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PREFACE 
 
 

This ethnohistory of the Upper and Middle 
Verde Valley is an important part of the basic re-
search proposed and partially implemented for the 
Arizona Department of Transportation State Route 
(SR) 260—Cottonwood-to-Camp Verde Archae-
ology Project. Work along 19 miles (31 km) of SR 
260 was planned to occur in four segments be-
tween Mileposts 209 and 228. Archaeological data 
recovery at four sites (Hall 2001a, 2001b) and road 
realignment and improvements are complete for 
Segment 1A, Segment 1B, and Segment 2. Con-
struction in Segment 3, extending southeast from 
Segment 2 and continuing to West Clear Creek, has 
not currently been scheduled, and data recovery 
 

at the Calkins Ranch site and at two smaller sites 
remains to be done.  

Although the scope of this project is modest, 
the project corridor runs through a rich archaeo-
logical and historic landscape that deserves more 
extensive study. Sites important to a number of 
pre-Columbian and more recent cultural groups 
are nearby, including Tuzigoot, Montezuma Cas-
tle, and Montezuma Well. As a supplement to the 
archaeological data recovery preceding road im-
provements, this report broadens the frame of ref-
erence and helps place the project area into a wider 
context in terms of space and time. 
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THE DIL ZHÉ’É, HOPI, AND YAVAPAI 
IN THE UPPER AND MIDDLE VERDE VALLEY: 
THEIR HISTORIES, LANDSCAPES, AND 
HOMELANDS 
 

INTRODUCTION 
 

The Verde Valley has long been a locus of cul-
ture change and continuity for various indigenous 
groups. Abundant animal and plant resources, 
fertile farmlands, and permanent sources of water 
have drawn many people to the valley for a home 
base. Among those who consider the Verde Valley 
their original homeland are the Dil zhé’é (Tonto 
Apache) and the Yavapai, both traditionally semi-
nomadic hunter-gatherers, with similar subsistence 
strategies, who migrated on seasonal rounds while 
tending small opportunistic farm plots. Ancestral 
puebloan clans, known archaeologically as the 
Southern Sinagua and understood as ancestral Hi-
satsinom by the Hopi people, also established 
scores of villages and sacred sites in the Verde Val-
ley. For centuries, plots of corn, beans, squash, and 
cotton were farmed around large pueblos and 
smaller pithouses along the Verde River and its 
tributaries. This river is the lifeblood of a region 
that has sustained multiple cultural adaptations 
over time; it remains a key reference point today 
for Native culture histories. Between Cottonwood 
and Camp Verde, approximately 31 km (19 miles) 
of State Route (SR) 260 parallels the Verde River to 
the southwest, now overlapping prehistoric trade 
routes and migration trails and passing ancient eco-
nomic centers and coveted groves of Emory oaks. 

A cultural perspective of the historical associa-
tions the Dil zhé’é, Hopi, and Yavapai tribes have 
with the Verde Valley and how these relate to the 
Desert Archaeology, Inc. (2001) SR 260 Cotton-
wood-to-Camp Verde Data Recovery Project is 
provided in this report (Figure 1). This informa-
tion, in conjunction with a literature review, com-
plements the archaeological research. The study 
area for this ethnohistoric investigation includes 
not only the archaeological project area proper (SR 
260 Milepost 209 to 228: Cottonwood to Camp 
Verde), it also includes important areas identified 
by research consultants during field trips and in-
terviews (Figure 2; Table 1). The area of analysis 
includes the Upper and Middle Verde River areas,  
Oak Creek, Beaver Creek, Clear Creek, and Fossil 

Creek. Bounding these watersheds are the Black 
Hills and Mingus Mountain to the southwest, the 
Pine Mountain Wilderness and the town of Straw-
berry to the south and southeast, the Mogollon 
Rim to the east and northeast, and the San Fran-
cisco Peaks, Bill Williams Mountain, and the town 
of Perkinsville in the north. During the research, 
tribal consultants also incorporated significant cul-
tural sites that are geographically outside this 
study area into their discussions. 

