). 

These lines are chronologically removed by the twentieth day recreating the journey 

from the underworld to the present (Sekaquaptewa 1990: personal communications). 

For a society where daily activities often have potential to be incorporated into 

ritual practice, it is not a surprise that the house itself embodies expressive forms as a 

symbolic connection to cosmology. The four symbolic levels are also present in the 

larger scale of the traditional pueblo. The Kiva symbolizing the sacred Sipapuh, 

entrance to the underworld, is the first level where sacred rituals take place. The 

second level is the plaza for ritual dances. The third is the underground storage 

containing religious paraphernalia in the basement of the individual houses. The 

fourth level is the habitation room on the upper stories of the houses along with the 

terraces for pragmatic activities, in the realm of the present (Figure 4). The 

movement from the Kiva to the habitation rooms again symbolizes that cosmic 

journey from emergence to the present. It also embodies a journey from the very 

spiritual to the secular. In other words, the Hopi house represents a three dimensional 

manifestation of Hopi existence within the cosmos. As such the traditional house is a 
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Figure 
4 

The Four Symbolic Levels Represented Within the 
Larger Context of the Pueblo 
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product defined by the parameters of Hopi ritual practice. 

The evolution of traditional Hopi house has had a break in the chain of events. 

This break was caused by Anglo influences coming from outside the Hopi society. 

The principle changes lie within the changing economy of the Hopi (away from 

agriculture) and affluence allowing the purchase of automobiles (Mclntire 1971:520). 

Especially after World War II, there was the introduction of bilateral treatment of 

relatives instead of matrilinear association (Adams 1989:176-177). The Euro-

American model of men as providers, owners of livestock, and owners of single 

family homes then became visible within the Hopi culture. Traditionally Hopi men 

and women were equal and played interdependent roles within their respective 

domains of the community and the household. For instance, the man was the stone 

mason while the woman was the plasterer and the maker of roofs (Mindeleff 

1891:101-102). The female ceremonial dances (marau, lakon and oaqul) reflect the 

importance of female fertility along with elements of male ceremonies (Schlegel 

1977:259). Men and women complemented each other through the woman's 

economical and biological domain within the matriarchal household and land 

distribution, while the man's role established overall village harmony through 

integrated participation in ritual practice and larger social and political organization. 
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With the advent of Anglo influence came the new attitude of fewer children, 

changes in subsistence and domestic activities which pushed the male-female 

relationship towards similarity rather than complementarity (Schlegel 1977:266). 

Subsistence agrarian economy was replaced by impractical Euro-American cash based 

economy. One example of this cash based economy was raising livestock. The rise 

of livestock started the problem of over-grazing on marginal land. The crisis forced 

some Hopis to leave the reservation for employment, which in turn diminished 

participation in the Hopi community. 

Another effect of Euro-American influence, Hopi separation from the mother 

village, became even more acute with the introduction of paved roads. Especially 

from Flagstaff to Winslow, the automobile further fragmented the cultural interest and 

attachment. Meanwhile, the technological comforts of plumbing, electricity, 

automobiles and televisions became strong magnets of attraction. This generated the 

sprawling communities of individual houses replacing the extended family houses of 

the nucleated village. As with the village of Walpi, within a span of one hundred 

years, the community has changed into a seasonally used ceremonial center with its 

only occupants those with religious responsibilities (Adams 1989:179). This 

fragmentation and disruption of pueblo unity is also reinforced through the 

introduction of modern HUD houses. Analyzing the physical and social dynamics 
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caused by the transition from the traditional to the modern houses will confront the 

physical environment that reinforces this fragmentation. 

THE NEED FOR THE COMPARISON BETWEEN THE TRADITIONAL HOMES 
AND THE MODERN HUD HOUSES 

Hopi villagers are descendants of people who have farmed and hunted in the 

Southwestern United States for at least thirteen centuries (Figure 5). The permanent 

villages of northeastern Arizona were termed 'Pueblos' after the description by the 

Spanish explorers of Francisco de Coronado's expedition in 1540-1542 A.D. (Saile 

1981). These traditional pueblos continued as the main source of housing until the 

1960s when the U.S. initiated housing programs for the Native Americans, thinking 

that the Indian reservations looked like primitive slums (Esber 1977:14). The federal 

government's desire to 'help' the Indians culminated in bureaucracies like the 

Department of Housing and Urban Development (HUD), which primarily deals with 

housing issues. These contemporary HUD homes are based on typical Anglo houses 

that do not reflect any of the cultural or physical use of space associated with 

traditional Hopi homes. 

The lack of any association of traditional homes with contemporary homes can 

create inappropriate environments. In other societies these inappropriate 

environments have caused the destruction of specific forms of family 
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Figure 
5 

The Map of Hopi Reservation Within the State of Arizona 
(SITES 1979:6) 
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organization, formation of mutually helping homogeneous groups and social networks 

and certain ritual activities (Rapoport 1972). This negative effect from a non-

traditional environment can result because as a cultural space, a house, is an 

important contextual unit of the larger society (Yamamoto 1979:37-38). As a unit it 

embodies all the environmental cues needed to sustain societal continuity. In other 

words, the culture of a society is an accumulation of human patterns that can be 

delineated through the pattern of the use of space (Kent 1987:3). Archaeologists have 

been successfully decoding the pattern of spatial organization to study the domestic 

cycle for prehistoric societies (Gnivecki 1987:177-178). Doing the same for living 

societies enhances our grasp of culturally appropriate environments for a given 

society. 

However, the history of federal housing shows that cultural appropriateness was not 

the intent behind low income housing. The U.S. Government housing projects started 

approximately during the depression of the 1930s to halt the growth of slums. The 

real reason was to keep construction workers employed and to keep the real estate 

industry from collapsing. With World War II came an increase in the housing 

shortage all over the U.S. but it was not until the 1960s that housing programs for 

Native Americans were initiated. From the beginning there was an attitude of the 

dominant culture building for the subordinate. Lumping the Hopis with other low-

income minorities and other Native Americans denied these groups any means of 
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cultural and social interpretation, perhaps solving housing needs but creating new 

social-cultural disparity. 

The government's plans to solve the housing shortage resulted in the establishment 

of various departments in the 1960s. The Indian Health Service (IHS), Bureau of 

Indian Affairs (BIA) and the Department of Housing and Urban Development (HUD) 

were the primary offices. However, the official authority for federal housing on all 

Indian Reservations, including the Hopi, is HUD as illustrated by this quote, "HUD 

shall take the lead role in any area specifically related to the construction of Indian 

housing under this part." (Rules and Regulations, Federal Registry, Vol. 57, No. 122, 

June 24,1992, 905.201). These offices misrepresented the Indian culture by allowing 

local housing to be the same as the low-income housing of other cities and counties. 

One policy HUD introduced to alleviate housing shortages was the idea of 'rental 

properties' that are maintained by the federal government in exchange for a monthly 

rent from the occupants. This was not only completely out of cultural context but 

became a problem in terms of identity, pride, maintenance, and ultimately, 

occupancy. One unusually successful low-rent housing was in an urban setting in 

Minneapolis because it was initiated by the Indians into an organized housing 

corporation (Esber 1977:70), having the same workings of social unity as the pueblo 

structures. In an attempt to solve social problems associated with rental properties, 
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HUD introduced the idea of ownership through 'Mutual Help' (Rules and 

Regulations, Federal Register, Vol. 57, No. 122, June 24, 1992, 905.105). As a way 

of identifying particular indian housing needs, localized indian housing authorities 

were introduced, such as, Hopi Housing Authority on Hopi Reservation. The idea 

was to have the local housing authority provide the Federal HUD programs with 

cultural issues pertaining to a particular tribe. Mutual help housing provided the 

opportunity to become a home-buyer after two years of renting, which was used as an 

incentive for successful housing projects. These are houses that were conceived with 

no cultural perception, need or values in mind. It is not surprising that these houses 

are not seen favorably by the Natives. Hopi Housing Authority works with the 

elected officials of the Hopi Tribal Council on issues of HUD housing. 

Bureaucratically it makes sense for the federal housing unit to work with the elected 

representatives of the Hopis. However, there is much controversy about the political 

validity of the Tribal Council. 

The federal government has designated the Hopi Tribal Council as the official party 

responsible for upholding Hopi concerns. Not all traditional Hopis consider the 

Tribal Council as their representatives. Hopi Tribal Council is also an elected body 

representing all three mesas. Traditionally each village had its own village chief and 

elders responsible for village decisions. Current political atmosphere is extremely 

tense as some traditional villages have denounced the authority of the Tribal Council 
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as they did not consent to the leadership by the Council. Traditional Hopis are 

showing their discontent of Council policies and agendas by boycotting all elections. 

They tried to put a court restraining order on the council to stop modern HUD houses 

from being built on their village land. Leslie White accurately observes that the last 

three decades have caused perhaps more harm in "the traditional way of life and the 

architecture which supported it than any other previous periods" as "security, success, 

and a modicum of prosperity" has done more harm than centuries of religious and 

secular persecution." (Saile 1981:25). 

In trying to meet the needs of the Hopi people, HUD now delegates housing 

decisions to a team consisting of the Hopi Housing Authority, Hopi Tribal Authority 

and designers working through public hearings. This has resulted in better solutions 

for houses, for example, changing gable roofs to flat ones and introducing colors that 

are compatible with the locale (Adams 1989:178). However, nobody on the team is 

currently collecting, analyzing and evaluating the actual practical and cultural needs of 

the Hopi in terms of spatial patterns and solutions. Hopis themselves know of the 

traditional pattern of life as manifested in the existing traditional homes, but 

incorporating modern Hopi patterns within their societal context has yet to be 

accomplished. The designers, architects and contractors working on current housing 

are dependent on reference materials that are standardized data used for the larger 

American society such as, Architectural Graphic Standards, Timesavers Standards, 
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Uniform Building Codes and HUD Minimum Property Standards, all of which lack 

any kind of cross-cultural, sociological or anthropological information that is 

manifested in the final built-form. The following sample is used to illustrate the kind 

of guidelines on which HUD houses are based. 

HUD Minimum Property Standards: 

•"Openings from a private garage directly into a room used for sleeping purposes shall 
not be permitted. "(401-6.1.) 
""Every sleeping room shall have at least one operable window or exterior door approved 
for emergency egress."(402-3.1.b.) 
*"A11 egress windows from sleeping rooms must have a minimum net clear opening of 
5.7 sq. ft."(402-3.I.e.) 
*"A11 habitable rooms shall be provided with aggregate glazing area of not less than 8% 
of the floor area of such rooms." (403-2.2.a.) 
•"Living units shall be designed to provide an acoustically controlled environment in 
relation to exterior noise and noise from adjacent living units and public spaces. "(404-
1.1.) 
*"If a site is normally unacceptable according to Title 24 CFR Prt 51, Subpart B - Noise 
Abatement and Control, the design of buildings for that site must consider exterior noise 
and provide for the necessary sound attenuation. "(404-1.2.) 

These are some of the descriptions that come closest to any recommendation for 

spatial design. These were originally intended to correct some of the evils of urban 

slums. As important as these guidelines are for the physical safety of the occupants 

they do not consider the cultural well-being of any particular society. However, these 

guidelines leave enough freedom to allow spatial patterns to be developed and used 

successfully within these elements. 
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The only guideline that the Department of Housing and Urban Development (HUD) 

has is "Noise Assessment Guideline" which measures the overall noise level of a site. 

A speech intelligibility test known as the "Walk-Away Test" is used for only a rough 

estimation of noise (Wilson 1984:183-184). HUD uses it as an optional test if the site 

is exposed to more than one source of noise found to be "Normally" rather than 

"Clearly Acceptable". It consists of tests based on the allowable distance of the 

speaker and the listener in terms of speech recognition measured in the presence of 

noise. The test also has to be performed during the peak hours of most severe noise 

(peak morning and afternoon traffic periods) and hours of most annoyance (between 

10:00 p.m. and midnight when people are trying to sleep). This test is the only issue 

that deals with auditory conditions in the Minimum Property Standards. However, 

like most of the guidelines it does not include any attempt to decipher unique 

perceptions and associations having to do with noise, privacy, non-visual aesthetics or 

any behavioral cues for any particular society. Even the Rules and Regulations of the 

Federal Register that dictate the housing laws on Reservations only deal with 

"proposed housing cluster sites, existing and proposed off-site roads, existing and proposed water and 
sewage facilities. In addition the plan should address geographical and topographical features, as well as 
socio-economic factors such as employment opportunities, schools and services which have an impact on the 
placement of residential housing. The plan should be approved by resolution of the Tribal Council.11 

(Federal Register, vol. 57, no. 122, June 24, 1992) 

There is no direct mention of socio-cultural criteria. The only way to incorporate it 

would be through the negotiations with the Tribal Council and Hopi Housing 
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Authority. In order to do so, a working methodology for establishing cultural criteria 

needs to be implemented within the process. 

The goal of this thesis is to explore ways of analyzing the spatial needs of 

particular, unique societies. In case of the Hopi Indians, the best way to decipher the 

spatial needs, including cultural perspectives, is to first discover the pattern of 

traditional living from the existing traditional homes on top of the mesas. Once the 

traditional pattern is understood, modern HUD houses need to be documented for 

their pattern of spatial use. If a completely new pattern similar to Anglo use emerges 

within the HUD homes, then the need to identify specific Hopi spatial patterns may 

not exist. On the other hand, if the pattern of spatial use within this modern 

environment is similar to traditional use, the distilled essential patterns will resurface 

which will help to understand Hopi use of space and its application. 

HOPI HOUSE TYPES 

The history and evolution behind Hopi houses need to be understood in order to 

understand the spatial patterns within them. The evolution of Hopi housing can be 

categorized in four parts: traditional historic homes, twentieth century changes within 

the traditional homes, current status of traditional homes and modern HUD homes. 



Traditional historic homes: 

Traditional Hopi homes are pueblos located on top of the mesa tops on the Hopi 

reservations. The Hopi pueblos or villages are bounded on the northwest by the 

Colorado river down to the San Francisco peaks of Northern Arizona and stretch 

eastward over this land and are located at approximately 7,200 feet in elevation. 

There are three mesas that contain the Hopi pueblos. They are First Mesa (Villages 

of Sichomovi, Hano, Walpi), Second Mesa (Villages of Mishongnovi, Shipaulovi, 

Shongopovi) and Third Mesa (Oraibi, Kykotsmovi, Ho'tvilla, Bacavi) (Figure 6). 

According to the U.S. Census Bureau there are 7,360 Hopis living on 1,542,306 

acres of reservation land. Densely located in the villages of the mesa tops, these 

traditional homes are made with traditional sandstone blocks with minimal mud 

mortar (Cushing 1922:254; Mindeleff 1891). 

Historically, until the late 1800s, the pueblos surrounding the plaza were two or 

three stories high (Figure 7). These multiple stories had both habitation rooms and 

storage (granary and religious) rooms. The ratio of habitation rooms to storage were 

usually one to two or more (Adams 1982:13). The ground level had storage rooms 

with hatch openings from the second level to protect them from enemies, children, 

and rodents (Adams 1983:53). The second and third levels were the habitation rooms 

with roof terraces in front (Figure 8). The main room (habitation room) on the 
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Map Showing the Location of the Three Hopi Mesas 
(Courtesy: Indian County Map, Automobile Club of Southern California) 
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Figure 
7 

Pueblos of Mishongnovi With Shipaulovi in background 
(Courtesy: Special Collections, University of Arizona Library) 
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Cross-section of Traditional Pueblo 
(Based on diagram from Adams 1983:54) 
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second and third floor was where cooking, eating, grinding corn and sleeping 

occurred with seasonal use of the roof terrace (Cushing 1922:255; Mindeleff 1891). 

Especially in the harvesting season, most of the crops along with animal meat would 

be sorted and dried to prepare for winter (Mindeleff 1891:103) (Figure 9). It was 

also used for sleeping when weather permitted (Talayesteva 1942:138, 144, 213). 

The upper levels, containing the habitation rooms and open terraces, were the realm 

of day-to-day activities (Figure 10). This upper level was situated in accordance with 

the symbolic fourth level representing the present, reinforcing vertically the spiritual 

reiteration of the emergence story. 

This expressive manifestation of the different levels, based on the opposite domains 

of the spiritual and the human, demonstrate cosmic meanings within the nineteenth 

century Hopi village. Certain ritual dances within this traditional village express the 

separation between the two domains as dwelling and plaza. Clown rituals represent 

the human vices and shortcomings (Loftin 1991:111; Sekaquaptewa 1990: personal 

communications) and the summer Katchina dances symbolize the return of the perfect 

spiritual beings to the village. Representing the domain of the spirituality, the 

Katchinas remain in the Kiva and on the plaza. In fact, at the end of the ceremonies, 

Katchinas perform rituals to transform themselves back to mere mortals and remove 

all Katchina costumes inside the Kiva before they go to their homes to break the 



Figure 

Harvested Corn Drying on Roof Terraces 
(From Wright et al, 1986, plate #32, 
permitted by The Museum of Northern Arizona) 
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Daily Activities on the Upper Level Habitation Rooms and 
XerraCeS (Courtesy: Special Collections, University of Arizona library) 
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fast with salted stew (Talayesteva 1942:172-173). The Katchinas, as spirit beings, 

never enter the houses. If they want a certain person to accept the gifts, they will 

motion from the outside until the designated person appears (Author's observations). 

There are instances where Katchina spirits, like Ahiil. come into the village and bless 

each clan or chief house (Figure 11) by rubbing cornmeal from the bottom of the door 

to the top (Wright et al 1986:20-21). This happens to houses with religious storage 

owned by the clan chief to store ritual paraphernalia. In other words, these special 

houses already have spiritual connections embodied within the religious storage rooms 

and Ahiil comes to strengthen that supernatural power. Yet, the domains of human 

and spiritual remain separated because Ahiil does not enter the house. However, the 

clowns, representing the human world and human foibles, always descend from the 

rooftops of the houses (Figure 12) surrounding the plaza (Talayesteva 1942:187; 

Author's observations). 

All of a sudden a chorus of loud yells comes from one of the rooftops of the houses 
surrounding the dance plaza, and four clowns appear. The clowns then attempt to get 
down from the rooftop to the plaza. This act symbolizes the metamorphosis that occurs at 
death, when the spirit of a Hopi returns to the underworld below. (Loftin 1991:111). 

The above quote illustrates the domain of spirituality in the Kiva and its 

surrounding plaza in opposition to the human realm of the upper stories of habitation 

rooms and roof terraces. The ritual dances are performed within this setting to 

remind the people of the Hopi Way of Life and to bring them in line with their ritual 
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Figure 
It 

Ataiil Blessing the Clan House 
(From Wright et al 1986, plate #3, 
permitted by Hie Museum of Northern Arizona) 
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Clowns Descending From Roof Tops of the Houses 
Surrounding the Plaza (Courtoy: sites, 
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duties necessary for spiritual continuance. These rituals are what holds the Hopi 

society together and ties them to their ancestral land. Rituals are used to discipline 

children. The Giant Katchina threatens to take away the misbehaving children but is 

never allowed to touch them (Talayesteva 1942:84-85, 180-183), insisting on the 

separation of the two domains. Even the adults are disciplined through these rituals. 

Talayesteva documents his own punishment in his Hopi autobiography. He was 

publicly chastised for adultery while taking the human punishments as the clown 

(Talayesteva 1942: 279-280). Overall village order is maintained through the help of 

supernatural powers. There are instances where a Katchina disciplines a law breaker 

or selects village work parties (Titiev 1992:66). The preparations for these rituals 

demands male participation in the Kivas on a regular cyclic basis (Talayesteva 

1942:179), as shown in the ceremonial calendar in Figure 13. The cycle of 

ceremonies in turn created a bonding for social unity. 

Historically, during subsistence economy, this collective cohesion was also used as 

means of social leveling, as with the Niman harvest dance sponsored by rotating 

clans. The Katchinas in this dance distribute corn, fruit, Piiki and other gifts to all 

the people (Figure 14). This unity was necessary for the socio-political strength of 

the village. Pavansinom, ceremonial ritual holders, were considered having 

supernatural powers, equating political power (Whiteley 1988a:68-69). So 

traditionally the Kivas were central to ritual obligations which mandated communal 



42 

Figure 
U 

Hopi Cyclic Calendar of Ceremonial Events 
(Courtesy: SITES, 1979:6) 
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Katchina Distributing Gifts Near Plaza on Niman Dance 
(From Wright et al, 1986, plate #42, permitted by Hie Museum of Northern Arizona) 
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benefit for the village. Prior to major Anglo influence, in the late 1800s, Kivas 

functioned as "male clubs, workshops, occasional sleeping places" (Whiteley 

1988a: 62). Especially single males were encouraged to spend time in Kivas rather 

than houses (Schlegel 1991: personal communications). Activities in Kivas were clan 

specific but also allowed participation of others building on group solidarity (Eggan 

1950:96; Talayesteva 1942). Also customs like pre-wedding ceremonies of weaving 

and grinding are dependent on village participation (Titiev 1972: 274). The entire 

structure of the traditional pueblo evolved through social and cultural necessities as 

the symbiosis of the human and the spiritual worlds. 

The structure of the family and household of the Hopi that inhabited these pueblos 

is essential to understand the significance of pueblo dwelling. Historically, Hopi 

society consisted of matrilineal clans; a woman and her husband, their unmarried 

sons, their married daughters with their families, all lived matrilocally (Eggan 

1950:29). This basic group also made up the household group that occupied the 

adjoining rooms. The household was the domain of the women where children grew 

up with the extended family under matrilineage. Hopi women are the trustees of both 

clan-owned lands and the domain of the household and usually pass everything on to 

their oldest daughter. The demonstration of matriarchal strength is seen when middle 

aged individuals were unable to linguistically distinguish between mother and 

mother's sister (Titiev 1992:10). The disciplinarian for the child was not the natural 
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parents but the mother's brother (Titiev 1992:25). This allowed the father's role to 

be more of a nurturer (Schlegel 1991: personal communications). Women were also 

in charge of taking care of religious paraphernalia (Eggan 1950:114; Schlegel 

1977:247), animal stock, water holes, crops grown by her husband and unmarried 

sons, household equipment and utensils (Talayesteva 1942:272), while men were in 

charge of the political organization and religious ceremonies within the village 

(Schlegel 1977:246). Since the oldest daughter inherited the lineage along with the 

domain of the household and land, the son inherited the clan and the ceremonial 

duties, obligations, offices and political organization from the mother's brother (Titiev 

1992:25). Hopi society was egalitarian in its balanced relationship between male and 

female arenas. Men were involved in ritual activities which integrated clans and dealt 

with inter-matrilineal cohesion the spiritual community associated with the domain of 

the plaza. On the other hand, women were involved with intra-matrilineal kinship 

cohesion that had less dependence upon ritual and more on biological and economical 

issues of the household within the domain of the dwelling (Figure 15). 