This ethnohistoric research addresses issues re-
lated to three historic contexts defined by Desert 
Archaeology: (1) demography and cultural affilia-
tion; (2) economy; and (3) community organiza-
tion. Other research goals and objectives identified 
by tribal research consultants were to: (1) docu-
ment the Apache, Hopi, and Yavapai cultural 
landscapes in and around the project area; (2) ex-
plain how and why the project area is part of the 
Apache, Hopi, and Yavapai homelands; and (3) 
inspect archaeological sites being excavated by 
Desert Archaeology to determine if they might be 
related to Apache, Hopi, and Yavapai uses of the 
area. Each of the three tribes has unique historical 
and spiritual connections to the project area and its 
environs. Four archaeological sites within the SR 
260 right-of-way were visited and/or discussed 
with Dil zhé’é, Hopi, and Yavapai research con-
sultants. The sites included: (1) the Calkin’s Ranch 
site, AZ O:5:6/AR-03-04-01-63 (ASM/CNF)/NA 
2385 (MNA), a Verde Hohokam/Southern Sina-
guan pithouse village with a probable Apache or 
Yavapai component near Clear Creek Pueblo; (2) 
the Verde River sites, AZ O:5:131/AR-03-04-01-
1003 (ASM/CNF) and AZ 0:5:133/AR-03-04-01-
1004 (ASM/CNF), Southern Sinaguan artifact scat-
ters; and (3) the McKie site, AZ O:5:173/AR-03-09-
05-37 (ASM/PNF), a preceramic site consisting of 
lithics and ground stone. 
 
 
Project Methods 
 

The SR 260 Cottonwood-to-Camp Verde ethno-
history project began subsequent to a larger Western 
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Apache ethnohistoric study for the SR 260 Payson-
to-Heber Project, also conducted by Desert Ar-
chaeology (2001). In November of 2002, researchers 
T. J. Ferguson and Angie Kralj KenCairn of 
Anthropological Research, L.L.C., held meetings at 
the Yavapai-Apache Cultural Center to identify 
Western Apache and Yavapai research consultants 
who could develop project goals and research top-
ics, while also assisting with the research itself. 
Apache research consultants included Yavapai-

Apache Tribal Council Members Vincent Randall, 
Victor Smith, and Elizabeth Rocha. Chris Coder 
(Yavapai-Apache Tribal Archaeologist) served as 
research facilitator. Yavapai research consultants 
included Katherine Marquez and Sylvia Wilson. 
Information from Western Apache participants in 
the SR 260 Payson-to-Heber project that relates to 
the Verde Valley project is also presented here. 
Research consultants from the San Carlos Tribe 
included Ed Cassa and Jeanette Cassa. Advisors

Figure 1.  The project area. 
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from the White Mountain Apache Tribe included 
Eva Watt, Levi DeHose, Jerome Kessay, Sr., Ramon 
Riley, Gregg Henry, and Lorin Henry. Beverly 
Malone (White Mountain Apache Cultural Center 
and Museum) served as research facilitator.  

The core of the research consisted of two field 
trips and multiple interviews with Western 
Apache and Yavapai research consultants (Table 
2), as well as interviews with expert anthropolo-
gists and archaeologists (Coder 2003; DeHose and 
Kessay 2003; Ferg 2002; Marquez 2003; Randall 
2003a, 2003b; Randall and Smith 2003; Randall et 
al. 2002; Riley 2003; Rocha 2003; Smith and Randall 
2002; Watt 2003; Watt and DeHose 2003; Wilson 

2003; Wood et al. 2003). The first field trip on 5 
March 2003, involved a vehicular survey of the 
project area and its environs with Western Apache 
research consultants Vincent Randall and Victor 
Smith. On 3 April 2003, Vincent Randall and Chris 
Coder accompanied KenCairn to the Calkin’s 
Ranch site (Breternitz 1958), which includes a pos-
sible Apache component at the southeastern ter-
minus of the project area. 

In 2003, Ferguson met with the Hopi Cultural 
Resource Advisory Task Team (CRATT) to discuss 
the participation of the Hopi Tribe in the SR 260 
Cottonwood-to-Camp Verde ethnohistory project 
and to review project goals and research issues. 