The household group usually expanded under favorable conditions until the original 

house became overcrowded, when ideally the younger daughter would have moved 

into an adjacent room or a new house (Titiev 1944:47). In fact, in Hopi pueblos the 

expansion at the ground level indicated the addition of a new household while the 
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Figure 
15 

Diagram Showing the Complementary Relationship 
Between Male & Female Domains Existing During the 
Traditional Historic Phase 
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addition of upper stories showed the growth within the household (Mindeleff 

1901:647-648). However, the contiguous, densely built pueblos show that there may 

not have been enough room for another new house next to the mother's (Cameron 

1991:132). Although this was the favored position, due to a lack of space the new 

household may appear at the closest available space. Hence, a neolocal (not next to 

mother's or father's house) tendency may appear due to lack of space, but that did not 

weaken the strength of matrilineage, as social and religious events bound matrilocality 

together (Sekaquaptewa 1991: personal communications). The actual religious 

systems may largely and even expressively be distinct from kinship, though its effects 

are the integration of more biological and economic entities of matrilineages. 

Therefore, neolocal residence did not interfere with the limited religious need to bind 

matrilineage together, rather it helped diffuse competition between clans. Yet, day-

to-day activities also strengthened matrilineage. Hopi men are the builders of the 

pueblo houses with the sand stones mined from the quarries nearby, and the women 

do the initial mud plastering and whitewashing. The annual task of maintenance can 

be seen as another social activity that brought the women of matrilocal clans together, 

reinforced by the sharing of the feast afterwards of mutton stew, corn, piiki, fruit and 

coffee (Titiev 1972:32). Normally the socializing within the household took place in 

the upper stories. The habitation rooms and the rooftop terraces were the hub of 

activities (Mindeleff 1891:104). The corn-grinding stones, matas, were kept in the 

room on the roof of the second story (Qoyawayma 1964:4-5; Talayesteva 1942:146) 
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where women spent a great deal of time grinding and singing. Women socialized 

within their domain of the house, specifically the third terraced roof (Mindeleff 

1891:104). On the other had, men socialized in the Kiva, within the confines of their 

political and religious domains. Social life, in the nineteenth century Hopi homes, 

was integrated with the economic (for women), political and religious (for men) 

structures of the society (Whiteley 1988a: 170-171). The traditional house within the 

village manifested the harmonious relationship between the "human" and the 

"spiritual" duality within Hopi life. 

Changes in traditional homes in the twentieth century: 

By the twentieth century, the outside influence of Anglo culture had permeated 

deep within the reaches of the Hopi culture. The economic, political and religious 

structures within the Hopi society were all changed through Anglo influences. After 

1890 US military activity ended raids from neighboring tribes (Adams 1983:53) and 

Anglo building materials like wooden doors and glass windows started to appear on 

ground floors (Figure 16) and paved the path to eventual conversion of storage rooms 

to habitation rooms (Ahlstrom 1978:58). Cameron's photographic analysis 

corroborates these facts, because by 1901 almost half of all (as visible in the existing 

photographs) the first floor rooms in Oraibi had doors (Cameron 1991:173). These 
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converted first floor habitation rooms also became larger in size due to the availability 

of larger roof beams transported by wagons from greater distances (Ahlstrom 

1978:25) and the advent of wood stoves enabled larger heated interior spaces with 

readily available supplies of coal from Black Mesa (Adams 1979:79). Flat stones 

were set on top of the walls to protect the plastered wall beneath from rain erosion 

(Mindeleff 1891:151). This overhang or cornice did not surface until after 1880 

(Adams 1982:79) as it was borrowed from the pueblos of Zuni and Acoma (Adams 

1982:133). Cash economy was also predominantly in place by the early 1900s 

through government agencies (Whiteley 1988a: 154-155). 

The 'Split of 1906' is the culmination of this outside influence when Oraibi broke 

into two factions, the 'friendlies' consisting of Progressives open to Anglo influences 

and the 'hostiles', called Traditionalists, resisting it. It was an extreme split in the 

case of Oraibi, but the same factionalism emerged within most villages. With the 

advent of twentieth century advancements the traditional authority system of the 

village or ritual leader based on believed supernatural power diminished and destroyed 

"communal work parties, on a kinship or village-wide basis" (Whiteley 1988a:238). 

The repercussions of the secularization of the political system (Rushforth and Upham 

1992:170) was the breakdown of Hopi social structure. Along with it came the 

destruction of Hopi political structure, escalating in 1924 when U.S. Congress 

proclaimed Hopis as U.S. citizens (Rushforth and Upham 1992:152). This 



breakdown in the interactive political structure weakened the religious and ritual 

organizations. The decline of ritual cycles, like Wuwtsim in the village of Bacavi, 

was a major threat to religious continuance (Whiteley 1988a: 198). Even the Kivas 

faced some changes. They ceased to function as male multipurpose meeting places 

(Whiteley 1988a:212) and tended to become strictly spiritual in nature, without the 

socio-political structure. Decisions within the spiritual domain were beginning to 

separate from the political arena. 

There were also repercussions in the egalitarian system of the balance between male 

and female domains. The introduction of a wage economy diminished agricultural 

needs for ritual cycles as well as social means of redistribution. The breakdown of 

the male ritual system eliminated the method of controlling and integrating clans. 

Without the means of using rituals as spiritual cohesion, ceremonies have recently 

become symbols of status (Loftin 1991:88-89). Anglo models of men as owners of 

livestock and dwellings disturbed the matrilineage system and created a male-female 

relationship of similarity (Schlegel 1977:266). On the other hand, elimination of a 

subsistence economy made larger families unnecessary as large productive units. The 

changed economic processes also caused the breakdown of the female domain of the 

clan itself. However, this caused the immediate matrilineal family to become even 

stronger and more competitive as the male counterpart of overall village integration, 

cohesion and unity disintegrated (Figure 17). 
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Diagram Showing the Changes in the Relationship Between 
Male & Female Domains After the Influence of the 
Twentieth Century 
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Meanwhile, the search for education and work took Hopis farther away from the 

reservation and introduced off-reservation residence in single family dwellings with 

modern amenities. It affected Hopis to the extent that the traditional homes started to 

be abandoned and went into a state of disrepair. The initial ruin developed in the 

upper stories, a visible expression of the shrinking size of family unit as well as the 

diminishing opposition between dwelling and plaza. For example, between the years 

1902 and 1937 the number of upper story rooms (other than ground floor) in use in 

Oraibi went from forty-three to eleven (Cameron 1991:231, Table 10). Slowly the 

traditional house became only one story high (Figure 18). This meant that these 

traditional houses contained one main habitation room on the ground floor (Figure 

19), where most of the daily activities took place. It also destroyed the communal 

social hub on the terraces of the upper stories. Without the upper levels the Hopi 

traditional houses became isolated units. With the polarizing of the immediate family 

as a competitive unit lacking the integration (male ritual obligations) for inter-clan 

cohesion, all the activities take place within the ground floor habitation room (Figure 

20) and inter-matrilineage association becomes limited. The only place left for 

socializing was the plaza which was impossible because of its legacy of spiritual 

associations. Finally the impact of World War II affected Hopis even more as they 

start living off-reservation life styles and a new trend appears of actually living 

outside the reservation (Rushforth and Upham 1992:155). 



Figure 
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1 tomes Reduced to One Story (Photographs from Page 1989:71, published by Northland Publishing. 
89 by Susanne Page. All rights reserved. Used with permission) 
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Figure 
19 

Plan of the Habitation Room on the Ground Floor of a 
Traditional Home (From Interview #1) 
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Figure 
20 

View ol the Interior ttfi ie Ground Floor Habitation Room (Photograph from Page 1989:73, published by Northland Publishing. 
Copyrif b 1^X989 by Susa ine Page. All rights reserved. Used with permission) 
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Current status of traditional homes: 

Most of the traditional homes that still exist today are one story high with unstable 

roofs that prohibit roof-top activities. However, most of these houses still have the 

same natural building materials. There are exceptions, some of these collapsed 

traditional homes are being rebuilt with modern materials of concrete masonry blocks, 

cement and built-up roof membranes. Figure 21 shows a traditional house with PVC 

pipes for roof drainage. Cheaper costs in labor and materials are the only reasons for 

the adoption of new materials as most people, even the builders, do not like them. 

There is no financial help available through the HUD for the restoration or 

preservation of these historic homes. In fact, HUD deliberately stays away from this 

kind of labor intensive project. One of the reasons is the Davis-Beacon Act 

predetermined by the Secretary of Labor and mandatory to HUD by-laws. The Indian 

Housing Authority (IHA) and its contractors abide by the wages prevailing in the 

locality (Rules and Regulations of the Federal Register, Vol. 57, No. 122, June 24, 

1992, 905.120). It is even more complicated because Indian Reservation Land is a 

Trust or Restricted Land held by the federal government which does not allow land 

rights like sandstone mining for building materials. The existing traditional houses on 

top of the mesas and the HUD generated modern houses are the only choices open to 

Hopis, unless they are independently wealthy. With the gradual ruin of traditional 
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homes, Hopis living in them are slowly being forced to conform to Western ways of 

living. Many Hopis, especially from the village of Shipaulovi, are beginning to have 

two homes, one traditional on top of the mesa and a modern one below. The result is 

that most traditional homes are used only during ceremonies. 

Modern HUD homes: 

As reservation land is being held as 'Trust' land there are no financial institutions 

offering house loans because of the impossibility of 'repossession'. This means that 

the only housing being built on the reservation has to be done by the federal 

government, except for independently wealthy Hopis. Since the unemployment rate is 

as high as 42% (Bureau of Indian Affairs, 1989), the majority of Hopis have to rely 

on HUD housing. These HUD homes are single-family detached units built on 

western standards of ranch style homes with multiple rooms usually located at the 

bottom of the mesas (Figure 22). The only existing HUD development is located on 

the land owned by different clans from the village of Shipaulovi. As such, the HUD 

suburb-like development is called Lower Shipaulovi, and all occupants are from the 

village of Shipaulovi. However, the settlement pattern has no Hopi clan associations. 

Single-family units were plotted in isolation in an evenly distributed manner over the 

infrastructure of utilities, sanitation and paved roadway. Unlike traditional Hopi 
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Plan & Front Facade of a Typical Modern HUD House 
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homes, HUD homes are wood frames and gypsum board with a plaster finish. A 

typical layout of the plan includes two bedrooms, living room, dining/kitchen, 

bathroom, storage/laundry and a carport (Figure 22). The transition from traditional 

historic homes to modern HUD homes is abrupt as the HUD homes do not reflect 

evolved Hopi uses of space both practical and cultural. This disruption of Hopi day-

to-day pattern of spatial use can actually encourage further contradiction and 

discontinuity in behavior. 

The discussion of the history of Hopi housing from the traditional historic homes to 

the modern HUD houses sets the premise on which to present the theoretical means 

for analysis. The background of Hopi housing will help understand the analyzed 

pattern of spatial use in terms of its socio-cultural significance. 

THEORETICAL MEANS BEHIND THE ANALYSIS 

The pattern of spatial use within a built environment, of a given society, consists of 

behavioral information that can reinforce practical and social continuity through 

appropriate environments. According to Rapoport, these behavioral cues are mostly 

given in the form of non-verbal communications - tactile, olfactory and sensory cues 

(Rapoport 1982:49-50). Most of these cues also manifest themselves within the built 

environment, such as the fixed features of the floor, roof, walls, doors; semi-fixed 
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features of furnishings, furniture, landscape and non-fixed features of gesture, 

expression, proxemics (Hall 1940:995-105; Rapoport 1980:28). However, eliciting 

behavioral cues depends on conducting sufficient observations in order to formulate 

the right questions (Bechtel and Zeisel 1987:14-15) or categories of information, 

which are accumulated in the form of a verbal and/or non-verbal response. The 

method used in this process to understand behavioral cues to identify spatial patterns 

were a combination of unobtrusive observations, archival and historic research, 

qualitative interviews and the analysis of all the contents. 

Selection of categories is essential in order to establish the structure of the 

interviews. The categories of behavioral information that are established must 

elucidate the important variables that are inherent in a particular society. Symbolic 

association has always been an important part of the Hopi way of life. As seen so 

far, even the pragmatic task oriented categories sometimes have expressive aspects. 

Activities that have "important latent and symbolic functions, and are critical to the 

culture" need to be taken into consideration to provide culturally supportive 

environments (Rapaport 1980:32). A great number of activities that appear to be 

secular, within Hopi life, have significant attachment to Hopi cosmology for symbolic 

meaning. Perhaps that is one reason for the fascination of western cultures for the 

Hopis, with their life full of ritual observances and symbolic expressions that always 

reflect back on their cosmology. 
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This is not an isolated case only with the Hopi. Kus and Raharijaona mention the 

body of anthropological literature that shows symbolic associations through 

architecture and the activities within. They specifically document contemporary 

Betsileo houses of Madagascar where the system of spatial order is derived from oral 

traditions and is effectively interwoven with cosmological principles and daily 

repetitive routines (Kus and RahariJaona 1990:21-26). Like the Hopi, modern 

bureaucratic processes have taken over some of the ritual systems, yet symbolic 

association at the level of architecture persists. 

There seems to be two distinct qualities inherent in a particular society. One is the 

very pragmatic aspect of day-to-day living. This usually consists of activities and 

preferences for the facilitation of daily chores. For example, the act of planting seeds 

in the soil can be a very practical task of food production for survival. On the other 

hand, there exist certain expressive forms symbolically important for specific cultures. 

Expressive forms can be the physical manifestation of the connection to the sacred 

domains of a given society. In traditional societies expressive aspects can represent 

the cultural contacts with the spiritual world through ritual practices. For instance, 

digging a hole while planting seeds may represent the fear of the underworld which 

may cause a ritual for the protection from evil spirits. As in the case of the Hopi, 

attaching prayer feathers to the digging stick becomes an expressive, sacred act prior 
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to the practical chore of digging the soil. Expressive aspects can also be non-sacred. 

Hopi men were the traditional planters of crops complementing the women's domain 

within the house. Historically this had no spiritual connection but was expressive of 

the matriarchal domain within the household and the male role of village wide unity 

through distribution. Expressive aspects can take on a third quality, representing 

status or identity. Planting can also represent this meaning. The change from a 

subsistence economy to a wage economy resulted in the destruction of Hopi 

agricultural needs. However, harvested corn is essential for ritual ceremonies giving 

rise to modern Hopi identity and status for corn producing families. The above 

discussion illustrates one form, 'planting', having two different meanings that are both 

pragmatic and expressive at different times. Within the realm of expressive, it can 

contain three different connotations - sacred, non-sacred and presentational (status and 

identity) (Doxtater 1990). Therefore, analysis through separate categories is essential 

to understanding the different meanings inherent in an act or form, particularly for a 

society in the continuum between the traditional and the modern world. 

In ancient times, Hopi life contained great levels of sacred expression. On the 

other hand, non-Hopis living in HUD houses on the Hopi reservation probably show 

much greater pragmatic uses of form. The modern Hopi are a mixture retaining 

elements of different expressive forms with day-to-day pragmatics. In fact, there is a 

tendency toward the decline of sacred expressive forms due to the secularization of 
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the society and the increase of status for Hopis acculturated to Anglo lifestyle. In 

order to identify the current state of Hopi spatial patterns, the structure of the 

interview was based on both pragmatic and expressive kinds of meanings. The 

strategies to elicit pragmatic information behind spatial use was established through 

the following categories: room by room task performance, territoriality 

(personalization and privacy), visual and non-visual aesthetics. The expressive 

aspects were documented under symbolic associations reflecting the sacred, non-

sacred or presentational (status and identity). 

These categories were established based on the diverse reactions people have 

towards environments due to the pragmatic as well as cultural meanings (Doxtater: 

personal communications). Rapoport discusses 'cooking' along the same lines. He 

explains cooking as having the one task of converting potentially edible products into 

edible forms while having associations of social exchange, symbolic rituals and 

special identity (Rapoport 1976:26). Evans-Pochard's discussion of the Nuer socio-

spatial categories shows the relationship between their village arrangement and their 

political structure which defines Nuer-identity (Evans-Prichard 1940:135-150). In 

other words, the organization of a society can be "the symbolic value of space 

[which] comes to mean the ways in which people experience space, how they make 

use of and are influenced by space in the organization of their daily life" (Yamamoto 

1979:19-20). 
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These associations have to be taken into consideration under 'expressive aspects' 

while establishing the categories for the structure of the interview. Other instances of 

hidden symbolic meanings within the behavioral cues can be found in Esber's 

observations of the Apache 'cooking' and its associated activities. The cooperative 

and social nature of feast day cooking and community involvements dictated large 

kitchens and living rooms (Esber 1977). The symbolic meaning behind cooking 

includes ritual and special social identity. Similar attention needs to be given in 

documenting activities of the Hopi. Therefore, Rapoport suggests that any observed 

activity should be analyzed as activity proper, its specific way of doing it, its 

associated activities and its symbolic content (Rapoport 1976:26), which is the same 

objective of discerning and interpreting the pattern of spatial use and giving meaning 

to those interpretations (Kent 1987:1). Based on these theoretical concepts the 

following categories were selected to understand the present day meanings of Hopi 

dwellings. 

Room by room task performance: 

The room by room listing of the task performance allows the interviewee to come 

up with the tasks associated with the rooms without the help of the interviewer. It 

provides a list of uses of physical form specifically to perform tasks which is also the 

'activity proper' that Rapoport requires (Rapoport 1976:26). However, the difference 

of opinion is that, unlike Rapoport, the day-to-day pragmatic tasks do not contain 



inherent cultural symbolism. Pragmatic task performances are not considered 

simultaneously ritual activities, they may be both at different times (Doxtater 1990-93: 

personal communications). As such, room by room task performance enables the 

interviewee to verbalize spatial patterns for task performance that they use daily 

within the house. The physical environment is used as a prompt to help the 

interviewee articulate reactions to the environmental setting (Zimring 1987:282-286). 

The strength of this process is that it discovers what is important to the user of the 

space. Asking this question to both Hopis living in traditional homes as well as 

contemporary HUD homes allows the interviewee to discuss tasks that are important 

to them. It also gives a direct pattern of how the space is used for pragmatic 

activities and whether there are any changes occurring from one spatial configuration 

to another. 

Once the pragmatic needs were discussed there was also room to discover the 

existence of expressive needs, especially in ritual spaces to preserve Hopi ceremonial 

practices. This was asked to see if there were any needs for specific spatial qualities 

for task performances on ceremonial days. Further division of the tasks on special 

ceremonial days elucidates distinctions that may exist between non-ceremonial and 

ceremonial days. Apart from the pragmatic tasks, it can also pinpoint expressive 

forms of larger cultural and behavioral changes in value and meaning through the 
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different spatial patterns. A change in value will result in a changed life-style 

(Rapoport 1980:10) which manifests itself in a different spatial pattern. This will 

depend particularly on how questions are answered, more than just the listing of room 

by room task performance. 

The listing of activities on ceremonial days was also designed to see if there were 

any spatial transformation of ordinary space occurring on these sacred days. For 

instance, the following example shows expressive meanings behind house 

construction. It is necessary to have 'house-building ceremonies' to transform a 

newly constructed pueblo into a home or a living place (Saile 1977b:72-81). This 

example shows how a purely task performance of building construction is preceded by 

a sacred ritual. This process allows the documentation of both the pragmatic task 

performances and the expressive meanings. Documenting both will help discern 

whether contemporary HUD homes are as appropriate as the traditional homes or if 

they create culturally detrimental environments. Allowing for cultural rituals 

facilitates the continuation of social identity within the society because "without ritual 

activity, many built forms and spatial phenomena are seen by their users as unable to 

take their rightful place and play their proper role in cultural life." (Lawrence and 

Low 1990:475). 



Privacy: 

A component of 'avoidance' through non-verbal gestures defines privacy. Privacy 

is the "control of unwanted interaction" through the mechanisms of rules (manners, 

avoidance), moving away, psychological means (internal withdrawal, 

depersonalization), behavioral cues (hiding behind a paper), structuring activities in 

time (particular individuals do not meet), spatial separation by physical devices (walls, 

doors, locks, curtains) conceptualized as "privacy filters" (Rapoport 1980:31-32). 

Apart from privacy as a pragmatic behavioral act, it can have different gradients 

and behavioral cues that are subject to specific conventions, based on different 

cultural interpretations (Rapoport 1976:28-29). For example, an Arab home has 

minimum internal partitions because privacy is achieved non-spatially within the 

family (Hall 1966:148-149). An Arab attains privacy by not talking. This, in 

England is culturally the same as withdrawing, but in the U.S. could be construed as 

anger or impoliteness. These are different conventions for signaling one's disinterest 

in participation in different societies. 

Whether Hopis have historically needed spatial privacy is important in deciphering 

their pragmatic needs and its contemporary application. HUD homes are built 

according to Anglo perceptions of space, including privacy. Anglo American 
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societies, the determinants for HUD design, are 'non-contact' cultures that depend on 

architectural features for modulating privacy (Hall 1966:140). Hall describes, 

When the American wants to be alone he goes into a room and shuts the door - he 
depends on architectural features for screening. For an American to refuse to talk to 
someone else present in the same room, to give them the "silent treatment," is the 
ultimate form of rejection and a sure sign of great displeasure. (Hall 1966:140). 

The Hopi expressive aspects of privacy may not be the same as the standard based on 

the Anglo culture. Just as Hall found cultural differences in ways that German, 

French, English, Americans, Japanese and Arabs perceived and articulated spatial 

needs (Hall 1966), Hopis have their own cultural preference. On a general level, 

moveable furniture or architectural units would facilitate either larger group 

interaction or smaller get-togethers as needed by spatial behavior (Aiello and 

Thompson 1980:168-169) due to expressive needs as well as non-expressive pragmatic 

needs. Similarly, accumulating information on Hopi privacy needs can relay 

behavioral cues that can be used to evaluate the appropriateness of the traditional 

versus the modern home. 

Territoriality: 

Territoriality is one of the simplest forms of social organization, based on space. It 

can have connotations of both the negative or the positive. As discussed previously, 

privacy emerges when there is a negation of social interaction. Under positive 
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circumstances, territoriality encourages permanent grouping of people for working 

and living together. Territoriality usually denotes a human claim on space that arises 

from the need for security and stimulating activity (Greverus 1976:145-147). 