 
 Figure 2.  Significant places within the study area. (See also Tables 1 and 5.)  (Map by Ron Stauber.) 
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Table 1.  Significant places within the study area (see also Figure 2). 
 
Number Place Name 

1 Apache Maid Mountain 
2 Aultman site (Wingfield Store and Homestead) 
3 Beasley Flat 
4 Beaverhead Flat 
5 Bell Rock 
6 Black Canyon Mercantile 
7 Place of the Bear 
8 Boyton Canyon 
9 Calkin’s Ranch Site 
10 Camp Verde Reservation 
11 Camp Verde Reservation (N) 
12 Camp Verde Reservation (S) 
13 Clear Creek Pueblo 
14 Cottonwood/Clemensaw 
15 Dil zhé’é Acorn Collecting Area 
16 Dil zhé’é Dance Grounds (N) 
17 Dil zhé’é Dance Grounds (S) 
18 Dil zhé’é Skirmish site 
19 Djokayanyanya-pa 
20 Dolcabaya 
21 Hackberry Mountain 
22 Indian Agency (at Haskell Springs) 
23 Indian Gardens 
24 Kway’sakuweya-pa 
25 Matkitorva-pa 
26 Matkitwawi-pa 
27 McKie site 
28 Montezuma Castle 
29 Montezuma Well 
30 Place Where the Pine Tree Bends Back (or Ponderosa Pine Sticking Back Up) 
31 Rattlesnake Canyon 
32 Red Tank Draw 
33 Salt Mine 
34 Saupkasuiva-pa 
35 Bald Mountain/Squaw Peak 
36 Sugarloaf Ruin 
37 Thirteen Mile Rock 
38 Tonto Natural Bridge 
39 Tun łíí 
40 Tuzigoot 
41 V-V Ranch 
42 Verde Hot Springs 
43 Verde River sites 
44 Walkeyanyanya-pa 
45 Wingfield Mesa 
46 Wingfield Store (N) 
47 Wingfield Store (S) 
48 Wipukup-pa 

Note: Numbers correspond with Figure 2 “named places.” 
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Table 2.  Dil zhé’é and Yavapai research consultants for the State Route 260 Verde Valley Project. 
 
Name Tribal and Clan Affiliation 

Vincent Randall Dil zhé’é; Yúané (Over the Rim Clan), born for Kai’tse hí tidn (Willows Growing Out of Rocks 
Clan) 

Elizabeth Rocha Dil zhé’é; Ya go gai yin (White Earth Clan) 
Victor Smith Dil zhé’é; Ya go gai yin (White Earth Clan), born for Kai’tse hí tidn (Willows Growing Out of 

Rocks Clan)  
Katherine Marquez Yavapai, Wipukapa 
Sylvia Wilson Yavapai, Dolkapaya 
 
 
KenCairn conducted one fieldwork session with 
six Hopi research consultants within the Verde 
Valley study area on 17-18 March 2003 (Table 3). 
The group visited two archaeological sites within 
the project right-of-way—the Calkin’s Ranch site 
and the McKie site. They also discussed the signifi-
cance of the Verde River sites, but were unable to 
visit the artifact scatters and possible pithouse 
structures because highway reconstruction in this 
segment (1B and 2) had already begun (Hall 
2001b). Hopi research consultants also visited an-
cestral sites that included the Camp Verde Salt 
Mine, Montezuma Castle, Montezuma Well, 
Honovi, and Tuzigoot. Kathy Davis (Parks Service 
Superintendent of the National Monuments of the 
Verde Valley) accompanied Hopi research consult-
ants to Montezuma Castle and Montezuma Well. 
Interviews were also included in the research of 
Hopi land use in the study area (KenCairn 2003; 
Kuwanwisiwma 2003; Saufkie 2003). 

A literature search was conducted at the Ari-
zona State Museum, Sharlot Hall Museum Ar-
chives, Museum of Northern Arizona Library, 
Northern Arizona University Library, and Rim 
Country Museum. This report is a synthesis of lit-
erature review, fieldwork, and ethnographic inter-
views, and has been reviewed by Western Apache, 
Yavapai, and Hopi tribal representatives.  
 
 
DIL ZHÉ’É ETHNOHISTORY OF THE  
VERDE VALLEY 
 

The Dil zhé’é, or the Tonto Apache as they are 
widely known, were traditionally hunter-gath-
erers, supplementing collected foods and meats 
with opportunistic farming and raiding. Small 
groups of extended families, or has das tí’ii, ex-
ploited collection and hunting locales within the 
study area and moved regularly between the 
cooler Mogollon Rim region to the north and the 
warmer bottomlands of the Verde River Valley 

(Randall 2006). The Dil zhé’é, those Western 
Apache clans traditionally occupying the Verde 
Valley, speak a dialect of the Athabaskan language 
shared by tribes in northwestern North America, 
as well as with Navajo and other Apache groups in 
the Greater Southwest. The Dil zhé’é share a reser-
vation with the Yavapai people that is collectively 
known as the sovereign Yavapai-Apache Nation. 
The reservation is located in the Upper Verde Val-
ley of central Arizona, 145 km (90 miles) north of 
Phoenix and 80 km (50 miles) south of Flagstaff. SR 
260 intersects the modern reservation in the Camp 
Verde area. This modern nation is the amalgama-
tion of two historically distinct tribes who coex-
isted in the Upper Verde Valley prior to Euro-
American settlement.  

The origin of Western Apache peoples into 
what is now Arizona has long unsettled anthropo-
logical scholarship. Wilcox (1981) has posited that 
some Athabaskan peoples, the ancestral Western 
Apaches, migrated from Alaska and western Can-
ada to the Plains, into New Mexico, and then into 
Arizona from the east. Coder (2003) posited that 
some Apache clans may have lived on the eastern 
Plains for thousands of years until the Comanche 
began pushing them out in the seventeenth cen-
tury with the double-barreled shotgun and the 
horse. Ferg (2002) thinks Apaches may have mi-
grated from southwestern New Mexico at the same 
time as the Spanish, along with other multiple en-
tries, whereas Forbes (1966) suggested the Apache 
arrival in the Southwest came as early as the late 
1300s. Perry (1991:136-158) suggested Western 
Apache heritage evolved from the arctic regions of 
North America, following the central Rockies 
south into the White Mountains by A.D. 1500. 
Hopi oral tradition may indicate Athabaskan 
groups coming from a cold country; Coder (2003) 
reported hearing one Hopi story that describes 
travelers wearing “over the calf” boots, carrying 
green skins (untanned skins, signifying a people on 
the move), eating raw meat, and making fires only
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 Table 3.  Hopi research consultants for the State Route 260 Verde Valley Project. 
 

Name Clan Village, Mesa 

Wilton Kooyahoema Kokopngyam (Fire) Hotvela, Third Mesa 
Leigh J. Kuwanwisiwma Tepwungyam (Greasewood) Paaqavi, Third Mesa 
Floyd Lomakuyvaya Piqösngyam (Bearstrap) Songòopavi, Second Mesa 
Lee Wayne Lomayestewa Honwungyam (Bear) Songòopavi, Second Mesa 
Harold Polingyumptewa Tuwangyam (Sand) Hotvela, Third Mesa 
Morgan Saufkie Honwungwam (Bear) Songòopavi, Second Mesa 

 
 
if it was very cold. The Hopi name for Apaches are 
the Sedatsava (Navajos Who Used Ochre), for the 
red ochre they covered their faces with, to prevent 
sunburn (Kuwanwisiwma 2003).  

Western Apache oral traditions speak of several 
Apache clans migrating into central-eastern Ari-
zona from the north (Goodwin 1942:620), while 
other narratives posit that clans emerged from 
within the study area (Randall 2003a). The clan 
migrations documented by Goodwin (1942:MapVI) 
show significant movement into and through the 
study area. A potential synthesis between Apache 
oral tradition and the extant archaeological evi-
dence might suggest proto-Western Apache peo-
ples came into the region while the pre-Columbian 
pueblos were occupied, but an identifiable 
Apachean material culture did not develop until 
A.D. 1500 (Senior et al. 2003:142-143). 