Territoriality seems to increase with the heightened threat to security and identity 

(Brower 1980:182). As such, the "spatial separation or demarcation to physical 

defence of territory, depends firstly on the degree of attachment to the particular 

space (and its contents), and secondly on the degree to which the excluded co-species 

threaten to enter the particular space." (Tringham 1973:R171-1). Sometimes these 

demarcations can be very visible such as natural rivers, trees or man-made walls, 

fences, moats; while at others they can be invisible, non-physical, like imaginary lines 

between houses that are only known to the inhabitants, or arrangement of structures 

of concentric circles or closed squares (Tringham 1973:R171-2 - 4). 

Expressive forms may be a cultural aspect other than simple human territoriality. 

Greverus distinguishes 'the need for identity' as decisively significant in the territorial 

behavior of humans. Identity is specifically an expressive form as it conveys special 

meanings symbolically important for a select society. Particularly, for a society that 

has lost the sacred rituals of space and now needs symbolic connections for 

presentational need (status and identity). Within this expressive realm of identity, 

Zeisel's category of 'territorial marking' conveys the idea of ownership through 

displays of personal possessions, decorative lettering on mailboxes, name plates on 
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entranceways etc. However, special care needs to be taken as 'ownership' may mean 

simple occupation (non-expressive) or status (expressive). It appears that such display 

for status is usually more important for people who move and need ties to represent 

home symbolically (Bechtel and Zeisel 1987:34). 

It is important to note that Rapoport's 'symbolic content' (Rapoport 1976:26) can 

also play an important role as a hidden agenda within the expressive aspects of 

territoriality. Erikson came across a cultural group where certain behaviors like 

wearing traditional costumes, eating traditional dishes, displaying community coat of 

arms were enacted to maintain social identity and political association with the mother 

land (Greverus 1976:152-153). Basically, "territorial behavior is to mitigate the 

threat (real or imagined) of unregulated interaction (Brower 1980:182)", but when it 

is connected with the idea or ideology of a 'place' it represents cues leading to 

expressive meanings. For Hopis the traditional homes on top of the mesas represent 

their 'ancestral place'. Being displaced at the bottom of the mesas in the 

contemporary HUD homes may cause a sense of loss or threat that can manifest as 

territoriality. 

For Hopis, this expressive presentational aspect territoriality may denote the 

cultural flux within the society from traditional to modern ways. In ancient times, 

Hopis protected themselves from intruders by living in pueblo groups. The lack of 
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doors helped with protection and allowed minimal privacy. This was purely a human 

territorial response. Alleviation of raids resulted in diminished territoriality. In 

addition, acculturation to Anglo society diminished sacred rituals but enhanced 

expressive needs of territoriality, identity and status. This happened because of the 

attachments to place which had important qualities of a site depicting self-identity 

through relationships between space and objects in it, based on real-life events or 

myths (Brower 1980:193). It is important to discover if territoriality exists within the 

Hopi traditional homes and if it has changed with the move to HUD houses. All of 

these changes will indicate important social issues inherent in the introduction of 

modern houses. 

There are no overt forms of territoriality in the traditional villages on top of the 

mesas. There are signs below the mesas and all over the reservations for strangers 

and tourists to keep away without permission. But once on top of the mesas, the 

villages themselves show no territorial signs. This is not only due to the pragmatic 

lack of territorial needs but also depicts expressive meanings associated with the Hopi 

ideals of not displaying self-importance or flaunting personal belongings 

(Sekaquaptewa 1990: personal communications). It also shows that in their own 

villages Hopis do not need to show territoriality as there is no threat of security or 

identity. These are homes owned by the maternal side of the families for over 800 

years and every one knows their own place within the clans and within the society. 
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"Excessive uniformity" can be construed as lack of meaning, expressive and non-

expressive. Rapoport explains how a legal suit was filed in suburban Milwaukee 

because the particular house was too similar to the one next door. In other words, "it 

is the meaning of the subtle differences within an accepted system that is important in 

communicating group identity, status, and other associational aspects of the 

environment" (Rapoport 1982:30). The contemporary HUD homes provided for the 

Hopis basically recreate suburbia at the bottom of the mesas. They are all similar 

versions of ranch style houses that are prevalent in different parts of the U.S. and 

have no visual or visceral connection to the traditional pueblo houses on top of the 

mesas. Hopi culture down-plays individual displays of attention and emphasizes 

group cohesion, and as a result traditional homes on the mesa look inconspicuously 

alike in materials and forms, yet each possesses a unique character. In other words, 

although traditional homes look uniformly cohesive they are not identically the same 

in plan or facades. In this regard, a lack of expressive meanings associated with the 

contemporary HUD homes for the Hopis is understandable. It is not a surprise that 

most of the Hopis interviewed or talked to did not like the way HUD homes looked 

or the way that they had to use it. 

Personalization: 

Personalization of space can further enhance the understanding of spatial issues of 

Hopi society. Personalization of space helps extend ones identification with that 
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particular space. It can be highly exaggerated practical act in the face of outside 

territorial threat or it can exist as a simple reminder as a status symbol of expressive 

aspects within the group. A step further in identifying a place as belonging to a 

particular person defines 'personalization' (Bechtel and Zeisel 1987:34). An 

abundance of information such as, "use of color, materials, pictures, curtains, 

furnishings" and "trim, shutters, mailboxes, street numbers, decorations, planting" are 

examples of personalization (Rapoport 1982:93). On the other hand, lack of such 

display can be construed as having 'no sense of belonging'. Rapoport's 'associated 

activities' and 'symbolic contents' (Rapoport 1976:26) both play a vital role in 

personalization and in its interpretation of expressive cultural meaning. Brower points 

out that signs of personalization tend to be strongest at the real and symbolic points of 

penetration within a space, such as doors, windows and approachways as territorial 

signs to outsiders (Brower 1980:193). Personalization representing status contains 

specific expressive cues. Otterbein discusses how upward status change manifests on 

the exterior of the house while cultural change in social organization appears in the 

plan of the house (Otterbein 1975:99). Layne shows that increased affluence can give 

rise to specialized interior spaces (Lawrence and Low 1990:465). It has to be tested 

whether similar issues materialize for Hopis after relocating from traditional homes to 

contemporary ones. Since a home is a space most identified as a personal space in 

the scale of a community, it would make sense to analyze how it is personalized and 

what sort of message is delivered through the facade. These are issues that can be 
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very important in discerning the status of Hopi cultural change from the traditional to 

the modern. Specific attention has to be given to these issues during observations and 

interviews. The simple fact of articulating certain parts of the house can give cues to 

the social issues inherent within. 

Aesthetics: 

The third and fourth categories deal with the subject of aesthetics which can be 

defined as "largely a matter of perception and interpretation" (Hatcher 1967:219) in 

the science of beauty or taste (New Webster's Expanded Dictionary) or "sensuous 

perception" (Layton 1967:11). Aesthetics in this definition represents non-expressive 

aspects. It exists as a purely human perception and individual interpretation devoid of 

expressive connotations. 

However, as Layton discusses Firth's theory, similar psychological impulses can 

create an infinite number of art forms ("visual images") due to the differences in 

social conditions and cultures (Layton 1967:15, 25). Rapoport argues that expressive 

aspects within esthetics are governed by symbols that are saturated by cultural 

perceptions and interpretations, and give a specific response within a culture 

(Rapoport 1982:45). This thesis disagrees and defines aesthetics only as a human 

preference. Aesthetics does not surface from sacred or ritual aspects of expressive 

forms. It can be part of the presentational aspects (status and identity) of expressive 
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forms for a society nostalgic about the loss of spiritual or ritual symbolisms. As an 

example, the central African tribe of Lega have specific characteristics of aesthetic 

preference. Their preference for smooth surfaces, lightness and overall simplicity of 

forms is related to associating beauty with harmony and unison as a result of 

manipulation, like the slow process of polished ivory (Layton 1981:12). This 

preference is in part due to the aphrodisiac power associated with ivory. In other 

words, their aesthetic pleasure evoked by particular shape, color or rhythm is dictated 

by their societal perception of power and identity. Therefore, aesthetics can play an 

important role in deciphering the presentational aspects of expressive meaning and 

value behind spatial articulation. Looking into Hopi preferences in aesthetics will 

provide information on individual Hopi aesthetic pleasure. It may also give a clue 

into their societal needs (status, identity) and can help in designing spaces meaningful 

to them, if they have not already become too acculturated into Anglo society. 

Most Hopis did not volunteer individual preferences based on human, informational 

pleasure. Hopis both in traditional homes as well as HUD houses were silent when 

asked about personal preferences of visual and/or non-visual aesthetics. On a general 

level most of the interviews (traditional as well as HUD homes) mentioned white 

washed mud walls, sand stone walls as nostalgic memories pleasing to the senses. 

This visual preference is linked to presentational ideas about Hopi identity as they 

existed in the past. Even in this limited sample of interviews these coinciding 
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answers prove that in "smaller, more traditional societies, there is often a great deal 

of consensus regarding the architectural forms of most buildings." (Aiello and 

Thompson 1980:167). Expressive aspects of aesthetics depends on the societies 

continuing with their presentational associations as, "different human cultures have 

placed different emphasis on sight, hearing, and smell, and have evolved differing 

perceptions of the relationships of individuals to space." (Wilson 1984:187). The 

elements that relay different aesthetic values, whether expressive or non-expressive, 

are governed by visual and non-visual perceptions. 

Visual aesthetics: 

Visual articulation of space is dictated by aesthetics. On one level this aesthetic is 

stimulated by pure biological, individual and informational pleasure. However, on 

another level it can contain expressive, presentational aspects, especially if it can 

indicate the ability of the users to attain an ideal aesthetic, giving rise to status or 

symbols of status. Visual aesthetics can become very important in creating 

appropriate environments when the context of its presentational meaning is 

understood. There are studies that indicate that Western European cultures have a 

propensity for closure through symmetry and unbroken continuity, while Navajo 

Indians "fear of completing anything" in the field of aesthetics and design (Segal 

1966:61, 91). This Navajo Indian aesthetic is more likely a result of Navajo 

associations with identity or status rather than based on ritual perceptions or 
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informational pleasure of form. It will be interesting to see if Hopi aesthetic 

preferences are based on purely informational pleasures due to modernization or on 

non-Hopi presentational ideas of status and identity. 

There are some general Hopi ideas that seem to appear as expressive forms in 

visual artistic pieces. The incomplete circle is an important theme and its influence 

can be seen in various media. The artists' interpretations and abstractions definitely 

add to its flexibility and enhancement. The basic idea of an incomplete ring is 

sometimes apparent in pottery (Figure 23). Greenberg goes as far as to propose that 

the "graphics of pottery express more fundamental structures embedded in 

linguistically formed conceptions of the universe." (Doxtater 1980:330). Doxtater 

presents a diagram showing that the directional altar in the Kiva is superimposed on 

artifacts, leading to the replication of the ritual landscape of the Hopi Way of Life. 

Artistic expressions are the diagrammatic manifestations of sacred practice. 

Visual expressive forms can go so far as to show the differences of world view 

within the Hopi people, which has split into two factions, the Traditionalists and the 

Progressives. It is imperative here to explain that the Hopi were split in these two 

factions in the 'Split of 1906.' This split relates back to the terms 'friendlies', 

denoted to the supporters of Anglo education and American acculturation, versus the 

'hostiles', who opposed it (Cameron 1991:105-106; Titiev 1944:72-82; Voth 
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Incomplete Circles in the Patterns of Hopi Pottery 
(Pottery designs based on Tanner 1968:94) 

am 



1912:12; Wyckoff 1985:64-69). In 1906 this conflict culminated in the ousting of 

hostiles or the traditionalists from the village of Oraibi and the following 

establishment of new villages Ho'atvilla, Bacavi and Kykotsmovi (New Oraibi). This 

factionalism still exists to this day in both its artistic expressions as well as in their 

world view (Wyckoff 1985). 

The traditionalists' or hostiles' use pottery designs where figures are separate from 

their backgrounds (Figure 24, Style A) and it corroborates with the plans of their 

houses where the furniture placement is always along the periphery (walls). 

However, the progressives' or friendlies' designs seem to emphasize figure-ground 

and symmetrical balance (Figure 25, Style B) just as their furniture placement is 

distributed functionally throughout the room (Wyckoff 1985:99, 127-137). According 

to Wyckoff, this difference in visual expression and aesthetics is due to different 

approaches to their world views based on their attitude toward American 

acculturation. Irrespective of the difference in world view caused by Anglo 

influences, the artistic expressions are inevitably expressive of the Hopi philosophy of 

life. Therefore, it is important to glean the pragmatic and symbolic implications to 

understand visual aesthetics as perceived by the Hopi. 
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Figure'' 
24 

Traditionalist's Pottery Design & Furniture Plan 
(Courtesy: WyckofT 1985:60(ng.7), 136(fig.31) 
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Progressive's Pottery Design & Furniture Plan 
(Courttsy: Wyckoff 1985:60(fig.7), I36(figJl) 
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Non-visual aesthetics: 

Tactile, olfactory, sensory, acoustic, climatic and kinesthetic cues are all part of the 

non-visual aesthetics. Like visual aesthetics they are all subject to human, individual 

pleasures which can be devoid of expressive aspects as well as societal perception and 

interpretation based on presentational meanings of identity and status, in its margin of 

desirability. In some ways non-visual aesthetics can be more useful in deciphering 

expressive connections to behavioral cues because memory and association seems to 

rely more on non-visual information processes. Visuals, because of their complex 

data tend to give information that is abstract while non-visuals, like olfactory evoke 

emotion and memories that are much deeper (Hall 1966:43; Wilson 1984:187-188) 

and intertwined with presentational meanings of identity and status. 

Depending on expressive as well as non-expressive perceptions, visual and non-

visual aesthetics can provide valuable societal distinctions that are important in their 

day-to-day environment. Hall describes cross cultural differences in perception that 

result in different reactions. For example, the Japanese are content with a variety of 

configurations of visual screens without the need for acoustic barriers, while the 

English show particular annoyance at acoustic interference that disturbs their ability to 

direct and modulate the voice (Hall 1966:42-43). These non-visual preferences are 

based on the presentational aspects associated with them. For example, English 

annoyance at the diminished affect of voice can be the result of perceived lack of 
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stature. This acoustic preference, then, is merely representative of a desire for status 

and prominence through vocal articulation, not a societally inherent preference. 

The theoretical means behind the analysis is based on two aspects inherent in a 

particular society, the non-expressive pragmatic and the expressive form. The non-

expressive includes daily task performances, human territoriality for privacy, 

protection and social organization, and individual preferences for visual and non-

visual aesthetics. The expressive aspects represent a society's evolution from early 

sacred symbolism to modern presentational qualities of status and identity and any 

combination in between. In other words, expressive forms can provide sacred rituals 

with the ability to make cosmic contacts or its secularized version of non-sacred 

rituals or, finally, the non-symbolic association with status and identity. As seen in 

the discussions above, some non-expressive qualities can be disguised as preferences 

due to their association with status and identity. Special care needs to be taken to 

analyze issues, through the separate categories of expressive and non-expressive, to 

identify the meaning of the act or form as it pertains to the specific society. 
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The importance behind these categories is the desire to collect relevant information 

through observations about the day-to-day pragmatic tasks along with expressive 

particulars of a specific society. Clarification is possible by asking the correct 

questions during the interviews to understand the spatial patterns of Hopi dwelling and 

their social relevance to cultural continuity. 
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CHAPTER TWO: ANALYSIS 

HYPOTHESIS 

Contemporary housing for the Hopi does not reflect their pragmatic or expressive 

needs, particularly expressive aspects that represent symbolic ritual associations. 

METHODOLOGY 

Hopi spatial needs, pragmatic as well as expressive, shall be identified through 

historic data, qualitative interviews, observations and analysis, and finally, presented 

in recommended guidelines. 

OBSERVATIONS AND INTERVIEWS [See attached Appendix] 

All the interviews of traditional homes (Interview #1,2 & 3) are from the Village of 

Mishongnovi (Figure 26). Interview #4 is a summer peach house converted to a 

permanent house at the bottom of Mishongnovi. Interview #5 & 6 are HUD houses 

from the HUD development of Lower Shipaulovi. 
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Figure 
26 

Aerial View of the Village of Mishongnovi 
(From Stubbs 1950:106, permission given by W.P. Cutter) 
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ANALYSIS OF THE INTERVIEWS AND OBSERVATIONS 

The analysis of the interviews and observations are going to be discussed under the 

following titles of places of occurrence or architectural settings. 

•The larger landscape: 

The larger Hopi landscape consists of linear pueblo dwellings surrounding a plaza 

on top of the mesas. Agricultural land is located at the bottom of the mesas, away 

from the pueblo dwellings. 

Pragmatic aspects: 

On a pragmatic level, the historic landscape pattern was due to protection from 

outside raids. The height of the mesas provided look-out points over the low desert 

and signaled the arrival of visitors. 

Expressive aspects: 

The larger Hopi landscape is also the manifestation of Hopi ritual beliefs. The 

meaning of this setting is difficult to understand without discussing its associated 

ritual symbolism. The Hopi emergence into the fourth world takes place at a point 

called the 'Sipapuh', which is a sacred cavity situated in the Grand Canyon 

(Sekaquaptewa 1990: personal communications). That is also the place where the 

Hopi went on their precariously long and arduous salt gathering expeditions. 
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Talayesteva writes of his own salt expedition in his autobiography. The War Chief 

that accompanied he and his father mentions, "When the Spider Woman, who owns 

the salt, was making a trail for the Hopi to Salt Canyon, she grew tired, stopped here, 

told her grandsons the War Twins to complete the trail to the canyon, and then turned 

herself into this stone so that she could guide the Hopi to salt." (Talayesteva 

1942:236). The canyon also contains the shrine of Masau'u where they would stop 

and make an offering of prayer feathers and sacred cornmeal, 

Great Masau'u, accept our gifts and grant us a smooth path and an easy journey. Send 
rain so that our people may live in plenty without sickness, and sleep in old age. 
(Talayesteva 1942:240). 

Here the simple task of gathering salt for day to day use is symbolically fused with 

Hopi cosmology into a pilgrimage. It is essential because of certain attitudes of the 

Hopi towards a cavity in the ground, no matter how large. The very nature of the 

god Masau'u explains the philosophy of the Hopi way of life. Masau'u is not only 

the God of Life, but is also the God of Death. This is a manifestation of the cyclical 

nature of Hopi thought. This is the notion that the underworld contains the germ of 

growth which is capable of creating the flow of life in the upperworld and in time 

returns back to the womb. The idea of having a subterranean 'Kiva' comes from this 

notion of referring to the source of origin for any sacred communication. Even the 

idea of seasonal and diurnal change is explained, 

When Pwa'muriya shines in the above (February), its counterpart, Nasha'muriya 
(September) is shining in the below, at the house of Muingwa. Summer is yonder, winter 
is here. All vegetation is mature, fruits all ripe in the below. When the Nasha'n shining 
now in the below comes to the above, next September, it will bring just the same harvest 
as that it is now shining on in the below. (Stephen 1936:239) 
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Masau'u the God of Death represents the fear of the unknown as well as the life-

giving force of crops. One important aspect of this emergence journey that keeps 

reoccurring ritualistically as well as architecturally is the notion of three levels of 

evolution before the final stage, the fourth level, which is the present (Figure 1). 

Over time, according to Hopi legend, the people began dispersing away from their 

place of genesis. Yet the places connected with the spiritual emergence remained 

sacred and known and began to transform into the idea of cardinal directions. The 

fact remains that from 4Maqusqutsi' [fear of enemy invasion =period from prehistoric 

times] (Sekaquaptewa 1990: personal communications) the Hopi remained within the 

vicinity of the sacred lands despite its harsh climate and forbidding character. The 

migration of the Hopi is colorfully illustrated by Mindeleff in a quote from one of the 

eldest members, 

At the general dispersal my people lived in snake skins, each family occupying a separate 
snake skin bag, and all were hung on the end of a rainbow, which swung around until the 
end touched Navajo Mountain, where the bags dropped from it; and wherever a bag 
dropped, there was their house. After they arranged their bags they came out from there 
as men and women, and they then built a stone house which had five sides... 

A brilliant star arose in the southeast, which would shine for a while and then disappear. 
The old men said, "Beneath that star there must be people," so they determined to travel 
toward it. They cut a staff and set it in the ground and watched till the star reached its 
top, then they halted. But the star did not shine every night, for sometimes many years 
elapsed before it appeared again. When this occurred our people built houses during their 
halt... (Mindeleff 1891:18). 
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Mindeleff mentions the fact that by the time of his observance the snake house 

mentioned in the foregoing legend was indiscernible. However, the place was 

associated with "votive offerings during the ceremony of the Snake Dance, and as its 

name, 'B'atnV implies, certain rain fetishes" (Mindeleff 1891:19). Here again we 

find the connection to the emergence story, i.e., the womb from which the crops 

come. Again and again we will discover the logic and reasoning behind the ritualistic 

invocations. In the words of Emory Sakaquaptewa, "structures are places in the order 

of the universe as the Hopi see it. [People] in harmony with it will get the benefits of 

the flow of life (if you will) and live with it" (Sekaquaptewa 1990: personal 

communications). In this case, the Hopi villages are symbolically represented as the 

places of order, especially by the connection to the underworld through the Kiva, the 

represented Sipapuh, in the naturally occurring rock depression. 

The role of the supernatural beings play a vital part in the organization of pueblo 

life through symbolic enactment. The supernatural beings are usually the 

manifestation of the elements of life. For example, the sun is not only considered a 

gift to life but also the creator of life. Clouds represent all of the four cardinal 

directions as well as the souls of the dead, the Katchinas, synonymous with rain 

clouds. There is persistent dualism in pueblo thinking: "Everything both ways" 

(Tyler 1964). The same goes for the Kiva, which is simultaneously sacred but with 

the potential of danger from the underworld, hence all the preparatory purification 
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rituals within the Kiva. Another example, the sun-god, Masau'u, is also connected 

with the trickster or clown. This idea is transferred into the ceremonial dances. 

The dances on the village plaza are a way to explaining or reminding the layperson 

of the philosophy of Hopi life while transferring the plaza along with the Kiva into 

the realm of the spiritual. The dances are further translated with the help of the 

songmakers, who usually have strategies of transmitting the message. One is by 

admonition and the other, the elevation of spirit. The entire cohesion of words, 

drama, and the spiritual environment is how the impact of oral tradition is culminates 

(Sekaquaptewa 1990: personal communications). In most cases, the myth or legend 

enacted in the ceremonies is the confrontation of the fear of the unknown or unwanted 

into that of the desirable or sought after (Tyler 1964:75). 

The theme of confrontation of the unknown and transforming it into the known is a 

method of control that man has employed since time immemorial. It is the only way 

that a controlled environment can be achieved within all the unknown chaos. 

Especially with the cyclical nature of the 'Hopi Way of Life' (Figure 27), it is 

essential to conquer that fear. In the pueblo world the cyclical return to the 

underworld presented the fear of the unknown and even the fear of the past life of 

crudity. As rain clouds were the most vital element to agrarian culture based in an 
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arid climate, it is the transference of the unknown into the known. As a consequence, 

the Hopi bury their dead and purify them with smoke (Talayesteva 1942), because fire 

would evaporate water and destroy the clouds of rain (Sekaquaptewa 1991: personal 

communications). The ritual here helps continue the cycle of time as well as 

resolving the issue of confrontation. 

Another form of confrontation with the unknown manifests in a symbolic way, and 

is carried over into architecture. The 'Rites of Passage' of the Hopi Way is a 

necessary means for the evolution of the spirit. Yet every stage of initiation, whether 

it be birth or death, is a moment of transition. That moment is also weakest in terms 

of the decision to be taken to the next level. So, there is this concept of vulnerability 

at the time of confrontation. To help with the ease of transition, the Hopi have the 

idea of a circle that is closed off to the evil forces. But, the controversy remains in 

that, if the place of transition is closed off then it deters in the development of that 

transition. In order to facilitate transition, a circle with an opening is used in many of 

the Katchina dances and it usually faces the northwest, in constant touch with the 

Sipapuh (Sekaquaptewa 1990: personal communications). 

•Overall pueblo form: plaza/dwellings: 

Hopi pueblos on top of the mesas have a very distinguishable form. A rectangular 

plaza is surrounded by linear rows of houses. All villages have a number of kivas, 

flanked by houses defining a number of plazas. 
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Pragmatic aspects: 

Prior to site visits, the simplest function of pueblo form seemed to indicate that the 

plazas surrounded by the pueblos would be like village centers where people gathered 

to socialize, exchange news and watch people as well as provide the protection for the 

underground kivas. Theoretical interpretations, however, do not always reflect 

cultural attitudes. Observations and conversations revealed that the plazas are not 

social centers. On normal days nobody passes time in or around the plazas. Children 

play close to the individual dwellings, but not in the center of the plazas. Figure 28 

shows an archival photo of a Hopi woman walking across the plaza of Walpi. There 

appear to be signs of social spaces on the terraces but not on the plaza. Women dry 

harvested crops, fruits, dyed yucca strands near their own homes, but not in the 

plaza. Currently, pueblos around the perimeter of the plazas have doors and windows 

facing the plazas, but these are not used as look-out posts. The elderly or the young 

do not use these places as work or play stations taking advantage of the view towards 

the heart of the village. However, unlike the HUD homes below the mesas, these 

windows were not drawn or the doors closed as signs of territoriality. The windows 

were left uncurtained while the doors left ajar. I noticed people walking across 
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Flaza Showing no Signs of Daily Social Gatherings In Walpi (Courtesy: Forman Hnnnn Coll. Arizona 
State Museum, University of Arizona, 1900-40, #33595) 
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the plazas towards their independent homes without stopping to chat or visit a 

neighbor. The response in the interviews to outdoor activities shows this lack of 

social activities around the houses. Only Interviewee #2 mentioned using the front of 

the house to sit on a cool night in the summer because the roof was too unsteady to 

climb on. However, this house does not border any plaza, so sitting outside would 

not be on the plaza. 

Expressive aspects: 

Historically the social interchanges and activities of the pueblos were on the roof 

terraces. The upper levels were the social core of the house and there were no 

individual distinction within it (Adams 1983). On a day-to-day basis the plaza has no 

social associations. An example was seen as far back as in 1883, when Cushing 

wanted to establish a trading center in one of the kivas as he saw the men 

congregating there (Cushing 1920:259). A huge conflict ensued as the symbolic 

associations of the Kiva were not understood. This conflict is explained through the 

metaphysical notion of the concentric circles radiating from the central core, 

represented by the Kiva. The Kiva not only represents the metaphysical return to the 

womb, where the ancestral spirits are, but also signifies the cosmic contact with the 

Katchina Spirits. In fact, the sipapuh recreated in each Kiva is a medium by which 

the Katchinas enter and return (Mindeleff 1891:117). As Talayesva describes this is 

his autobiography, 



I walked over to the sipapuh (a hole in the floor of the kiva representing the entrance to 
the underworld) and sat down by it with a prayer feather and corn meed. I prayed silently 
but earnestly for rain and for a good life for the Hopi. Placing the prayer feather in the 
hole, I sprinkled it with meal and removed my mask, which signified that the Giant 
Katchina Spirit had departed for his home in the mountains. (Talayesteva 1942:183). 

The Kivas were placed in existing crevasses or rock depressions (Mindeleff 1891:112) 

because of the needed connection to the underworld (Sekaquaptewa 1990: personal 

communications). The Kiva symbolizes the threat of the return to the evil underworld 

and the contact of purer spirits. The rituals of the Hopi Way of Life insures 

protection from the Katchinas. The Kiva is the only point of contact within the 

human world of the village (Figure 29), so the Kiva is sacred as well as vulnerable to 

evil spirits. Until late 1800s, the ground floors contained storage rooms (granary and 

religious paraphernalia) while all the day-to-day pragmatic activities used to take place 

in the habitation rooms and terraces on the second floor (Adams 1982:13; Cushing 

1922:255; Mindeleff 1891:103, 223) physically removed from the vulnerable fissure 

in the ground - the Kiva. 

As discussed before, Hopi cultural symbolism is irrevocably intertwined with their 

way of life and its physical expressions. The plaza, containing the Kiva and 

surrounded by the pueblos, has specific symbolic associations connecting back to Hopi 

cosmology that renders it in the realm of the spiritual with considerable fears of 

vulnerability. It is not surprising then, that the only other room functions on the same 

level as the plaza or the Kiva were storage rooms for either granary or religious 
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29 

Kiva, the Only Point of Potential Contact Within the Village 
(Courtesy: Salle 1981:65-6) 
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paraphernalia. Specifically the religious storage would be in the storage room that 

was in the basement or a few steps below the ground level (Adams 1983:54), at the 

same level as the Kiva. There are records illustrating secret religious storage rooms, 

the "room of the rain priests" under the piiki floorstone (Qoyawayma 1964:4, 22), in 

the basement. Schlegel mentions the existence of Katchina Houses along with other 

related paraphernalia situated in underground storage (Schlegel 1991: personal 

communications), thereby creating two domains of spatial oppositions. Again, the 

spiritually expressive symbolic domain existed within the realm of the plaza and the 

Kiva while the human domain of day to day habitation rooms remained on the upper 

stories safe from the vulnerability of the sacred Kiva and all its cultural implications. 

It has also been mentioned that with the advent of Anglo influences the use of 

upper story rooms declined. Between the years 1902 and 1937 a seventy four percent 

decrease in the number of upper story rooms being used occurred in Oraibi (Cameron 

1991:231, Table 10). This extreme decline in the use of upper story rooms shows a 

change in the physical manifestation of Hopi cosmology. Hopi cosmology has the 

four differentiated levels of evolution from the emergence story. The current fourth 

world of the Hopis is symbolically represented in various ways. After the birth of an 

infant the father's mother is responsible for drawing four horizontal lines on all four 

walls with the sacred cornmeal, thereby, creating a house for the newborn (Schlegel 

1977:252; Talayesteva 1942:28). The newborn and the mother are kept twenty days 
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inside the birthroom to enable the child to overcome evil and symbolically climb on to 

the fourth world. From birth to the end of twenty days the horizontal lines are 

gradually erased showing progress (Sekaquaptewa 1991: personal communications). 

These same four levels are represented within the Kiva (Mindeleff 1891:121-

125,135), (Figure 3) as well as in the village (Kiva, plaza, ground floor, upper 

stories), (Figure 4). The decline of upper stories seem to be merging the two 

opposite domains of spiritual (Kiva, plaza and ground floor storage) and the secular 

(habitation rooms, living spaces on terraces). This is a considerable change within 

the structure of the Hopi home. It brought the hearth of the home from the upper 

story to the ground floor. In some instances, the habitation room began to be located 

next to the storage room containing religious paraphernalia. The clan house, (that is, 

the lineage home of the male head of the clan that owned the ceremony) contained the 

religious paraphernalia (Titiev 1944:103-104). Furthermore, if storage and granary 

rooms were connected by a doorway within a lineage it meant that they belonged to 

the same household (Adams 1982:55-63) under the older woman (mother-in-law or 

wife of a man) of the household. In any case, the decline of upper stories brought the 

secular day-to-day activities of the household to the same level as that of the spiritual 

Kiva, plaza and storage room for religious paraphernalia. 

An interesting transition phase shows the tendency toward the separation of the two 

domains. Even though the habitation rooms moved from upper stories to the ground 
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level, the Piiki House remained on the roof terrace along with the social activities. 

The roof terrace also became seasonally occupied (Loretta Jenkins 1991: personal 

communications). Although the interior space of the house changed, the social 

domain of the family activity remained within its previous domain in opposition to the 

spiritual domain of the plaza below. Functionally or pragmatically it would have 

made sense to move the social activities down to where the stove or the kitchen had 

moved. But, the pragmatic domain of the house retains its place on the upper story 

because it is more important for it to be separate from the spiritual associations of the 

plaza. With the gradual ruin and instability of the upper stories, even the Piiki House 

has come down to the level of the plaza as seen in the Interviews #1 and #2. 

An observation in a traditional Bear clan house, during the Niman dance in the 

village of Shipaulovi in the summer of 1991, seems to support the idea of two 

domains. The Bear clan is the most important of all the clans. Bear clans hold 

special ritual obligations "as first blessers of the Katchinas" (Whiteley 1988a: 125) and 

their house is prominently located at the head of the plaza. As such, this house was 

located at the head of the plaza (Figure 30). All of the activities during this dance 

took place in the main habitation room. Eating, watching the dance, cooking, talking 

to relatives all happened in the open living area. However, towards the end of the 

day another room became visible as I was preparing to leave and was looking for my 

friend to say 'goodbye'. Hidden behind a hanging cloth was a door that led a few 
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steps down to another storage room where the bride was being dressed to be 

presented to the village, a room where all the gifts of the Katchinas were stored away 

from the children's view. It was not privy to anybody accept the most important 

female members of the family. This room was where the bride and her daughter 

were dressed in the ceremonial robe (Figure 31) and the traditional hairpiece called 

the 'butterfly whorl' (Figure 32), actions within the spiritual domain of the house 

away from secular viewers. It was interesting that the couple had been married (the 

bride a Tewa woman from First Mesa) for nine years with an eight year old daughter. 

By Hopi tradition the woman initiates the marriage proposal and if accepted the 

groom gives his labor and responsibility to his wife and her mother's household 

(Talayesteva 1942:223, 248). For this the bride pays groom-service before the 

marriage by grinding corn for her in-laws until her wedding robe is woven by her 

father-in-law and other male relatives (Schlegel 1977:248; Talayesteva 1942:215-218). 

This robe is necessary for a woman because it is the shroud by which her spirit is 

transported to the underworld (Schlegel 1977:248). However, in contemporary times, 

the high rate of divorce and the magnitude of ceremonial expense makes families wait 

a considerable time until the marriage has been tested to finally do the ceremonial 

pronouncements at the Niman Dance (Schlegel 1991: personal communications). This 

explains why the couple and child were incorporated within the complex family 

structure yet, it took nine years for the Tewa woman to be formerly accepted in front 

of the entire village. 
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Non-participants (especially children and visitors) never see anybody enter or 

egress out of the special storage room where the bride and her child were being 

prepared. It is especially significant in that this is where the sacred gifts of the 

Katchina are stored before being taken to the plaza. But non-participants and the non-

initiated are not allowed to make any earthly connections to the Katchina's gifts 

(Talayesteva 1942:75-76). Since this is the clan house of the Bear clan, it is possible 

that the religious paraphernalia is also stored in this room. Archaeological evidence 

shows the existence of storage rooms containing sacred clan fetishes being located on 

the ground floor (Adams 1983), during the time when most pueblos had two or more 

stories. The most sacred objects were placed nearest to the sanctity of the plaza 

containing the Kiva. In the contemporary time frame, the houses have become one 

story and the division of spiritual and secular has been transformed into the different 

rooms horizontally instead of vertically on the ground floor and the upper stories. In 

other words, the division of spiritual and secular realms within the house still exist in 

the traditional homes today. The cultural symbolism associated with Hopi habitation 

rooms versus the plaza explains why the traditional homes on the mesas do not have 

any kind of claim on the surrounding land on the plaza, other than the outhouse and 

the beehive oven which are situated outside the perimeter of the plaza on the mesa 

edges. 
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On ceremonial ritual days the whole mesa top plaza is consecrated and a threshold 

is created. Sprinkling cornmeal represents the symbolic enactment of creating the 

threshold. The priest creates the path to the plaza for the Katchina spirits by 

sprinkling cornmeal (Sekaquaptewa 1990: personal communications). This ritual 

consists of movements throughout the plaza. Thus, the plaza is transformed into a 

domain with cosmic associations. Because of these symbolic associations, the plaza is 

seen as a protected place. An informant reported to Mindeleff that ideally the Kiva 

should be centrally located in the plaza for protection (Mindeleff 1891:117). Yet, 

Cathy Cameron's analysis shows that this ideal situation does not exist at Oraibi 

(Cameron 1991:227). The same is true of other Hopi villages, where the ideals were 

impossible to achieve because the Kiva was built in a natural crevice in the rock 

representing the sipapuh. However, the relationship between the Kiva and the plaza 

is more important than its precise placement. Cameron's examination of the patterns 

of resettlement growth in Oraibi shows distinct gravitation towards the abandoned 

rooms nearest the plazas with the ceremonial Kivas (Cameron 1991:231). Thereby, 

showing that one's proximity to the Kiva and its surrounding plaza enhances 

protection from evil spirits. On ceremonial days the plaza becomes an extension of 

the Kiva. A ritual threshold is created by the priest, who creates a path for the 

Katchina Spirits by sprinkling cornmeal (Sekaquaptewa, 1990: personal 

communications). Figure 33 shows the Snake Dance in the Village of Oraibi, where 

the Katchinas are creating a path within the plaza. 
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Cameron's examination of the patterns of resettlement growth in Oraibi shows 

distinct gravitation towards the abandoned rooms nearest the plazas with the 

ceremonial kivas. This indicates symbolic associations which allow the plazas to hold 

the pueblos together, though its overt social expression only takes place on ceremonial 

or ritual days. This is also the reason why Hopis living away from the mesa tops 

return there for the ceremonies, and 'home' for them always means their ancestral 

pueblos surrounding the sacred Kivas. Even the current controversy (as observed in 

the traditional villages) over Kivas being rebuilt with modern materials (concrete 

masonry block and cement) and paid labor is in part due to the Kiva's spiritual nature 

and its importance as the common focus that holds the village together spiritually and 

socially. A break in the tradition of voluntarily building together with naturally 

occurring materials given to them by their ancestors in the appropriate manner is seen 

by many as a break in culture and society. All of these cultural aspects are important 

in identifying the reason behind behavior that seems to indicate a loss of traditional 

meanings. 

This same attitude seems to prevail in the modern HUD homes. Interviews and 

observations show that yards around the HUD houses are used only for drying 
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clothes. Desert vegetation along with tumble-weeds give the impression of uncared 

for desolate suburban developments (Figure 34). Beautifying the land surrounding the 

house is a foreign idea. Traditionally, the Hopi planting areas are down in the valleys 

away from homes. Figure 35 shows the Village of Mishongnovi on top of the mesa 

and the land sloping towards the planting fields. Hopis do not associate planting and 

pruning the yard around their homes with aesthetic enhancement. In fact, they have 

no concept of an individual yard. Visitors are sometime surprised at the amount of 

trash strewn from the top of the mesas. This Hopi attitude towards garbage goes 

back to the belief of returning everything back to the earth, just as they leave the 

cornstalks on the fields to decompose after the harvesting of corn (Page 1989:34). 

Now, with the replacement of organic trash with non-organic plastics and glass, it 

appears to be a shocking state of affairs showing no pride in the beautification of their 

land (Ressler 1970:44-48). Without the traditional pueblo structure and form the new 

HUD developments appear as isolated islands of desolate individual houses. 

•House exteriors: 

The exterior of Hopi traditional homes as well as modern HUD houses do not call 

individual attention to themselves. There are no expressive reasons for the exterior of 

the house to be embellished. Exterior articulation of houses does not represent 

expressive forms dealing with status. 
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35 

Land Sloping Towards the Planting Fields from the Village of 
Mishongnovi at the Top of the Mesa 



115 

Pragmatic aspects: 

There seems to be no attempt at personalizing or decorating the exterior of the 

house for either traditional or HUD homes. Most of the traditional houses have 

different shapes, locations and orientation but they are very similar in overall 

character, especially materials and finishes. Overall uniformity was a result of using 

sandstone quarried from ancestral land and built by male stone masons. The only 

things hung on the exterior were fruits and crops being dried. In other words, 

everything on the exterior had a practical purpose. 

Expressive aspects: 

Lack of exterior personalization or decorating is a reflection of the Hopi ideal of 

the importance of the community instead of the individual. For instance, Hopi 

language has one word 'Kihe' meaning 'house' or 'place' and it lacks any word 

describing or categorizing different Hopi building types (Saile 1981; Sekaquaptewa 

1990: personal communications). Traditionally the Hopi are based on a society that 

downplays personal display or differentiation of exterior architectural form and 

emphasizes strength through group cohesion. Personal display of any kind calls 

attention to oneself and can become a status statement which is against Hopi ideals of 

group cohesion (Sekaquaptewa 1991: personal communications). However, influences 

from outside cultures have already caused changes. 
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In recent times, where most of the traditional homes are in a state of disrepair and 

near collapse, the new cinder block additions represent money, status and a departure 

from traditional ways. Wilk documents a similar case with the Kektchi Maya of 

southern Belize. Societies based on subsistence economy have housing standards as 

part of the community ethos of equality, but with the introduction of wage labor, 

village cohesion is broken. Like the Hopis, Kektchi are unable to draw village help 

for construction, so they take refuge in less labor intensive modern materials and 

flaunt it as a symbol of independence (Wilk 1990:38). This in return becomes a 

subject of great hostility, as with the Hopi. These new additions introducing new 

materials and electricity to Hopi traditional houses seem to indicate newly established 

statements of status. 

In the modern HUD homes the exteriors are unremarkable in that they do not call 

attention to themselves in any particular way. No individual decorations separate one 

house from the others. Most of the houses appear as they did after the federal 

government finished building them. The question is whether this shows the lack of 

identity of the occupants or whether it is the Hopi way of not calling attention to 

oneself or their environment. 
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•Major habitation room: 

The traditional homes all had one main room, the habitation room, where most of 

the tasks were performed. In the modern HUD homes, despite multiple rooms, the 

majority of day-to-day tasks were performed in the living/dining/kitchen area with the 

exception of sleeping for the immediate family. The fact that Hopis in HUD houses 

are using separate rooms for sleeping while they do not use the additional storage 

rooms for sleeping in the traditional homes seems to convey a change within the 

social dynamics of Hopi life. This may be a shift induced by Hopis being introduced 

and encouraged to imitate Anglo expression of social values. 

Pragmatic aspects: 

Most of the women seem to use the living room to do the majority of their work-

related activities in both traditional and HUD houses. For example, different phases 

of basket making and harvest sorting seem to take place on the living room floor or 

dining table. Interviewee #1,2,4,5 and 6 all use the living room for these activities 

(Figure 36). Although the head of the household in Interview #3 is now a man (the 

only surviving member of his immediate family who lives on the mesa), he also does 

most of his activities (weaving, smoking, eating) in one area, when not living at his 

sister's house. In the traditional house (Interview it2) the habitation room floor is 

used for food preparation like making tortillas beside the stove. In this traditional 

house the floor is used to set food on while people are eating, seated around on the 
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bed and milk carts. Even the dishes are washed on the floor behind the door where 

the water drum is. Interview #1 and #2 from the traditional houses mentioned how 

they could be in constant view of all the things and liked the freedom to do multiple 

jobs at the same time. Apart from activities during the day, all the traditional houses 

use foam mattresses on the floor as additional sleeping areas besides the usual bed. 

Especially on ceremonial feast days visiting relatives usually sleep on the floor. 

During ceremonies, visiting relatives sometimes sleep on the floor of the Piiki House, 

which can be adjacent or separate from the habitation room (Interview #1 and #2). 

Unlike traditional homes, modern HUD houses have more than one big room 

fragmented into bedrooms, living room, kitchen, storage/laundry room and bathroom. 

However, even in the HUD houses most of the activities take place in the main room 

- living/dining room (Figure 37). Basket making can be considered a woman's 

hobby, special task or obligation for certain dances, nevertheless it is a woman's work 

done in spare time. However, it is not done in the privacy of her bedroom or 

anywhere else in the multi-roomed HUD house. In fact, Interviewee #6 complained 

about her HUD house, saying that unlike the traditional homes she ends up having to 

walk around a lot to keep an eye on everything, including her grandchildren. 
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Figture 
37 

Interior of HUD Homes Showing Most Activities Within Main Living Room (Courtesy: Arizona State Museum 
University of Arizona, #85670; 85746,799; 85889,95; 86484 ) 



Expressive aspects: 

"Architectural partitions usually are conscious manipulations by humans to create 

boundaries" (Kent 1990:2). Kent's definition assumes that these boundaries evolve 

due to needs for privacy, territoriality, task performance and expressive meanings. 