From 1539 through the late sixteenth century, 
several Spanish entradas passed through central 
Arizona. On their expeditions that likely went 
through eastern Arizona and western New Mexico, 
Marcos de Niza and Francisco Vázquez de Coro-
nado reported no one living between the Salt River 
and Zuni (Winship 1904). Schroeder (1974a:333) 
interpreted this purported absence of people to 
mean that the Western Apache did not enter the 
area until at least after 1540. However, Goodwin 
(1942:66-67) counters that: 
 

Apache camps were well hidden, and Apaches 
did not show themselves to forces as imposing as 
Coronado’s. It is possible to say that the same ex-
pedition could have passed through the identical 
stretch of country in the latter part of the nine-
teenth century without encountering a sign of the 
Apaches … According to Apache tradition, they 
were all concentrated at the foot of the Mogollon 
Rim and in the country immediately south of it 
during their early period in the region. If this is 
true, the area Coronado’s expedition passed 
through may not have been occupied by Apaches 
at the time, though they may have been no more 
than a day’s journey to the north or northwest. 

Schroeder (1974a:333-334) recorded that, after 
the Coronado expeditions, Spanish entradas came 
by way of Acoma and Zuni. The first of these, 
made by Espejo in 1583, ventured into the Middle 
Verde River drainage by way of the Hopi villages. 
Here, Espejo’s party encountered either Apache or 
Yavapai people near Mormon Lake, Beaver Creek, 
and Montezuma Well. By the late 1600s and early 
1700s, several Spanish reports document that there 
were “Apaches” living north of the Gila River 
(Schroeder 1974a:340-366). Smith (2002), of the 
White Earth Clan, tells a story handed down to 
him regarding one initial contact with the Spanish, 
or possibly Mexicans, in the Middle Verde area: 
 

An old lady was 125 years old, by the name of 
Lena Delvarra when I was 12. My mother took 
care of her. She told the story about right down 
here by Middle Verde, down by the Verde River 
where it curves. She said that she saw one man 
with armor carrying a spear. She wondered at the 
metal clothes, wondering how they bent their 
knees riding a horse. That is the first time they 
saw a white man, a Nakąayé, those that walk, the 
wanderers.  

 
Chiricahua Apache oral tradition states that 

Apaches learned about the Spanish and their ill 
treatment of indigenous people in Mexico from 
Aztec traders, and therefore, watched and hid from 
them “for the lifetime of one man” (Roberts 1993). 
It is not unreasonable to suggest Dil zhé’é groups 
did the same—that they were present in the study 
area when the earliest entradas arrived, but were 
either missed because the Spanish were in other 
nearby regions, or they elected not to show them-
selves.  

Regardless of their origins, by the late 1600s, 
Apache groups were clearly spread throughout 
what is now Arizona. Into the early seventeenth 
century, the Spanish sought to colonize Arizona 
through settlements and martial expeditions. Al-
though there were no Spanish colonial settlements 
in the Verde Valley, Apache groups made their
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presence known by raiding expeditions as far 
south as what is now Sonora, Mexico (Goodwin 
1942:70). The Spanish authorities had limited suc-
cesses pacifying Apache raiders with rations, and 
with Mexican independence in 1821, the system 
collapsed. A new cycle of violence began, however, 
as the Mexican government prosecuted Apache 
groups with force and Apaches retaliated with war 
and raiding. 

In 1848, the Treaty of Guadalupe Hidalgo 
brought central Arizona under the jurisdiction of 
the United States, which began to negotiate peace 
treaties with the Apache tribes. There was little 
contact with the Western Apache tribes until the 
1850s, when the discovery of gold and copper 
drew miners to the Verde Valley and Prescott ar-
eas, where new settlements were tempting targets 
for Apache raiders (Khera and Mariella 1983). 
American farmers and businessmen soon followed, 
critically interrupting Dil zhé’é subsistence pat-
terns and further appropriating Dil zhé’é lands. In 
1864, the U.S. Army failed in an attempt to relocate 
the Dil zhé’é to Camp Verde (Goodwin 1942:49). 
Subsequently, the Arizona territorial government 
adopted an extermination policy, but lacked the 
manpower to implement it. War ensued for more 
than a decade as American soldiers, settlers, and 
miners fought to pacify Apaches and to take Na-
tive lands for their own.  