Since HUD partitions are not based on any understanding of Hopi use of space, the 

above complaint of Interviewee #6 is not surprising. The lack of expressive aspects 

representing symbolic associations is the cause of the complaint. Interviewee #6 also 

complained about the partition between the kitchen and the living room being in the 

way and stopping the flow of light from the northern windows as well as the flow of 

heat from the fireplace to the bedrooms. Even though this is a task oriented 

complaint, it seems to be more about the spatial division disguised beneath issues of 

inadequate light and heat, as there are ample windows on the other side of the 

partition wall. Kent's (Kent 1990:187, 189) argument that increased social 

complexity within a culture is indicated by increased partitioning and monofunctional 

uses of spaces may be applicable to the Hopi. In other words, use of space associated 

with the breakdown of sacred space is replaced by increased territoriality. The Hopi 

culture is in a stage of social flux where the major physical change occurring is from 

a single multifunctional room in the traditional house to the multiple monofunctional 

rooms of the modern HUD homes. 
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This complaint against the central location of the partition could also represent Hopi 

ideas about the fire being the hearth central to the habitation room. The fire pit in the 

kiva is centrally located. However, exterior pictures of historic traditional homes 

show location of chimneys next to a wall which is located in the corner (Archival 

Photographs, Arizona State Museum). Kate Cory's photographs from 1905 to 1912 

of building exteriors also show chimneys to be located on corners of walls (Wright 

1986). Qoyawayma describes her visit back to her grandmother's house and the 

location of the chimney, 

Many times in her childhood she had stood on this very spot, in the corner near the 
earthen chimney pot whose bulging sides were blackened by smoke from cooking fires of 
days long past. (Qoyawayma 1964:4). 

Therefore, it is not the actual placement of the fire within the room that is important. 

It is the association of the center of the house as the core that is visually accessible to 

all other activities. 

•Kitchen: 

The placement of kitchen within the house plays an important role. In traditional 

homes, there is no separate kitchen. Cooking takes place within the main habitation 

room visible from all points. Traditional homes without gas stoves also use the wood 

stove for heat and its placement is usually toward the center of the habitation room 

(Interview #2 & 3). Modern HUD houses usually have a kitchen separated by 
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partitions from the living room. Even though there is a fluidity of space between the 

kitchen and the dining/living room, it is visually separated. 

Pragmatic aspects: 

Cooking is an activity that the women of all families are involved in daily. The 

proper activity of cooking means converting raw, potentially edible, food matter into 

cooked food. Most of the traditional homes have wood stoves for cooking as well as 

generating heat in the winter (Interview #2 & 3). Some traditional homes do have 

propane gas stoves (Interview #1). Most of the preparation before and during 

cooking is done near the stove on the table (Interview #1, 2 & 4) and sometimes on 

the floor near the stove (Interview #2), (Figure 36). On ceremonial dance days the 

space taken for cooking seems to spread farther away from the stove due to the 

magnitude of food being cooked. As seen during the summer of 1991, the entire 

habitation room of the traditional home (of Interviewee #5) was utilized for food 

preparation. The focus of the whole room is directed towards preparing food for 

family, friends and relatives by the women of the house. Naturally, bigger pots and 

pans are also used for greater quantities of food than is normal. However, the special 

piiki bread is always made in the special Piiki House. The Piiki House is sometimes 

an adjacent room (Interview #2) to the habitation room, while in others it is a separate 

building (Interview #1). The historic change of the role of Piiki may have something 

to do with this difference. Until the late 1800s the Piiki stones were housed inside 
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the habitation room (Figure 38) on the second story (Adams 1982:33, Talayesteva 

1942:75). The introduction of wood stoves by the turn of the century coincides with 

the movement of the Piiki stove outside on the terrace (Figure 8). The switch of Piiki 

from a staple to a ceremonial food caused the Piiki stove to become a Piiki House 

(Adams 1982:72). During feast days the Piiki Houses provide sleeping areas for 

visiting guests and on normal days for storage (Interview #2). The separate Piiki 

House on normal days is sometimes used to carve Katchina dolls, away from the view 

of children (Interview #1). 

Cooking in the HUD homes is restricted to the stove in the kitchen and the 

preparation on the counter tops and dining table (Interview #5 & 6). However, 

during ceremonial feasts the food preparation spreads to kitchen, dining and living 

area because of visiting relatives and friends, as was witnessed in the summer of 1991 

and in interview #6. 

Expressive aspects: 

Cooking can be more than just a daily task. It can have adjacency and associated 

activities that are vital to "socializing, exchanging information" or symbolic content 

that are important to "ritual, a way of acquiring status, a way of asserting special 

social identity or membership of a group" (Rapaport 1976:26). For the Hopi, female 

territoriality within the house for socializing has been strengthened through the 



Figure 

Piiki Stone in Corner of Traditional Habitation Room 
(From Wright ct a], 1989, plate #35, permission given by Hie Museum of Northern Arizona) 
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activities of feast day cooking. With the break of ritually integrated domains, 

matrilineal socializing has created exaggerated household territoriality. As Esber has 

discovered with the Apache, cooking can take on hidden symbolic meanings that have 

social and cultural connotations (Esber 1977). Like the Apache, cooking for the Hopi 

matrilineage becomes the focus of social activity and cooperative interaction on 

ceremonial feast days. 

Food preparation for ceremonies are pretty much an all night event and takes on a 

social dimension as stories are recalled and jokes exchanged between women of 

different generations. Piiki is not made in the HUD homes, primarily because it is 

still made in the Piiki Houses over the traditional stone slab (Figure 39). Once most 

of the food is cooked in the HUD homes, it is taken to the traditional mesa top homes 

at the break of dawn as the ceremonials begin. 

•Storage rooms and bedrooms: 

Existing traditional houses have one large habitation room which leads to one or 

several storage rooms. There are no bedrooms specifically for sleeping. Modern 

HUD houses have one main living/dining area partitioned from a kitchen and separate 

bedrooms for sleeping with privacy. 
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Figure 
39 

Piiki Stone in Corner of Contemporary Piiki House 
(Courtesy: #86518, Arizona State Museum, University of Arizona) 
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Pragmatic aspects: 

People in traditional houses usually do most of their activities within the major 

habitation room including sleeping. Storage rooms are used specifically for storage 

and certain religious/ceremonial activity. During ceremonial festivities, visiting 

relatives may sleep in storage rooms only when there is a lack of space in the 

habitation room and the Piiki house. The same separation of two different room 

types, habitation and storage, still seems to exist in the traditional homes. Even 

though the houses continue to be one story, the main room (accessible to all) is where 

most of the day-to-day activity takes place. Interviews #1 and #2 of the traditional 

homes show this pattern (Figure 36). However, interview tt\ contained a 

storage/entrance room that contained stored goods and a place to wash (dishes, 

clothes, bodies). Interview #2 had an attached Piiki house that was also used as 

storage. Here is the demonstration of the piiki house moving from the terrace level to 

the ground floor because of the unsafe conditions of the roof. This traditional house 

also contained another door that led to another storage room that was kept shut. It 

could be religious storage or not in use because of disrepair. Interview #4, the 

converted peach house, also had a storage/wash room apart from the one 

living/habitation room. Like most cases the occupant did not allow these auxiliary 

rooms to be viewed and explained that they were just storage rooms also used for 

changing and washing. It is interesting that these auxiliary storage rooms are not 

used for sleeping or any other activities even though the Hopi do not have enough 



129 

space or privacy according to the Anglo standard of living. In any case, these two 

different types of rooms go back to the same historic use of rooms mentioned earlier, 

except that they are separated in the horizontal direction. 

Most Hopis in traditional houses have no complaints about lack of space. The 

modern HUD houses also have most of the activities taking place in the 

living/dining/kitchen area with sleeping and storage occurring in the bedrooms. 

Sleeping occurs in spaces other than bedrooms when relatives are visiting during 

ceremonies, without much room for privacy. Occupants of HUD houses have 

complaints about the lack of space in the living/dining/kitchen area. As small as the 

bedrooms are, there were no complaints about them. This is because the bedrooms 

are only used for sleeping. 

Expressive aspects: 

Historically, Hopis have had one habitation room that included all activities, 

including sleeping, without any privacy. Ideally each household was contained 

matrilocally within the multiple stories. In fact, Adams' analysis of the Walpi project 

showed that two habitation rooms connected by a doorway meant the inhabitants were 

of the same lineage and if not connected meant that the inhabitants were of different 

lineage, but the same clan (Adam 1982:55-63). Historically, Hopis seem to be living 
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in dense clusters without problems of privacy. Talayesteva reports that "Hopis are 

apt to walk in [the habitation room] without knocking." (Talayesteva 1942:283). 

Linguistics can also help understand Hopi ideas of space and privacy within it. For 

instance, space for the Hopi has no objective existence. They have different words 

describing different parts of the building but do not have a term for interior three-

dimensional space and the word equivalent to 'room' cannot be used to say 'my 

room' (Rapaport 1969:71). They also do not identify the building by the occupancy 

of the space but rather the occupancy and the place of occurrence is simply called the 

building. It points to a lack of presentational identities associated with rooms and 

room names. This also explains the form of the traditional pueblo homes and their 

lack of fragmentation inside. Talayesteva's descriptions seem to imply this same 

attitude. He describes sleeping on roof terraces during mild weathers and in the corn 

grinding rooms (Talayesteva 1942:138, 144, 213). It seems that normally sleeping 

would occur in habitation rooms or terraces, both on the upper stories. But on 

special cases like newly-wed couples or elicit teenage affairs, storage rooms (not 

religious storage) provided the needed privacy or secrecy. 

In traditional homes these storage rooms are the farthest away from the entrance 

door (Interview #1,2 & 3), (Figure 36). They are also physically separated by doors 

or curtains (hanging cloths) from the habitation room. Some even recede a few steps 
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down from the main house (Interview #4, the converted peach house). This seem to 

align with the fact that historically, until the late 1800s, the ground level as well as 

basements were used as storage rooms (Adams 1983:53). With the decline of the 

upper stories the habitation rooms came to exist next to the storage rooms. The 

traditional homes interviewed and observed seem to indicate the same arrangement. 

Most storage rooms are not visually as accessible to the outsider, which would 

indicate the religious association of these storage rooms. Another example, seen in 

the summer of 1991 in the traditional Bear clan home of Interviewee #5 in Shipaulovi, 

revealed a door to a storage room behind an inconspicuously hanging cloth. Again, 

this was the storage room where the bride was being dressed by her sister-in-laws in 

the traditional robe before being presented to the village. This storage room also 

contained all the gifts, that the Katchinas would be bringing, away from the view of 

the uninitiated children. This allows for no human connections associated with 

Katchinas and their blessings. 

An interesting phenomenon was the use of the bedrooms in the modern HUD 

homes. The HUD home visited in the summer of 1991, showed that during the 

preparations for the dance, the only activities that seemed to be related to ceremonials 

and needed secrecy and were traditionally done in the storage rooms, were being done 

in the bedrooms. However, none of the other activities, like women's basket making, 

are done in the bedrooms. These contain the same ideas about the domains that exist 



132 

in the traditional pueblos, even though the domains of spiritual and secular do not 

exist away from the mesa tops, as spiritually sacred places must be connected to 

ancestrally located natural crevices for Kivas. But the use of space and not allowing 

visitors to see the bedrooms seem to show the same cultural attitude towards 

bedrooms as the auxiliary storage rooms. The modern use of bedrooms for sleeping 

appears to be a new use of space because of western acculturation. With the new 

generation of Hopis growing up in the western tradition I predict that the use of 

bedrooms will increase even more. 

Such was already the case with the Hopi family living in a low cost HUD housing 

in Tucson, away from the Hopi reservation. This Tucson HUD house was identical 

in form and materials to the ones on the reservations. She mentioned using her 

bedroom for private activities like doing her nails, hair, sewing etc. in a manner not 

seen on the Hopi reservation. Also her teenage son spent most of his time in his own 

room doing homework or other activities when not watching TV in the living room. 

The issue of privacy and its manifestation in monofunctional multiple rooms is 

becoming more of a trend for the Hopis as they become indoctrinated in the Western 

way of life. It may also be a way of expressing status. Most Hopis doing well 

financially are participating in the Western economy and their life styles reflect that. 

Financial well-being is associated with modern conveniences housed in a home built 

with modern materials and modern means. Going from multi-functional single 
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habitation room to mono-functional multiple rooms may symbolize financial well-

being and depict social status, which itself is a western idea. 

The placement of prayer feathers also support the idea of the two domains. Pahos 

are prayer feathers preferably made out of eagle feathers. The paho represents votive 

offerings to ward off evil and provide blessings and protection. They are the tangible 

means of transferring the prayer from the spirit world (Mindeleff 1891:129). Pahos 

are essential to all ritual and religious ceremonies (Eggan 1950:81; Talayesteva 

1942:159, 232, 234; Voth 1912). It is the medium by which blessings are forwarded 

against possibilities of evil. The pahos are placed at all vulnerable locations: on 

foundations of houses under the four walls (Mindeleff 1891:101; Sekaquaptewa 1990: 

personal communications), shrines, ceiling beams of habitation rooms, ladders, 

domesticated animals, branches of fruit trees and even on the hair of a child (Adams 

1991: personal communications; Mindeleff 1891:102; Talayesteva 1942:44), and 

above the front door when there are no exposed beams in the room (Adams 1991: 

personal communications). Hence, the pahos are put on things and beings that are 

most vulnerable to evil (Talayesteva 1942:44, 49, 53). 

Within the realm of the house, pahos seem to be placed also at the spot of 

vulnerability. In traditional houses, Pahos are specifically hung from the ceiling in 

front of doorways either to the outside or to the auxiliary storage rooms. In 
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Interviews #1 and 4 the pahos are nearest to the outside door (Figure 36). Interview 

#3 has it by the doors leading to storage rooms. Interview #2 has two pahos, one by 

the entrance door and the other near the storage that was closed off. The placement 

of the pahos in the traditional houses seem to be at the junction of two domains. 

Either between the outside plaza containing the Kiva (spiritual) and the habitation 

room (human) or between the habitation room (human) and auxiliary storage 

(spiritual). This seems to make sense because according to Hopi oral tradition it is 

the junction of the two worlds that is most vulnerable. The moment of transition is 

the weakest in terms of the decision to be taken to the next level of domain 

(Sekaquaptewa 1990: personal communications). 

Analyzing the placement of paho within the modern HUD homes gives clues to the 

modern attitude towards the two domains. Religious storage rooms are connected to 

ancestral clan sites and do not exist in the HUD homes. In fact, ritual objects are 

necessary for initiation rites of the young. As a result of the theft of such valuable 

sacred objects, the Wuwtsim priesthood initiations have stopped in the village of 

Shongopovi since the early 1980's (Loftin 1991:103). Since there are no religious 

storage rooms within modern HUD homes it would make sense to have pahos only 

near the exterior door. However, in most HUD homes there are at least two exterior 

doors for fire safety. Unlike traditional houses, this breaks up the line of division 

between the exterior of the house (the plaza) and the interior (the habitation room). 
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Hopis living in HUD homes observed on the reservations, at the bottom of the mesas, 

as well as off-reservations all have one area displaying the pahos. It is usually on the 

wall that divides the living room from either the kitchen or the bedrooms (Figure 40). 

This location is also half way between the two exterior doors, the entrance door in the 

living room and the back door in the kitchen/dining room. Interview #5 and 6 both 

have pahos in this location (Figure 36). Interview #6 has additional pahos near the 

entrance door as well. The placement of pahos on the dividing wall between the two 

entrances is also the partition that divides the living/dining/kitchen area from the 

sleeping area. Most of the activities within the modern homes take place in the 

living/dining/kitchen area, similar to the one habitation room in the secular domain of 

the traditional homes. While one of the placements of the pahos in the traditional 

houses is at the division of the habitation rooms (human) and storage room (spiritual), 

the same domains seem to appear between the living/dining/kitchen room and the 

bedrooms. Since modern bedrooms appear to parallel traditional storage rooms, the 

junction of division between the domains of spiritual and secular has also transferred 

from the traditional homes to the HUD homes. The pahos represent that junction of 

the domains by diffusing sacred blessings between the habitation room and the storage 

room in the traditional house, and between the main living/dining/kitchen area and the 

bedrooms in the HUD house. 
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Pahos Displayed on the Wall Dividing the Living Room 
From the Kitchen and the Bedrooms 
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•Doors: 

The conventional use of doors, especially front doors, is for entrance or 

passageway from one space to the other. Traditional and HUD houses both have 

opaque wooden doors. 

Pragmatic aspects: 

Most of these traditional homes noticed during interviews and observations had 

their doors either open or casually ajar showing the lack of territoriality. The Hopi 

use doors denote passageway or entrance. However, they also seem to use them like 

"windows" to control the environmental temperature inside the house. Figure 41 

shows a Hopi woman using the doorway of a traditional house to shuck corn, 

probably because of the lack of adequate sunlight and ventilation inside. In the 

summer, when all the interviews were conducted, most of the doors in the traditional 

homes were open or slightly ajar. People from traditional homes talked about using 

the door to provide ventilation. Interviewee #2 mentioned leaving the front door open 

to let in breezes in the summer, like it was during the interview. Interviewee #3 also 

talked about how the south facing door was important to let the south wind in the 

summer. In most traditional homes if people were home, they left their doors open 

or casually ajar. 
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Figure 
41 

Woman Using Doorway of Traditional House to Sbuck Corn (Courtesy: #33665, Forman Hanna Collection, 
1900-40, Arizona State Museum, University of Arizona) 
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In an important divergent behavior from the traditional villages, all the HUD 

houses at the bottom of the mesa had all their doors tightly shut even when at home. 

This may be due to the fact that a majority of the HUD occupants are younger and 

have jobs during the day and were not at home, which would indicate locked doors 

for security (as interviewees of HUD homes said they had to lock doors if not at 

home). However, the only door that was open in the development visited was 

Interviewee #5, and she was sitting outside on the porch sorting tea leaves. Although 

Interviewee #6 was in her early 60's and at home with her grandchildren, the door to 

her HUD home was positively shut. 

Expressive aspects: 

Another HUD home that I visited but could not document had doors shut. The 

occupants were a woman in her 60's and her daughter in her late 20's. Although the 

older woman was inside husking corns with other women, the door was shut. This 

could be because they did not want to appear as boasting about their harvest, a Hopi 

characteristic. However, archival photographs show the same tasks happening openly 

on roof terraces in the late 1800s. In this case, the proximity of neighbors 

strengthened village unity through clan attachments. Since all Hopis within a village 

owned land close to each other they all benefited from a bumper crop and there was 

no association of status. Within the modern context, Hopis growing corn symbolize 

families holding on to traditional beliefs and have expressive associations of status. It 
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could also be that, although people in the HUD development come from the same 

village top of Shipaulovi they do not have any clan-owned patterns to the land or the 

homes, giving rise to a lack of group cohesion. This modern development may be a 

democratic method of land ownership but it disrupts the social organization which 

articulates mutual affiliations and responsibilities. Without a clearly defined 

traditional method of social order there can be ambiguities that give rise to 

inappropriate behavior bordering on hostility. 

It seems to indicate that there are threats to identity or security, causing this 

territorial behavior in the modern homes. These territorial signs tend to appear the 

strongest at points of penetration like approachways as symbols to the outside world 

(Brower 1980:193). As was mentioned by Interviewee #6, there exists a lot of 

tension and hostility within the HUD development. A component to this tension 

could be "compounded by lack of perceived choice and control when change is rapid 

and forced rather than gradual and voluntary, and when values central to the group 

are threatened. All cases of reduced competence - physical, mental, or cultural -

seem to have a common factor, reduced ability to cope with high levels of stress." 

(Rapaport 1980:27). Hopis in this HUD development are definitely not forced to live 

in modern houses. However, shortage of sanitary housing and lack of financial 

stability along with dilapidating traditional homes may be perceived as passively 

forceful. The only solution left to them is to accept the HUD development even if the 
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houses and the settlement patterns do not reflect Hopi culture or their way of life. 

Unlike the traditional villages the modern developments have no central focus of 

importance or mutual responsibility to bind the residents together. 

The central focus traditionally was based on a theory of concentric rings, where the 

spiritual realm was reflected in the organization of the village. The Hopi emergence 

story explains the series of symbolic thresholds that help define Hopi settlement. It is 

based on the claim that the crude beginnings of human existence originated in the 

interior of the earth. For the Hopi, the Sipapuh is an actual cavity situated in the 

Grand Canyon (Sekaquaptewa 1990: personal communications). The idea of this 

emergence concept has given rise to the abstracted ideas of concentric circles with 

reducing radii. This inward moving force begins from the origin of time. The 

utmost outer ring is the concept of the unknown world of myths and legends. The 

second is the known or familiar ring of the sacred mountains and canyons. The third, 

the realm of the burial grounds and refuse. The fourth is the arable fields, reservoir, 

shrines, ditches, and summer farming houses. The fifth consists of the plazas 

surrounded by terraced housing. The final inner core is the descending realm of the 

Kiva (Sekaquaptewa 1990: personal communications; Sprague 1972), (Figure 42). 



Figure 

Concentric Circles Represent the Abstracted Ideas of the 
Journey from Emergence to the Present 
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The household and the community have separate areas of activity but are conceived 

as a single domain (Schlegel 1977:252) for pueblo interdependence. The 

interdependency of the pueblo villages creates emotional ties for the young with 

respect to space. So, when "the densely nucleated villages with clearly defined 

internal organizations have given way to sprawling settlements with no noticeable 

pattern" (Mclntire 1971:510), the entire spiritual, emotional and social sustenance of 

the people becomes disrupted. This disruption is even greater than apparent, because 

it breaks the cyclical chain of reactions. The pueblos not only have an inward flow of 

movement towards the center, but also an upward energy spreading from the Kivas. 

The spiritual elements of life bring the village together into the core. Yet, at the 

same time, the flow of life ascends upward to complete the cycle of life 

(Sekaquaptewa, 1990: personal communications) (Figure 43). It is not a surprise 

then, that the modern HUD developments at the bottom of the mesas display a lot of 

hostility and distrust that manifests as different territorial behaviors like closed doors, 

drawn windows or lack of outdoor common activities or gatherings. The lack of 

social interdependence in the modern HUD developments initiated this author's 

interest in the observations of the traditional mesa top villages. Since traditional 

villages show no overt signs of territorial behaviors it was important to observe how 

social interdependence manifested in Hopi day-to-day living. 
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Dualistic Flow of Hopi Cyclical Life Between the Pueblo 
and the Kiva 
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•Windows: 

Windows are conventionally seen as the medium of framing views, allowing light 

penetration; all the ingredients important for visual aesthetics in western culture. 

However, the Hopi use of windows is very different from the conventional use. 

Framing different views is an important aesthetic reason behind windows in western 

cultures. Based on site observations and interviews it was noticed that the Hopi do 

not connect aesthetic views as a reason for windows. 

Pragmatic aspects: 

Traditional homes use windows for light and warmth from the sun. Interview #1 

talks about using the south-east window for light and warmth in the winter. Even in 

the summer, when the interview took place, the two chairs in front of the window 

were where the husband was carving wood and the wife was shelling pinon nuts. 

They both had their backs turned to the window, but were utilizing the light. This 

window, like most windows of traditional homes, is small in size with unclear glass 

that is not used for viewing in or out. This particular window is located beside the 

exterior entrance to the house, but in spite of its proximity and location it is not used 

for viewing. Even the furniture arrangement inside the house does not encourage 

viewing out. Interview #2 also mentioned the east window next to the bed giving 

light and warmth in the winter. 
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In the converted peach house (Interview #4) there is a window beside the stove 

facing north-west. The occupant never mentioned any visual appreciation although 

views of the breathtaking mesas at sundown caught my eye immediately. Making a 

comment on the beautiful view only inspired a response of how beautiful their Hopi 

ancestral land was. She did not seem to relish the view out of that window especially 

as she prepared supper right beside it. Her appreciation of visual beauty is linked to 

the day-to-day involvement to that land, not a framed view at any particular instant in 

time. 

This lack of visual use of windows can be seen even in the modern HUD homes at 

the bottom of the mesas. All the picture windows of the living rooms within the 

development had curtains drawn during night and day while visiting (the ones that 

were visible from the roads). Only one HUD home Interviewee, #6, mentioned 

anything about using the windows. She described the north facing windows of the 

living room being the only source of light and warmth in the winter beside the corner 

fireplace. Even though, a north facing window does not provide any warmth and 

very little light, especially in the winter, her cultural perception of what windows do 

resulted in this explanation. During the interview, in the summer, the curtains were 

drawn and she explained how that kept the heat out (even though it is a north facing 

window) while the open door let the air in for ventilation. The windows never seem 
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to be opened. Even the HUD home that I stayed in, in the summer of 1991, the 

bedroom windows were shut tightly against a stifling hot night. 

Expressive aspects: 

However, some interviews explained uses of windows that were not based strictly 

functional but expressive symbolic use. Interview #3 talks about the south window as 

a source of light, warmth (pragmatic) and importance to a male watching the sun 

come up (expressive of the traditional times when the village chief had to greet the 

sun every morning), especially in the winter. This use of windows may go back all 

the way to the 1800s, when the pueblos had storage rooms on the ground floor with 

hatch openings to the upper rooms and terraces (Adams 1983:53). In other words, 

historically the Hopi did not have any openings (doors or windows) on the ground 

level to reinforce the social practice of looking out on to the plaza and vice versa. 

Because of this ventilation was poor but it was probably deliberate in terms of the 

extreme fluctuations of the desert temperatures. Figure 44 shows an archival 

photograph of the placement of a small window next to the corn grinding bins in the 

traditional storage room. This window was not only for light, but also enabled 

courtship flirtations by an approved suitor for the young maiden showing diligent 

work ethics (Sekaquaptewa 1990: personal communications). There may be other 

cultural meanings associated with the open and the wind. For instance, windows 

remain closed in many pueblos during child birth to symbolically represent 
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Figure 
44 

Small Window Next to Corn Grinding Bins (Courtesy: post-card, 
Special Collections Dept., University of Arizona) 
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thresholds between worlds. This prompted refusals to go to hospitals in the 1960's 

due to open windows (Rapaport 1969:69). 

The use of windows change on one occasion only. On ceremonial dance days all 

the windows along with doors, roof tops and paths become an instrument to watch the 

Katchinas perform. The entire village top with pueblos and the plaza become 

transformed into a social and ritual space. Archival photograph (Figure 45) shows 

people watching the Katchinas from the upper stories. A safe assumption can be 

made that the windows on the ground floor were also being used to watch the dance, 

as done currently. While attending the Niman dance in the summer of 1991, the Bear 

clan house of Interviewee #5 became a place from which to watch the dances. The 

windows were used to see the katchinas perform as well as give cues to when to 

accept blessings and when it was time to present the bride in the Hopi tradition to the 

village. 

The interesting aspect about this analysis is that the expressive aspects inherent 

within the modern Hopi are not at the purest sacred level as it used to be in historic 

times, but rather a mixture of sacred, non-sacred and presentational (status and 

identity). The analysis of pragmatic activities of the interviews presented times when 

they had expressive associations (as documented earlier). This gave the first clue that 

current 
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People Watching Katchinas from the Upper Stories (From 
Wright et fllt 1989, plate #68, permission given by Hie Museum of Northern Arizona) 
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Hopi society still consisted of pragmatic as well as expressive forms that reflect a 

mixture of sacred, non-sacred and presentational. 

It is very important to understand the pragmatic daily activities as well as the 

cultural perceptions behind spatial needs in order to provide supportive environments 

for cultural continuance. Or else, as Jaulin describes for the Motilone Indians, the 

replacement of cultural ingredients like thatched roofs, communal dwellings, earthen 

floors with cooking fire pits by modern housing with concrete floors, separate 

kitchens, improved light and ventilation can be a disguise for "ethnocide" (Rapaport 

1980:23). In some ways Hopis have been gradually exposed to these same ideas of 

adaptation to Anglo standards of living. It has created a cultural crisis in retaining 

their own heritage while residing in culturally unsupportive and conflicting 

environments. 



152 

CHAPTER THREE: RECOMMENDATIONS & CONCLUSION 

RECOMMENDATIONS 

Hopi society is a dynamic culture that has been shifting, changing and evolving 

with time. As discussed in this paper, the Hopi indians have been acclimating to 

Anglo influences since the late 1800s. Hopi society is in a state of constant flux as it 

confronts further assimilation and adaptation. At present, Hopis are dealing with the 

vestiges of their traditional lives on top of the mesas. The only people living in those 

ancestral houses belong to the generation of people born between 1900-1930. The 

youngest generation, their grandchildren, still have limited access to the traditional 

way of living. Although most of the younger generation live below the mesas or off-

reservation, occasional visits still expose them to the traditional homes. The 

influences of the twentieth century have already caused many changes within the ritual 

and socio-political integration that supports pueblo unity as well as the localized 

family cohesion. However, Hopis must decide if they want to continue to nurture the 

remnants of their cultural heritage. Without a conscious collective initiative the Hopi 

Way of Life is going to substantially diminish with the passing of the older 

generation, who are living in the traditional homes and are attempting to continue 

with Hopi traditions. Currently there is no spatial similarity between modern HUD 

homes and the existing ancestral traditional homes. Yet, in order to provide housing 
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spaces for younger generations which are supportive environments for cultural 

continuance, the modern houses have to incorporate social patterns of spatial use. 

This can happen in two ways. One way is for financially established Hopis to 

incorporate these spacial patterns when building their own houses on their ancestral 

land. Secondly, these spatial patterns can be introduced in federally funded low-

income housing. This may entail taking a new direction for HUD homes by the Hopi 

Housing Authority. 

This new direction means a conscious decision to stop designing HUD houses based 

on Anglo criteria for designs. If this is impossible to implement because of 

bureaucratic and political battles between the Tribal Council, the Hopi Housing 

Authority and the traditional people from the three different villages (Rushforth and 

Upham 1992:170), then it may be necessary for the Hopis to disconnect all ties with 

the Hopi Housing Authority and establish a Hopi cooperative housing association. 

Two things are important to the success of a housing cooperative. One is to introduce 

their own banking system to finance thefr own houses based on Hopi spatial patterns. 

Secondly, is to provide participatory building workshops where groups of Hopis can 

help each other build homes. This could also reverse the current housing situation 

from mass produced HUD housing to the traditional Hopi way of building, including 

passing on the skills of Hopi stone masons from one generation to the next. This is 

a solution for housing for independent Hopis without federal help. 
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The initial step towards Hopi sovereignty is already beginning to happen. In the 

case of Mishongnovi, Second Mesa, concerned Hopis along with village elders are 

trying to halt HUD construction on their ancestral land that does not incorporate the 

Hopi Way of Dwelling. The village of Mishongnovi is fighting this decision that was 

approved by the Tribal Council because, once HUD development begins on Hopi 

ancestral land, Hopis lose all rights to their newly built homes (Loftin 1991:109). In 

order to establish modern homes reflecting the Hopi Way of Life, one thing needs to 

be drastically changed: modern Hopi houses expressing status symbols based on the 

image of Anglo life style must be eliminated. Presently, the difficulty in retaining 

Hopi cultural integrity resulting from the breakdown of ritual space has been replaced 

by individual identity through Anglo symbols of status. By implementing Hopi 

traditions based on the Hopi use of space within the contemporary context, Hopis can 

help evoke cultural pride in the unique Hopi Way of Life. However, it is imperative 

that this new direction be taken now, before the new generation grows up outside the 

pattern of Hopi use of space. Currently, even the modern HUD houses are used in a 

way that is specifically Hopi due to the fact that most of the occupants have relatives 

or members of the family living in traditional homes and there is a direct connection 

between the two. Once the attachment to the traditional homes is severed, and the 

MTV generation grows up away from the mesa tops, the current HUD houses may 

lose the Hopi pattern of use. However, if that pattern is incorporated within new 

modern homes, there is a chance that the next generation will have their own identity 
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as the modern Hopi, connected to their ancestors through their particular way of 

dwelling. 

The Hopi Way of Dwelling can be described through a number of patterns analyzed 

in this study within the Hopi use of space. These patterns can be summarized as the 

following: 

• Non-social use of plazas surrounded by the houses 
• Most activities take place in one major habitation room 
• The important location of cooking within the household 
• Parallels of traditional storage to modern bedrooms 
• Visual congruity of the exterior of the house 
• Use of doors to control the interior space 
• Non-visual use of windows 

Based on these analyzed patterns of spatial use, the following guidelines are 

recommended for future Hopi housing. 

GUIDELINES 

The following guidelines are based on the combination of information on pragmatic 

activity needs as well as expressive symbolic associations, discovered through 

observations, interviews, analysis and historical research. The following are 

recommended guidelines for the application of The Hopi Way of Dwelling within a 

contemporary setting. 
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•Settlement patterns allowing options for gatherings: 

Current modern housing settlements accentuate isolation and competition. Although 

there is a greater need for privacy for modern Hopis than historical times, there 

should be an option for chance meetings or conscious gatherings. Presently, there is 

no choice for communication unless it is a conscious confrontation on somebody's 

yard. There is no neutral middle ground for social exchange, except the paved road. 

The design of the settlement needs to provide places for optional interactive exchange 

that encourages communication. A children's play area is one of the best places for 

this to happen. Unlike adults, children have no social barriers for interactive play. If 

these play areas are strategically placed within a network of existing paths or patterns, 

it can become an impetus for adult interactions as well (Figure 46). Instead of 

playing on the traditional plazas within the boundaries of the houses, the modern 

equivalent can be recreational areas surrounded by modern houses. 

0Creating clusters for the immediate matrilineage members: 

The modern household phenomenon is the polarization of the immediate members 

of the matrilineage within the three generations. Housing clusters providing spaces in 

proximity to these relationships would reintroduce spaces for socializing. Based on 

the modern structure of Hopi household, each house can consist of the nuclear family 

- husband, wife and children. The rest of the matrilineal immediate relatives can 
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have their own independent houses close to each other creating a cluster (Figure 47). 

For example, the maternal mother, her husband and their unmarried sons could 

occupy one of the houses within the cluster. Similarly, other houses could be 

occupied by a maternal aunt and her family, a sister and her family, a granddaughter 

and her family. Currently, the only HUD development belongs to all members of the 

village of Shipaulovi, but individual houses are scattered without any associations. In 

theory all land belongs to all Hopis and there are no boundaries, like fences, to 

distinguish each property on the HUD development, but the lack of matrilineal 

associations and imposition of arbitrary home sites has caused a lot of tension and 

hostility. The method of clustering within the three generations of matrilineage would 

allow solutions for the present Hopi household based on the model of the past. 

•Upper story terraces as outdoor social centers: 

Historically, the upper story terraces were the communal hub of the pueblos. They 

were not only the outdoor extension of living spaces, but they also connected to the 

neighbors beside them. The terrace was a semi-private space for performing 

household chores, while allowing visual contact for neighborly exchange. The daily 

informal gathering of the Hopi households was broken with the destruction of the 

upper terraces. The existing traditional houses as well as the modern HUD houses 

are isolated units that have no place for informal, day-to-day meetings. The modern 
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Housing Clusters for the Immediate Matrilineage Members 
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phenomenon of polarized matrilineage members which focuses primarily on women 

and children from three generations has caused most of the activities to be intensified 

within one interior space. Having a second story terrace would allow direct access to 

a private and controlled outdoor area. Even more important, second floor terraces 

connected to the nearest houses would provide a semi-private social space for 

extended matriarchal associations (Figure 48). These spaces would provide safe 

extensions of the house for children under the supervision of maternal grandparents 

within the household. Perhaps related family members could be given houses next to 

each other to help support the extended family. Observations on the reservation 

showed a large number of children of working parents being taken care of by the 

maternal grandmothers. There was also a lack of protected space for drying crops 

and fruits that was traditionally done on the terrace. Not to mention the opportunity 

to sleep outdoors under the summer night breezes would be welcomed, especially as 

most children do it anyway. This arrangement could help with the needs of the 

extended family incorporating the matrilineage of grandmothers, aunts and sisters. 

It is especially important that there is a second story for matriarchal socialization. 

Yet, this would allow an independent identity for the individual family unit consisting 

of husband, wife and children on the ground floor. This family identity is a modern 

Hopi need created by Anglo influences. Having a ground floor would allow for its 

expression without conflicting with the matrilineage associations on the second floor. 
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Figure 
48 

Upper Story Terraces as Outdoor Social Centers 
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The ground floor would also create a space for the male counterpart of the house, as 

the current Hopi man does not have socio-political associations integrated with the 

rituals in the Kiva. In other words, contemporary Hopi males have lost the 

socializing place within the Kiva and are excluded from the matriarchal realm of the 

polarized household. Allowing a general household space on the ground floor with 

the possibility of individual identity, either male domain or social status, along with 

extended matriarchal spaces on the second floor could provide a balance between the 

older traditions and the newer functions. Like the traditional pueblos, it would create 

environments supportive of communal exchange with ample opportunities for 

individual privacy. This could be a solution for modern Hopis, although its old 

expressive relations to ritual systems would not be effective for any larger integrative 

organization. 

•One large undivided space for most activities: 

As seen in the analysis, mesa-top traditional homes as well as modern HUD homes 

have one space where most activities take place. There should be one large undivided 

room on the ground floor for all the activities to take place. Making this room 

multifunctional is particularly important, so it can be used for harvest tasks of husking 

corn, as an additional sleeping area for visiting relatives, and for communal food 

preparation and cooking for feast days. It might be possible that with the addition of 
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a second story terrace some of these activities could revert back to the traditional use 

of terraces. The only difference discovered in space utilization in the modern HUD 

houses was the use of bedrooms for regular sleeping areas and the use of the living 

room as an additional sleeping area for guests. The Hopis living in the modern 

homes have become accustomed to having private bedrooms. The solution may be to 

have bedrooms that function like auxiliary storage rooms in the traditional homes. To 

some extent this is already true: even the bedrooms in the modern rooms were being 

used for excess storage. Hence, bedrooms should be provided for needed privacy and 

storage capacity, but an operable partition could allow them to become part of the 

larger room for feast day activities (Figure 49). This would be a compromise 

between the Hopi need for a large undivided room for multiple activities and the 

modern need for individual privacy. 

•Cooking as part of the major activity within the household: 

Cooking is at the heart of all activities of a Hopi household. It is not only the 

source of daily sustenance, but also a way to celebrate a good year, to offer thanks 

for the crops and to show the Katchinas blessings. Unlike the Anglo concept of 

cooking as an activity that takes place in a semi-separate kitchen away from the 

activities in the living room, Hopi ideas about cooking are at the base of all other 

activities. Most women do other chores around their cooking. In the modern life of 
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a Hopi, processed food made cooking less time consuming, but as shown in the 

interviews Hopi women still prefer cooking in the center of other activities - which 

allows supervision and visual access to all other activities. This means that the 

kitchen can not be visually separated from the rest of the living room. Partition walls 

currently separating the kitchen from the living room in HUD houses need to be 

eliminated. It was interesting that some of the back entrances were being used as 

main entrances in the HUD houses because of their centrality to the kitchen (Interview 

#6). The indoor kitchen for the Hopi is also connected with warming the house in the 

winter, while outdoor ovens are used in the summer as a logical solution to the heat, 

along with indoor stoves. An outdoor oven could be used on the re-introduced second 

level terrace during the hot months of the summer. The expression of the space for 

cooking needs to be incorporated within the larger room for other activities (Figure 

50). This makes providing cooking spaces for much larger groups than the immediate 

family during feast day celebrations essential. Spaces for cooking and eating need to 

be part of the celebration integral to the good life of the Hopi. 

•Doors to modulate interior temperature: 

As seen in the interviews and observations, if there is no need for territoriality, 

doors are used to control the quality of light and temperature of the interior of the 

house. Doors have to be placed so that they will enhance the capacity of temperature 
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Cooking as the Central Spatial Conflguration Overlooking 
All Other Activities 



control. Clear or sliding doors may be more effective in allowing the space to be 

configured according to need as well as a control to the outdoors (Figure 51). With 

the introduction of matrilineage clustering and separating the individual identity of the 

family from matrilineal cohesion by different levels within the house will help 

eliminate the need for territoriality through closed doors. 

•Non-visual, non-aesthetic use of windows: 

Windows are not used as a mechanism to frame aesthetically pleasing views. In 

fact, if the glass is transparent, windows are closed and covered for privacy. 

Windows may be used to provide indirect daylight within the house, but extra care 

has to be taken to ensure privacy within. It may be appropriate to have smaller 

windows strategically located at particular places. For example, a small window 

would be acceptable next to the work table where dying yuccas or basket weaving 

takes place. The window, in this case, could even be incorporated with a window 

seat where the activity takes place (Figure 52). Western notions of many large 

windows for light and views are not appropriate for the Hopi. Operable skylights 

may be a viable solution to controlling the interior temperature without compromising 

issues of visibility. 
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Sliding Doors Could AUow Ventilation as Well as Flexibility 
to Configurate Space as Needed 
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Window Strategically Placed Next to Place of Activity 



170 

•Uniquely identifiable exterior within the uniformity of the neighborhood: 

Responding to Hopi ideals of downplaying personal display, the exterior of the 

homes should be inconspicuous, yet contain their own identity. One of the problems 

with modern HUD homes is that they all look identical except for their color. This 

can become a subject of contention in terms of self and family identity because every 

house looks the same with a subtle change in the tone of the color from tan to brown. 

Traditional homes have uniformity of materials, heights and color, but vary in shape, 

location and subtle differences in plan and elevation (Figure 53). Hopis also identify 

themselves according to their clan and the clan's location is relative to its nearest 

Kiva. Modern homes will not have these associations, but the challenge is to 

establish uniqueness and identity of each building within the overall uniformity of the 

neighborhood. This unique image does not have to be an exact copy of a traditional 

house, but rather represent its essential values within a contemporary framework. 

•Combination of traditional materials with modern technology for construction: 

Every Hopi talked to or interviewed wants a house of traditional sandstone and mud 

with white washed walls. The essence of being a Hopi is intertwined with these two 

materials. Figure 54 shows the rich texture and pattern these sandstones create. 

Their sense of sight, smell, touch, hearing and aesthetics deals with these materials. 

For example, Marilyn Harris regrets ever rebuilding her traditional house with 
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Figure 
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Different Traditional Houses Each with an Identifiable Exterior (Courtesy: #33607, 33576,33638, 33650; 
Forman Hanna Coll. Arizona State Museum, University of Arizona) 
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concrete blocks and cement. She laments that the house does not breathe the way it 

used to with the ancestral materials and that there does not seem to be enough room. 

Loretta Jenkins also laughs and says that somehow there was always enough room in 

her mother's stone home and attributes it to the power of the ancestral materials. The 

Hopi Way of life is so closely rooted to mother earth and its simple products that it is 

not unusual for individuals to have these perceptions and feelings. The cost of labor 

is one of the major reasons inhibiting the use of sandstone in new constructions. 

Establishing a Hopi housing cooperative with participatory group workshops could 

eliminate the high cost of hired help. In addition, the thermal quality of this 

construction is already suited to the desert environment. 

The thermal mass behind the thick walls of sandstone and mud allows for perfect 

temperature control for the extreme temperature swings in the desert. As a minimum 

addition, a layer of insulation on the roof would be a perfect marriage between the 

old materials and new technology. There are examples of such harmonious 

combinations, active solar panels have been a popular introduction in the traditional 

villages of Third Mesa, resisting outside utility lines. Incorporation of solar energy 

(passive and active) would be another addition consistent with Hopi philosophy 

towards efficient use of natural resources while fostering a sense of self-sufficiency 

within the Hopi. 
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CONCLUSION 

All of the above recommendations are based on limited number of structured 

interviews, but rely extensively on understanding cultural perspectives through 

conversations, observations and a search of the literature, both historical and 

contemporary. This study has been an initial attempt to establish a working 

methodology to tackle the issue of contemporary housing evolving from the unique 

cultural heritage of the Hopi. Further study is imperative for the implementation of 

these recommendations. A comprehensive survey for the contemporary Hopis seeking 

new housing is mandatory to verify the assumptions made in this study. Gathering 

comprehensive data on the collective direction toward culturally supportive 

environments of modern Hopis is beyond the scope of this project, however, it will be 

essential in the application of the guidelines for modern Hopi dwellings with cultural 

relevance. The most important aspect of the process used in this study is the 

establishment of a methodology that can be applied for the Hopi or any other 

particular culture. 
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DOCUMENTATION OF INTERVIEW #1 
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NAME OF INTERVIEWEE [FEMALE]:Evelyn Seletstewa 

VILLAGE/LOCATION OF HOUSE:Mishongnavi, Second Mesa 

TYPE OF HOUSE:Traditional - 1800s 

DATE OF INTERVIEW:October 4, 1992 

APPROXIMATE AGE OF INTERVIEWEE:Early 60's 

NUMBER OF PEOPLE IN HOUSEHOLDS adults and 3 children 

IS SHE THE HEAD OF THE HOUSEHOLD: Yes ; Fire clan 

I. Describe project, assure that religious information is not being asked - stop me 

if information is not to be shared,structure and building systems not discussed. 

II. Room by Room Task Performance: 

a. List of Behavior or Activities in a Typical Day: 

.Collect Yucca strands and dry them outside 

.Making coil baskets on table and on floor 

.Cooking on the propane stove 

.Making pottery on table; even though second mesa 

has no traditional pottery 



.Making piiki in Piiki House, where son also sleeps 

and carves katchina dolls away from the sight of children 

.Cleaning outside the house 

.Making parch-corn; pinon nuts, corn and beans -

especially after harvest 

.Making traditional pudding and bread in the outside 

oven 

.Sleeping and floor, also on roof when hot 

.Drying corn, peaches etc outside after harvest 

.Boiling corn and making hominy outside, behind the 

house 

.Washing dishes, clothes in the front store room; 

also water is stored in a drum there 

b. List of Behavior or Activities on Ceremonial Day: 

.Visiting relatives sleep on floor 

.For weddings a special corner is designated where 

uncle smokes the pipe with the bride and groom, 

also the corner where wedding clothes are put into 

while the village people are fed outside on the 

plaza and later inside 



Work Station: 

.Kitchen/dining table 

.On the bed, corner chair 

Adjacencies [living room and front room]: 

.There is no physical barrier inside the big living 

room 

.The occupant is in constant view of all the things 

taking place within it and likes the freedom to be 

able to do multiple jobs simultaneously as she goes 

from one to the other and/or supervises her daughters 

.There is a wall that divides the main room from the 

smaller front room, which is used as a storage, washing, drying 

and changing room 

Security [door locked]: 

.Lock room if everyone's leaving to go somewhere, 

but usually someone's there 

.If someone's coming back soon then no need to lock 
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f. Physical barrier [arthritis, wheelchair]: 

.Did not admit to any problems 

.Comment: Has to do with Hopi attitude of pride in 

self-reliance and strength 

g. Outdoor activities [old homes-plazas]: 

.Space surrounding the vicinity of the house is used 

for drying crops, baking in the oven outside, hanging clothes to 

dry, making natural dye from plants 

.Children use it as a playground 

.Comment: Interesting not to see the plazas being 

used as social interractive places in their day-to-day use. 

People do not sit around outside to talk to each other or to be 

seen, except on dance days. 

Non-visual aesthetics: 

a. Hot and cold climates: 

.Likes the south-east window for light and warmth 

especially in the winter 



.Likes being able to sleep on roof under open skies 

with cool breezes 

b. Tactile: 

.Likes smooth mud plasters and compacted mud floor 

c. Smell: 

.Likes the smell of parch-corn, pinon sap - medicinal u 

d. Kinesthetics [movement of the body]: 

.Likes living next to a kiva 

Visual aesthetics [learned]: 

a. Use of adjectives [beautiful, mysterious, rythm etc.]: 

.Rock sandstone is beautiful 

.Rythm and movement of the katchina dancers are 

beautiful 

.Likes butterfly worl hair and white wedding robe 

b. Preference due to status symbol: 

.Disaprove of the introduction of electricity to the 

mesa top 



.Disaprove the rebuilding of kivas with cinder block 

and paid labor 

c. Why are certain walls articulated [most non-economical value]: 

.Because of the availability of wall space was the 

reason given 

.Comment: On the side of the sleeping arrangement of 

the room were most of the feathers, photographs 

Territoriality: 

a. Privacy issues: 

.No need for privacy within the house, that is the 

way their people have lived 

b. Status and identity through artifacts/use of home: 

.Baskets woven for ceremonies and displayed on the 

walls 

•Showing and displaying rattles in the corner shelf 

c. Private and public status: 
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.Everything within the realm of the house was visually and 

functionally separate from the rest of the public plaza on the 

mesa 

d. Personalization/decorate [cultural]: 

.Photographs of family members were displayed and 

pointed to on the wall behind the couch 

e. HUD - new territorial styles ? 

.No comments about the HUD homes 

VI. Way finding [how easy is it to find the house]: 

.Everyone knows the village very well so very easy to get to 

VII. How are things different in old homes/new homes ? 

.No comment, hesitant to talk about it 
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DOCUMENTATION OF INTERVIEW #2 

NAME OF INTERVIEWEE [FEMALE] :Isabell Cochyanptewa & Edith Mae 

VILLAGE/LOCATION OF HOUSE:Mishongnavi, Second Mesa 

TYPE OF HOUSErTraditional - 1800s 

DATE OF INTERVIEW:October 4, 1992 

APPROXIMATE AGE OF INTERVIEWEE:Early 80's [mother] & 60's [daughter] 

NUMBER OF PEOPLE IN HOUSEHOLDS adults and 3 children 

IS SHE THE HEAD OF THE HOUSEHOLD: Yes 

I. Describe project, assure that religious information is not being asked - stop me 

if information is not to be shared, structure and building systems not 

discussed. 

II. Room by Room Task Performance: 

a. List of Behavior or Activities in a Typical Day: 

.Cleaning floors 

.Cleaning dishes behind the front door where the water drum is 

.Making coil baskets on the floor or on the bed 

.Making traditional Hopi Fry Bread on the wood stove 
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.Making tortilla [Spanish introduction] bread on the 

floor by the wood stove 

.Sewing by hand on the bed 

.Making piiki bread in the adjoining room [Piiki House]; called 

as the 'second house' is also where guests sleep during 

festivities 

.Sleeping on the bed and the floor on top of sponge mattresses 

.Chopping wood outside [no porch] 

.Drying peaches and other crops outside 

.Eating while sitting on milk carts, bed and the food is on the 

floor 

.White-washing the walls once a year 

b. List of Behavior or Activities on Ceremonial Day: 

.Cleaning the house, preparing for ceremonies [mainly cooking] 

.Few chairs are arranged around the table only on 

festival days for guests 

.Visiting relatives sleep on floor in the Piiki house 

.Making piiki in the second house, have to take the 

stored things out to make room for people [Note: 
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social needs as well as making room for overnight 

guests] 

c. Work Station: 

.By the wood stove 

.On the cutting table 

.On the bed 

d. Adjacencies [living room and Piiki house]: 

.There is no physical barrier inside the big living 

room 

.The occupants are in constant view of all the spaces needed for 

their daily work 

.There is a wall that divides the main room from the 

smaller back room [Piiki House], which is used as 

a storage room; there is a picture of Christ and Mary along 

with some blessing feathers above the doorway to the Piiki 

house 

.There is another shed next to the house that can be 

entered only from the outside 



e. 
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Security [door locked]: 

.Not necessary to lock unless visiting away to another village 

f. Physical barrier [arthritis, wheelchair]: 

.Did not admit to any problems 

.Comment: Has to do with Hopi attitude of pride in 

self-reliance and strength; except the daughter complained that 

if her mother permitted she would get a gas stove 

g. Outdoor activities [old homes-plazas]: 

.Space surrounding the vicinity of the house is used 

for drying crops, husking corns, baking in the oven 

outside, hanging clothes to dry, storing wood, making natural 

dye from plants 

.Children use it as a playground 

.Now that the roof is too unstable to sleep on, sometimes sit 

outside during the summer evenings 

.Comment: Interesting to see the plazas and the immediate 

outdoors not being used as social interractive places in their day 

to day use. People do not sit around outside to talk to each 

other or to be seen, except on dance days. 
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Non-visual aesthetics: 

a. Hot and cold climates: 

.Likes the east window for light and warmth especially in the 

winter 

.Used to sleep on the roof in summer, but the roof 

is too unstable now 

.In winter most of the heat is generated from the wood stove, sit 

and work around it 

.In summer, leaving the front door ajar lets in breezes 

b. Tactile: 

.Likes the smooth texture of the white-washed walls 

.Likes the sandstone that the houses were meant to 

be traditionally built with 

c. Smell: 

.No comment 

d. Kinesthetics [movement of the body]: 



.Everything they need is within physical and visual 

reach, including storage and shelves 
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IV. Visual aesthetics [learned]: 

a. Use of adjectives [beautiful, mysterious, rythm etc.]: 

.Likes dances [katchina, social and religious] 

.Not inclined to say anymore 

b. Preference due to status symbol: 

.Living and taking care of the ancestral place, do 

not want to go down and live in the newer [HUD] 

homes 

c. Why are certain walls articulated [most non-economical value]: 

.Family photographs and portraits on the shelf and 

table around the bed, these shelves also include a 

clock, symbols representing Christianity [availability of space 

was the answer] 

.Prayer feathers near the front door, above the doorway leading 

to the Piiki house and on the west wall where almost an altar of 

katchinas, baskets etc are displayed 
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.West wall, under the window, surrounded by clothes and 

utensils is displayed a collection of katchinas, baskets, rattles, 

prayer feathers 

Territoriality: 

a. Privacy issues: 

.No need 

b. Status and identity through artifacts/use of home: 

.Bed surrounded by personal paraphernalia that represented the 

family [Ex. photographs, religious icons, a few baskets] 

.Across the room on the west wall were much more 

Hopi artifacts [Katchinas, rattles, baskets etc] 

c. Private and public status: 

.Within the house, the overnight guests are usually 

given the Piiki house to sleep in 

d. Personalization/decorate [cultural]: 
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.Photographs of family members were displayed and 

pointed to on the wall behind the bed and across 

the shelves behind the table 

e. HUD - new territorial styles ? 

.Do not like HUD homes, too many walls and divided 

rooms 

.Daughter likes the convenience of the gas stove 

VI. Way finding [how easy is it to find the house]: 

.Everyone knows their village 

VII. How are things different in old homes/new homes ? 

.No comment 
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DOCUMENTATION OF INTERVIEW #3 

NAME OF INTERVIEWEE [MALE]:Garland Lomaiyaktewa 

VILLAGE/LOCATION OF HOUSE: Mishongnavi, Second Mesa 

TYPE OF HOUSE:Traditional - 1800s; weaver's ceremonial now 

DATE OF INTERVIEW:October 5, 1992 

APPROXIMATE AGE OF INTERVIEWEE:60-65 yrs. 

NUMBER OF PEOPLE IN HOUSEHOLD: 1 adult [work house for widowed weaver] 

IS HE THE HEAD OF THE HOUSEHOLD:No; Spider & Blue Bird clan 

I. Describe project, assure that religious information is not being asked - stop me 

if information is not to be shared, structure and building systems not 

discussed. 

n. Room by Room Task Performance: 

a. List of Behavior or Activities in a Typical Day: 

.Carving Katchina dolls inside on bed 

.Washing his own clothes but sometimes uses sister's 

washer [she has electricity] across the alley 

.Weaving on the loom sitting on a bench 
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.Smoking and praying for rain facing east from inside his house 

.Eating meals at his sister's house 

.Praying and greeting the sun from inside his house 

or the porch every morning 

.Farming and harvesting crops from their land below 

the mesas 

.Helping other people build homes around the village 

.Teaching and helping other men with weaving the 

wedding robes for their daughter-in-laws; sometimes 

in kivas (Note: smoking and weaving intertwined for meditation 

and purification of mind) 

.Sleeping on the bed, was sleeping at his sister's but because of 

vandalism from boys had to return 

.Keeping the wood stove going for warmth in the 

winter and light cooking in the summer 

.Hauling water with other men 

b. List of Behavior or Activities on Ceremonial Day: 

.When other men join him in weaving at his house, 

bringing in 4+ chairs, fold up bed and arrange benches around 

loom in the center of the room 
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.Praying, singing and smoking while weaving 

.Dressing well to go to the dances [Katchina, social] 

.Religious ceremonies usually take place in the kivas, 

participating in those ceremonies 

c. Work Station: 

.On the bed 

.On the bench or chair by the loom 

d. Adjacencies [living room and front porch]: 

.There is no physical barrier inside the big living 

room 

.There used to be other adjoining rooms that had to 

be abandoned because of disrepair 

.Some summer harvests were being dried out on the 

covered porch 

e. Security [door locked]: 

.Have to lock when he leaves or else vandalism [broken glass] 

.If at sister's across the way, does not need to lock 
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f. Physical barrier [arthritis, wheelchair]: 

.Did not admit to any problems 

.Comment: Has to do with Hopi attitude of pride in 

self-reliance and strength 

g. Outdoor activities [old homes-plazas]: 

.No use except on festival days 

.Comment: Interesting not to see the plazas being 

used as social interractive places in their day to day use. 

People do not sit around outside to talk to each other or to be 

seen, except on dance days. 

HI. Non-visual aesthetics: 

a. Hot and cold climates: 

.Likes the south window for light, warmth and to 

watch the sun come up especially in the winter 

.Used to sleep on roof top in the summer before it 

got too unstable 

.Enjoys south wind in the summer through the window 

and the door 
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.The north wall is like a wall, it protects from the 

cold in the winter 

b. Tactile: 

.Loves the feel of the woolen weave 

c. Smell: 

.Likes the smell of smoking 

d. Kinesthetics [movement of the body]: 

.Likes the way his traditional home faces the sun, 

so he can follow the day with everything he does 

IV. Visual aesthetics [learned]: 

a. Use of adjectives [beautiful, mysterious, rythm etc.]: 

.Beautiful things are knives, when its cooler outside in the 

summer evenings, when pretty young girls [like my translator] 

come to see him 

.Brides in beautiful white robes 

.Misses the village elder singing and greeting the 

sun from rooftops every morning 



Preference due to status symbol: 

.Disaprove the rebuilding of kivas with cinder block 

and paid labor 

Why are certain walls articulated [most non-economical value]: 

.Walls were stark with no photographs or katchinas 

.Some prayer feathers were hanging behind the loom 

beside the door and in the back of the room from 

the ceiling 

Territoriality: 

a. Privacy issues: 

.No need for privacy within the house 

b. Status and identity through artifacts/use of home: 

.The loom was the biggest and the most dominant 

thing in the middle of the room 
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c. Private and public status: 

.His house was very separate from the rest of the plaza, but did 

not play a big role in defining the plaza 

d. Personalization/decorate [cultural]: 

.The loom in the center of the house was the most 

visible thing 

.No personal touches - no photographs, Katchinas 

e. HUD - new territorial styles ? 

.No comments about the HUD homes 

VI. Way finding [how easy is it to find the house]: 

.Everyone knows where he lives and how to get there 

VII. How are things different in old homes/new homes ? 

.No comment 



1 
lui^-view * £ 
tpaflp^h-at- h^impc/ 

4i^jmc ssttc^t as=l-v 

^ t 

] Q  

f«-

•e3sr 

<iu57jmypt>nrt«0 

e[0V-AGct> 

t ' 

e^tli 

^<e 

, _«* 

4f 



201 

DOCUMENTATION OF INTERVIEW #4 

NAME OF INTERVIEWEE [FEMALE]: Carol Humeyestewa 

VILLAGE/LOCATION OF HOUSE: Below the mesa; Mishongnavi, Second Mesa 

TYPE OF HOUSE: Traditional Summer Peach House - 1800s 

DATE OF INTERVIEW: October 6, 1992 

APPROXIMATE AGE OF INTERVIEWEE: 35-40's 

NUMBER OF PEOPLE IN HOUSEHOLDS adults and 2 children 

IS SHE THE HEAD OF THE HOUSEHOLD: Yes 

I. Describe project, assure that religious information is not being asked - stop me 

if information is not to be shared, structure and building systems not 

discussed. 

II. Room by Room Task Performance: 

a. List of Behavior or Activities in a Typical Day: 

.Waking up the children in the morning 

.Cooking breakfast on the electric stove 

.Eating on the dining table sitting around on chairs 

.Driving the children up to the school bus stop, half a mile away 

.Cleaning the house 



.Building the addition for the work studio/store 

.Cleaning dishes on the table with boiled water from 

the stove 

.Washing clothes once a week at the laundromat 

.Making jewelry on the work table 

.Warming up lunch on the electric stove 

.Husband leaves for work, she continues with making 

her own jewelry-making 

.Cooking dinner on the electric stove 

.Visiting her mother up on the mesa, in the afternoons 

.Children do home-work on work bench or dining table 

.Changing clothes, taking sponge baths in the store 

room 

.Eating supper at the dining table 

.Watching T.V. [7:00-10:30 p.m.] from the couch 

.Sleeping on the floor on sponge mattresses by the 

dining table; boy sleeps on the couch, girl sleeps 

on sponge mattress by the T.V. 

.Cleaning outside yard 
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b. List of Behavior or Activities on Ceremonial Day: 

.Visiting relatives sleep on floor where ever they 

can 

.Increase in food preparation; not enough counter 

space to make all the ceremonial food, sometimes 

use the center of the floor, beside the dining table, for lack of 

space 

c. Work Station: 

.Work table and sodering table for jewelry making 

.Table for eating 

.Kitchen stove 

.Sitting on couch for mending, sewing 

d. Adjacencies [living room and back storage room]: 

.There is no physical barrier inside the big living 

room 

.The occupant is in constant view of all the things taking place 

within it and likes the freedom to be able to do multiple jobs 

simultaneously as she goes from one to the other, however, the 

wooden cupboard and the shelf, in the middle of the room 



204 

opposite the dining table, seem to designate two halves of the 

room - the cooking, cleaning, storage area and the working on 

the jewelry, watching T.V., entertaining area [This woman 

being from a younger generation exposed to western ways may 

be the reason for this separation of space within the living 

room] 

.There is a wall that divides the main room from the smaller 

back room, which is used as a storage, washing, drying and 

changing room. The floor of the storage room is two steps 

lower than the ground level 

e. Security [door locked]: 

.Always lock the house if leaving, because a lot of strangers use 

the dirt road to go down to the spring or the peach orchards, 

younger sister next door always have a lot of strange people 

coming and going 

f. Physical barrier [arthritis, wheelchair]: 

.Did not admit to any problems 

.Comment: Has to do with Hopi attitude of pride in 

self-reliance and strength 
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g. Outdoor activities [old homes-plazas]: 

.Space surrounding the vicinity of the house is used 

for drying crops, hanging clothes to dry 

.Children use it as a playyard 

.Never use the outdoors for any special reason 

.Comment: Interesting not to see the plazas being 

used as social interractive places in their day to day use. 

People do not sit around outside to talk to each other or to be 

seen, except on dance days. 

III. Non-visual aesthetics: 

a. Hot and cold climates: 

.Likes to sit outside in the summer evenings 

.Likes being able to sleep on top of storage roof under open 

skies in the summer 

.Fuel wood stove for heat in the winter 

b. Tactile: 

.Does not like the textured, uneven walls of the peach house, 

likes the smooth mud plasters, wants to make hers smoothe 



c. Smell: 

.Likes the smell of blue marbels [dish made out of 

blue corn] 

d. Kinesthetics [movement of the body]: 

.No comment 

Visual aesthetics [learned]: 

a. Use of adjectives [beautiful, mysterious, rythm etc.]: 

.Rock sandstone is beautiful 

.Girls dressing up in traditional clothes 

.Likes butterfly worl hair and white wedding robe 

.Likes the shape of her converted peach house 

b. Preference due to status symbol: 

.Building the new addition with frame, but likes the 

traditional stone 

.Need to have a store to be able to make and sell 

jewelry 
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c. Why are certain walls articulated [most non-economical value]: 

.Because of the availability of wall space was the 

reason given 

.Comment: On the side of the sleeping arrangement of 

the room were most of the family photographs, Katchina dolls, 

coil baskets 

.The prayer feather was hanging by the window next 

to the stove 

.Mexican pottery put on wall behind wood stove 

Territoriality: 

a. Privacy issues: 

.There is not as much privacy, but they are used to 

it 

b. Status and identity through artifacts/use of home: 

.Jewelry making paraphernalia [supply 

shelf, soddering table, work bench] is evident within the house 

.Converted peach house was part of their heritage 

when there were a lot of fruit harvest 
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c. Private and public status: 

.House is separate enough from the rest of the village and 

neighbors 

d. Personalization/decorate [cultural]: 

.Photographs of family members were displayed and 

pointed to on the wall and shelves around the couch 

.Baskets and Katchinas were on the wall above 

e. HUD - new territorial styles ? 

.No comments about the HUD homes 

VI. Way finding [how easy is it to find the house]: 

.Everyone knows the village very well so very easy to get to 

VII. How are things different in old homes/new homes ? 

.Do not have one big room, too many small rooms 
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DOCUMENTATION OF INTERVIEW #5 

NAME OF INTERVIEWEE [MALE]: Marymay Numkena 

VILLAGE/LOCATION OF HOUSE: Lower Shipaulovi, Second Mesa 

TYPE OF HOUSE: Contemporary HUD home 

DATE OF INTERVIEW: October 7, 1992 

APPROXIMATE AGE OF INTERVIEWEE: 70's 

NUMBER OF PEOPLE IN HOUSEHOLD: 3 adults and one grandchild 

IS SHE THE HEAD OF THE HOUSEHOLD: Yes; Bear clan 

I. Describe project, assure that religious information is not being asked - stop me 

if information is not to be shared, structure and building systems not 

discussed. 

II. Room by Room Task Performance: 

a. List of Behavior or Activities in a Typical Day: 

.Sorting yucca leaves for weaving on the living room 

floor 

.Weaving baskets in the afternoons on the dining table 

.Cooking on the kitchen stove 
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.Washing in the laundry room and hanging them dry 

on the line in the backyard 

.Picking tea leaves from the surrounding land 

.Picking peaches from the orchard and drying them in 

the backyard 

.Eating meals on the dining table, never eat outside 

even when weather is nice 

.Husking, selecting and sorting corn on the living 

room floor during late summer harvest with other 

women 

.Sewing and mending on the couch by the wood stove, 

others watch T.V. 

.Sleeping in the bedrooms 

b. List of Behavior or Activities on Ceremonial Day: 

.People visiting sleep every where on the floor, especially in the 

living room 

.She usually goes up to her traditional home on top 

of the mesa to prepare for the ceremonies, some of 

her daughters or daughter-in-laws may use this house to cook 

or do other preparations 



.Lot of cooking of traditional lamb and hominy stew 

and other things, cleaning the house, helping with 

the costumes, dressing up to get blessings, eating 

together with relatives and friends etc. 

Work Station: 

.Kitchen and dining table 

.On the couch, on the floor by the couch 

.On the front porch in a chair, when weather is nice 

Adjacencies [living room and the corridor leading to the bedrooms and 

the storage/laundry room on the other side]: 

.A wall with a door leads to the storage/laundry 

room 

.The corridor leading from the living room to the 

bedrooms has family portraits on the wall 

.Occupant can not see kitchen from the living room 

and vice versa 
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e. Security [door locked]: 

.Have to lock house if every one is leaving as many 

people from other villages drive through the sub

division 

f. Physical barrier [arthritis, wheelchair] 

.No problems, she does everything herself 

g. Outdoor activities [old home-plazas]: 

.Land surrounding the house in the sub-division is 

used for drying crops, herbs, clothes, making natural dyes from 

plants, parking son's vehicle in the door way 

.Children use it to play 

.Even though she gathers wild herbs and tea leaves and harvests 

crops, nothing is planted around the house, showing the old 

tradition of planting in the family owned land located in the 

valley away from home 
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III. Non-visual aesthetics: 

a. Hot and cold climates: 

.Likes to sit on the porch in front and sort through 

her plants and herbs in the summer [interesting to 

note that people do not seem to sort their main harvests 

outside, cultural value of not boasting to neighbors] 

.Likes her traditional home that is made out of the 

sandstone from the mesa quarries 

.Likes the distinctive smell of the Hopi tea, roasting corn and 

hominy stew on special ceremonies [home dance, used to eat 

meat only on ceremonial occasions] 

d. Kinesthetics: 

.In housing plumbing in this house means that she 

does not have to have the young men of the family 

carry water into the storage drum like in her traditional home 

b. Tactile: 

c. Smell: 
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IV. Visual aesthetics [learned]: 

a. Use of adjectives [beautiful, mysterious, rythm etc.]: 

.Traditional stones of the pueblos are beautiful 

b. Preference due to status sumbol: 

.Likes both her houses, she sees both of them as similar [Note: 

did not seem to want to talk about it, being bear clan her home 

on top of the mesa is one of the leading homes, situated on the 

head of the plaza; may be uncomfortable about leaving the 

ancestral home for modern conveniences] 

c. Why are certain walls articulated [most non-economical value]: 

.Only personalization were the family photographs, 

no ceremonial or clan fetishes or katchinas [unlike 

her traditional home where walls are filled] 

.No reason given for displaying photos on the wall 

leading to the corridor 

V. Territoriality: 

a. Privacy issues: 

.No need for privacy 
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.Did not want to show the bedrooms but had no problems 

showing the laundry/storage room [Note: the bedrooms in the 

HUD homes and the hidden storage rooms seem to have the 

same amount of secrecy/privacy] 

b. Status and identity through artifacts/use of home: 

.Unlike her traditional home, no cultural or clan artifacts 

displayed this house 

.TV and family portraits displayed in the interior 

.Interesting that I could not see any prayer feather 

hanging in the house, the only home without-perhaps 

because of the mesa top house 

c. Private and public status: 

.Except for the immediate surroundings around the 

house there was no indication of any functions/use 

in the sub-division 

.The house appears as an island within the sub-division 

d. Personalization/decorate [cultural]: 
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.No cultural decoration within the house, unlike the 

rest of the houses surveyed [no pottery, baskets, 

rattles, katchina dolls!] 

e. HUD - new territorial styles ? 

.Likes the HUD homes as much as her traditional 

home, kept saying she likes them both [Note: seems 

to like the conveniences and comforts of HUD home 

but culturally prefers her traditional home] 

VI. Way finding [how easy is it to find the house]: 

.Everyone knows the village so very easy to find, 

especially because it is the second house on the left as you enter the 

sub-division 

VII. How are things different in old homes/new homes ? 

.Says they are the same, likes them both 



218 

Hut? 

ftffrtffcm 

rcoi 

wfci.se. 
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DOCUMENTATION OF INTERVIEW #6 

NAME OF INTERVIEWEE [FEMALE]: Loretta Panana 

VILLAGE/LOCATION OF HOUSE: Lower Shipaulovi, Second Mesa 

TYPE OF HOUSE: Contemporary HUD home 

DATE OF INTERVIEW:October 7, 1992 

APPROXIMATE AGE OF INTERVIEWEE: Early 60's 

NUMBER OF PEOPLE IN HOUSEHOLDS adults and 3 children 

IS SHE THE HEAD OF THE HOUSEHOLD: Yes 

I. Describe project, assure that religious information is not being asked - stop me 

if information is not to be shared, structure and building systems not 

discussed. 

II. Room by Room Task Performance: 

a. List of Behavior or Activities in a Typical Day: 

.Cooking on the stove, preparing food on the counter; need 

more counter space 

.Washing clothes in the laundry/storage room and 

hang dry outside on the line 

.Drying peaches in the storage room 
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.Cleaning the house 

.Making sifter baskets on the dining table 

.Taking yucca strands apart on the floor in the living room floor 

.Eating on the dining table, children sit around living room and 

watch T.V. while they eat 

.Hoeing yard around house to get rid of weeds 

.Babysitting grandchildren, usually in the living room, sleeping 

in the bedroom 

.Sleeping in the bedroom 

b. List of Behavior or Activities on Ceremonial Day: 

.Relatives come for ceremonies and sleep on the floor where 

ever, sometimes upto 10 people 

.During summer dances, children sometimes sleep on the roof 

.Not enough counter space for daily use but, especially so 

during ceremonial large quantity food preparation 

c. Work Station: 

.Kitchen and dining table 

.Sometimes on the living room couch 
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d. Adjacencies [living room and kitchen, storage/laundry room and 

corridor leading to the bedrooms]: 

.Interestingly, the wall that divides the kitchen counter and the 

living room is where the family portraits, baskets and bows are 

displayed; not where the corridor to the bedrooms are located 

as in all other HUD homes, this is the only HUD home 

configuration that has the bedroom/living room wall separate 

than the living room/kitchen wall 

.Unlike other HUD homes there is no articulation 

between the living room and the corridor leading to 

the bedrooms 

.The kitchen/living room is separated from the storage/laundry 

by a curtain in the absence of a wall 

e. Security [door locked]: 

.Lock house if everybody is leaving and when going 

to sleep 

f. Physical barrier [arthritis, wheelchair]: 

.Did not admit to any problems other than not being 

able to reach the upper storage cabinets due to height 



.Always has to step on something to reach the upper 

levels; hard to WASH the ceiling and walls although 

she prefers to whitewash 

g. Outdoor activities [old homes-plazas]: 

.Space surrounding the house is used to hang dry 

clothes in the back 

.Dry fruits and crops outside in the sun 

.Children play outside 

.Except for the immediate vicinity of the house, the 

outdoors is not used in sharing with the neighbors; 

complained how nobody knows each other and seem to 

have opposing opinions, no sense of community or 

village like the mesa tops; she has been living at 

present house, below mesa, for only 3 years 

Non-visual aesthetics: 

a. Hot and cold climates: 

.The north facing windows of the living room are the 

only means of light to the living room, opening the 
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curtains during the day allows the sun to warm the 

room a little, but have to keep the fire place going if its cold 

.Would like to move the fire place from the east wall to the 

middle of the living room or by the T.V. on the north west 

wall, but away from the door 

.In the summer, keep all the window curtains drawn to keep out 

the heat and leave the doors open for ventilation; The master 

bedroom is the coolest, but not by much [Note: notice windows 

do not ever seem to be opened or used for views or ventilation, 

rather the door is used as a window - goes back to the 

traditional use of doors as the windows are small and non-

operable] 

b. Tactile: 

.Likes the smoothe quality but uneven texture of the 

whitewashed walls and the compacted earth floor 

from her old homes 
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c. Smell: 

.Likes the smell of the dirt floor when water is sprinkled on it 

and it, along with the inset rocks, are polished - when her 

grandmother used to do it 

d. Kinesthetics [movement of the body]: 

.The partition wall that divides the kitchen from the living room 

is in the way, says it stops the flow of light [Note: complaint 

against the spatial division within the room which is contrary to 

the traditional one big visually and spatially uninterrupted 

room; also thinks that the wall blocks the warmth from the fire 

place to reach the bedrooms] 

Visual aesthetics [learned]: 

a. Use of adjectives [beautiful, mysterious, rythm etc.]: 

.Liked the rythm of her childhood, work on the fields during the 

day and play in the afternoons; living on harvested crops during 

the year, eating meat [lamb] only on home dance [hominy], 

whitewash houses during bean, snake and home dance only -

everything had a rythm 
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.Loves the old stone houses and the dirt floors and 

the whitewashed walls; their ancesters were told to 

build with stone - the correct way to build homes 

b. Preference due to status symbol: 

.Baskets displayed on the north and west wall, 

pottery displayed inside the glass case seemed to be of great 

pride and importance; her daughter-in-law brought it in 

exchange for the bridal robe during the wedding ceremonies a 

year ago [Note: it appears that the wedding ritual that depends 

on the weaving of the robe among other rituals denotes certain 

financial stability] 

c. Why are certain walls articulated [most non-economical value]: 

.Some pottery and katchinas on the north east wall 

.Prayer feathers above the east door; house protector according 

to her is always located near doors 

.Bows, other baskets and family portraits located on partition 

wall between living room and kitchen [Note: usually in other 

HUD homes portraits are on the wall dividing the corridor and 
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the living room; this house has the only configuration where the 

partition to the living room is attached to the kitchen] 

Territoriality: 

a. Privacy issues: 

.No need for privacy; commented how traditionally 

everyone sleeps in the same room 

b. Status and identity through artifacts/use of home: 

.The north west corner contained the T.V. along with 

some trophy from a tournament 

.Baskets, katchinas, family portraits displayed in different walls 

through out in the living space 

c. Private and public status: 

.No involvement with neighbors, house and surrounding land is 

an isolated dwelling; complained how nobody likes anybody 

down here 

d. Personalization/decorate [cultural]: 

.Photographs of family displayed behind the couch on 

the dividng wall 
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.Baskets and pottery displayed around the room [Note: 

Interesting that the pottery gotten for wedding ceremony is not 

from second mesa as pottery is only traditionally made on first 

and third mesa - new phenomenon?] 

e. HUD - new territorial styles ? 

.Does not like the way HUD homes look like, wants 

something that looks like Hopi traditional homes 

VI. Way finding [how easy is it to find the house]: 

.Very easy as everyone knows where you live 

VII. How are things different in old homes/new homes ? 

.Misses dirt floor, whitewashed walls 

.People used to all sleep in one room along with everything else, HUD 

home she ends up having to walk around alot to keep an eye on 

everything, including the children 
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Photographic Collections Permissions Form 

arizona state museum formuseumuseonly 
Photographic Collections Approvedbv: f^ll. 

University of Arizona Da,e ol Approvahjy/ 27/ f.3-

Tucson, AZ 85721 
Phone (602) 621-2445 • Fax (602) 621-2976 

Permission for reproduction or editorial use will be granted providing: 1) two applications for editorial use are 
completed, signed and returned to the Arizona State Museum; 2) one copy of the application is approved by 
the Museum, signed and returned to the purchaser; and 3) conditions governing the reproduction permissions, 
stated on this form, are followed. 
APPLICATION FOR EDITORIAL USE: 

Proposed t» 1 b- -tvfva a. (' t.v W i t T W ^ T V c -Hyf, "• I ' a€  
V 'm cJ- -

Proposed Date of Publication: —|f) c\ ? Author:—|'-acc Aji' -. r d 

Publisher: 

j - • 
Applicant's Signature:. 

Organization: C ?''' {{ <4vc L.|; 1,|V / •< f -3 • 

Date of Application: • C- * • ' 1 ^ • 

The applicant agrees that this permission, if granted. Is subject to the following conditions. 

Conditions: Research prints are provided only for the purpose of personal or professional study. Unless otherwise stated in writing 
by the Arizona State Museum, no reproduction in any form may be made from research prints. If application is made and permission 
to reproduce is granted, the following conditions shall apply: 

1. The following basic credit line must be used for each image reproduced: 

Arizona State Museum 
The University of Arizona 

Photographer 

If applicable, additional credit must be given ai instructed in any caption information provided with the images. 

2. Publishers are required to use any caption information provided with the images. Requests for any changes in captions must 
be submitted in writing to the Arizona State Museum for review and approval. 

3. No alteration of photographs by overprinting, cropping, or image manipulation by any means is permitted without prior 
written approval from the Arizona State Museum. 

4. The Arizona State Museum reserves the right to examine proofs and captions prior to publication. 

5. The purchaser or publisher shall furnish, without chatge, two (2) copies of the publication in which the image or images 
appear to the Arizona State Museum. 

6. The Arizona State Museum grants permission for one-time, one language, non-exclusive use in one press run, video or CD-I 
production, with either North American or World rights only for the purpose applied for on this form. 

7. In authorizing the publication of an image, the Arizona State Museum does not surrender its own right, title, and ownership, 
or the right to publish or to grant permission to others to do so. 

8. The Arizona State Museum assumes no responsibility or liability for infraction of copyright laws, invasion of privacy, or 
improper or illegal use arising from reproduction of images from its collections. 

9. The purchaser's signature, receipt of payment, or reproduction of images shall constitute proof of agreement to all conditions 
stated herein. 

11/13/91 
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Photographic Services and Publication Permissions invoice 

Invoice Date: 04/27/93 
Request Record: 

arizona state museum 
Photographic Collections 
University of Arizona 
Tucson, AZ 85721 

Sold To: 

Rameen Ahmed 
College of Architecture 
University of Arizona 

Please remit check in dollars drawn on a U.S. bank or International money order payable to 
the University of Arizona. Return one copy of this invoice with payment. 

PHOTOGRAPHIC SERVICES 
QUANTITY ITEM DESCRIPTION/CAPTION INFORMATION UNIT PRICE AMOUNT 

5% Sales Tax 
A/tX. Onfy 

Postage & Handling 

SUBTOTAL 

REPRODUCTION/RENTAL FEES 
OUANTITY FEE TYPE UNIT PRICE AMOUNT 

22 Neg# 33632, 33595, 33665, 33638, 33650, 33607, 33576, 
33572, 33633, 33596, 1217 
85746, 86518, 85670, 85606, 85889, 85799, 85592, 
85633, 86622, 86484, 85895 

SUBTOTAL 
TOTAL AMOUNT DUE 

SUBTOTAL 
TOTAL AMOUNT DUE 
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imiviinrsii'Y cr AFUZOHA LIBRARY 
Tucson, Arizona 85721 

Special Collections Department 

APPLICATION TO PUBLISH PHOTOGRAPH AND FACSIMILE REPRODUCTIONS 

Date; 4--Z4-. *13 • 

Name (Please print): 12. A AAj A • 

Address: \U tldr g. • . *YvJ | • 

In accordance with the requirements of the University of Arizona Library, I 
hisreby request authorization to publish in reproduction the following 
material in the University of Arizona Special Collections Department. 
(Identify the collection or collections and separately describe each 

to be reproduced.) l-basi 'PU.fhrVt^p? / _ .. , , . 

i. \/uu£ ^ ™ ^^-r's) 

4,2c ^ «*«•*.. '*»• 
3 a petf nsd cf^ c->wtwv 
^ V ^ ciu vi ̂  

^ cc^ i,rw tcih u»%. fcjv.v, \)uu»1« et~ vortfjh of tivslr awv • 
(j. . /Awovg^v c i (-tiae reverse side if necessary) 

Titlo of planned publication: AVv?fe<" crt- h^C ̂vfec ^AttvCv 

uy r-t( pn. r 

Signature of applicant: -> (—rv V f • J_ 

Send this request to: 

Special Collections Department 

University of Arizona Library 

Tucson, Arizona 85721 

DO NOT WRITE BELOW HERE 

The University of Arizona Library hereby authorizes you to publish in facsimile 
reproduction the material identified above. In authorizing the publication 

of this matsrial the University of Arizona Library does not surrender its own 

right to publish it, or to grant permission to others to do so. Nor does 

this authorization by the University of Arizona Library remove the author's 

and publisher's responsibility to guard against the infringement of rights 

that may be held by others. 

Each reproduction must carry the following credit line: 

UNIVERSITY OF 

Approved by: 
Head Special Collectl^nsTibrarian 

Dane: /̂ LV ?(,. /9<r3 

BRARY SPECIAL COLLECTIONS DEPARTMENT 

JL 
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1624 E. 8th Street 
Tucson, A2 85719 
Ph.(602)628.8477 
April 27, 1993. 

Northland Publishing 
Flagstaff, Arizona 
Fax. (602)774.0592 

To Whom It May Concern: 
Re: Permission of Copyrighted Materials 

I am currently finishing my thesis for a Master of Architecture at 
The University of Arizona, Tucson. The title of my thesis is, 
"Housing From a Cultural Perspective: The Hopi Way of Dwelling." 
This thesis is going to be on microfilm available for educational 
purposes through UMI (University Microfilm International). X would 
like permission to use photocopies of the attached photographs 
taken from the book, "A celebration of Being: Photographs of the 
Hopi and Navajo", published by Northland Publishing, pp. 7, 52, 68, 
71, 73, 78, & 97. 

Credit line to read: (Should be placed so as to clearly encompass 
all seven photographs being used.) 

Photographs from A Celebration nf.BMng. hv S.^anne PagP. 
by Northland Publishing. Copyright© 1989 by Susanne Page. All rights 
reserved. Used with permission. 

Rameen Ahmed. 

Permission granted by: 

A p r i l  7 7 .  1  Q  Q  1  
Date for Northland PublishingErin Murphy, Editor 
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MUSEUM of NORTHERN ARIZONA 

permission for publication use of mna visuals 

The Museum of Northern Arizona hereby grants permission for ON'E-TIME, NON
EXCLUSIVE USE to: 

Name: Attmed Date: A^>r)f -23. /etci3 

Title: Wwlc Phone: io-i.- fe-2.jp- jf«V 11 

Institution: 

Address: (C.34 £. Sfre<+ The So*, sf57/<9 

to reproduce the following materials: Pko4i J-j "f^tloaK Wo jOldJ^S hrtmn 
Plteioj/ijibs, kalp Cs*~v :IGOS-tfiz'1 i &dhes fO , ^ 33 , 

3 6 xljU) 

in the publication: (Aasilv Andrii Lectur-e, Th/o^ls ~h\-f4-tcl tfouS'tia f/cWi 
°* C.o-VUv<a f^v0toed-\xje.. Tfc-e Hop, u)*»y M buJellin* , ~ 

published by: tfYi HtUmnhto* / 

Credit line(s) to read: ^t/g Co>V i /HuS-eu KM tf-/ 

Ari &-*> J ' ' / 

Applicant agrees to send a copy of the publication produced to the Librvy, Museum of Northern 
Arizona, at no cost. t0/£ 

Transparencies Only: Applicant agrees to a six month rental period from . 

If loss or damage occurs to visual(s), applicant agrees to pay replacement costs. 

Costs and fees: k-fet-tO 

Permission is granted only when this 
form is signed by the applicant and Signature of applicant 

is ™r,l!"MNX U&mjL KoI^ 
Please send signed original to: 
Photo Archives 

MNA Photo Archivist or agen: 

ROUTE 4, BOX 720 • FLAGSTAFF, ARIZONA 86001 • TELEPHONE (602) 774-5211 • FAX (602) 779-1527 
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••2S'93 15:59 ©91S 743 4230 PHILBROOK 

2: 

000 
P  .  0 3  

Post-tt™ brand fextransmittel memo 7671 Uofpages*' / 

r̂ilsrip. CrP* AvCht-fe 'Q£~ 
Of- A-Z. 

fcn-2-l U2J-Z7C0 

'PHlL&RCDKti!XGX^ 

-743-42.50 
1624 S. 8-th Street 
Tucson, Az 85719 

_Ph._C.6.02)_6 2 fl . B 4 . 7 7  

April 27, 1993. 

Lydia Wyckoff 
Ph i lbraols. Museum 
Fax. (913)749.5316 

Rej Permission of Copyrighted Materials 

Dear Ms. Wyckoff: 

I am currently finishing ay thesis for a Master of Architecture at 
The University of Arizona, Tucson. The title of ay thesis is, 
"Housing From a Cultural Perspective: The Hopi Way of Dwelling." 
This thesis is going to be on microfilm available for educational 
purposes through OKI (University Microfilm International). I would 
like permission to use photocopies of the attached photographs 
taken from your book, "Designs and Factions" by L Wyckoff, 
published by University of Nev Mexico Press, 1985, p. 90 (Fig. 7) s 
p. 136(Fig.31). 

•ifianfcj you for your help in this matter. 

h  • "  

Rameen Ahmed. 

Permission granted by: 

Ik/.'2# J im 
/ Date 

Credit line thread? 
Courtesy o£ Ly-iia L. Wyckoff, 'Designs 'and 'Factions. 
Coiverticy of New hrxico T?cess, 1990 
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1624 E. 8th Street 
Tucoon, Az 85719 
Ph. (602) <538.8477 
April 27, 1993. 

Bill Cutter 
Phoenix, Arizona 
Pax. (602)273.9749 

Re: Permission of copyrighted Materials 

Dear Mr. Cutteri 

I am currently finishing my thesis for a Master of Architecture at 
The University of Arizona, Tucson. The title of my thesis is, 
"Housing From a Cultural Perspective: The Hopi Way of Dwelling." 
This thesis is going to be on microfilm available for educational 
purposes through UMI (University Microfilm International), I would 
like permission to use photocopies of tha attached aerial 
photographs token from the book, "Bird's-Eye View of the Pueblos" 
by Stanley stubbs, copyrighted 1950 by University of Oaklahoma 
Press, photographs by Cutter-Carr Flying Service, Albuquerque, p. 
106 (plate xxii) s> p. 110 (plate xxiii). 

Fhankwou for youri help in this matter. 

Ramecn Ahmed. 

Permission granted by: 

for cutter-Carr Flying service * naf o Date 

Credit line to read: 

10 7?. Cg.trsa. 
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05.05-93 15:13 ©2023574324 SITES @001/001 

SMITHSONIAN INSTITUTION 
TRAVELING EXHIBITION SERVICE 

Phone (202) 357-3168 1100 Jefferson Drive, SW 
Fax (202) 357-4324 Room 3146 
TDD (202) 633-9314 Washington, DC 20560 

FAX COVER SHEET 

TO: Rameen Ahmed 

ORGANIZATION: College of Architecture, Univ. of Arizona 

FAX#: 602/621-8700 

FROM: Scott Willett 

DATE: May 5, 1993 TIME: 4 p.m. 

EXHIBITION: "Year of the Hopi" 

NUMBER OF PAGES (including cover ): 1 

* If parts of this transmission are unclear or transmission was faulty, please call 202-357-3168. 

MEMO: For permission to use photographic images of the Hopi, you must contact John R. Wilsoi 
at 918/492-7363. His address is: 9110 South Lakewood Avenue; Tulsa, OK 74137. Wedogiveyoi 
permission to reproduce the chart on page 16 of the catalog and the map on page 6. In doing so, pleas 
credit SITES as publisher of the catalog "The Year of the Hopi: Paintings and Photographs by Josepl 
Mora, 1904-06." Also, Martha Cappelletti is now Martha Cappelletti Sewell, should you wish to refe 
to her for any reason. I hope this is of help. I apologize for the delay. 

Sincerely, 

Scott Willett 
Public Relations Coordinator 
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