 In 1871, a 2,072 km2 (800 mi2) military reserve 
was established for both the Dil zhé’é and Yavapai 
groups. An Executive Order establishing the Rio 
Verde Reservation claimed it would last “as long 
as the river runs, the grass grows and the moun-
tains endure.” In 1873, a large group of Yavapai 
were brought to the Rio Verde Reserve after Camp 
Date Creek was rescinded. Then, in 1875, the order 
for the creation of the Rio Verde was also re-
scinded by another Executive Order and on 27 
February of that year, more than 1,700 Dil zhé’é 
and Yavapai were forcibly removed from their 
homelands and marched some 290 km (180 miles) 
to the San Carlos Agency, east of Phoenix. Today, 
Dil zhé’é commemorate that grim event during 
Exodus Days. Anything but grim, however, tradi-
tional running relays, sunrise ceremonies, and 
Gáán dances celebrate the cultural survival and 
continuity of the Dil zhé’é. 

By the late 1890s, the reservation system was 
deteriorating from mismanagement and corrup-
tion. The survivors of the removal began returning 
to their Verde Valley homeland in small family 
groups. These groups tried to reoccupy former 
home sites and grow crops, but they had little pro-

tection from American settlers who now occupied 
the land (Goodwin 1942:43). In 1909, a small reser-
vation was established in Camp Verde, followed 
by additional parcels in Middle Verde, Clarkdale, 
and Rimrock. The descendants of the surviving 
Yavapai and Apache people today live in commu-
nities totaling 665 acres. Beyond this acreage, the 
Dil zhé’é still consider an entire spectrum of sig-
nificant cultural sites within the study area impor-
tant for the continued transmission of their culture. 
These sites include emergence places, camps, 
dance grounds, springs, landmarks, collection ar-
eas, clan origin places, trails, general stores, and 
home sites. 
 
 
Emergence and Migration 
 

The SR 260 Verde Valley project intersects the 
traditional shí kéyaa, or homeland, of the Western 
Apache people, the Indé. According to Western 
Apache research consultants interviewed for this 
study, those Apache clans who traditionally util-
ized the project area and its environs belonged to 
the Dil zhé’é (Randall 2003a; Watt 2003). For 
Apache peoples, many turn to oral traditions for 
explanations about how and when their ancestors 
came to be in Arizona and the Verde Valley. As 
Randall (2003a) summarized the traditional Dil 
zhé’é story of emergence: 
 

They [Apaches] were created out of the land. 
They emerged from the underworld, or the First 
World through Montezuma Well. They then 
moved into the Second World where people were 
able to talk to animals. In the Third World there 
was a great flood. After this, the white-painted 
lady [Changing Woman] who survived the flood 
in a log, arrived at Boyton Canyon where she had 
a daughter [Tu baa chís ch’iné] for Hzo. Tu baa chís 
ch’iné later bore a son, the Killer of Enemies, who 
sanctified the land by killing all the monsters, 
making the land safe and holy. When you have a 
sanctifier like this, he serves to help make the 
land something of your own. 

 

This account places the Dil zhé’é origin at the 
center of the study area at Tu sii ch’ it, Montezuma 
Well, 13 km (8 miles) north of SR 260. However, 
because the Dil zhé’é are essentially a collection of 
clans and bands, there is no single, uniform origin 
account. Other traditional narratives describe the 
entrance of some Western Apache clans into the 
study area via an emergence place in Fossil Can-
yon where the Creator made Apaches from the 
mud (Riley 2003), from the north near the Hopi 
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Mesas via the Payson area and breaks of the 
Mogollon Rim (Goodwin 1942:620), and from the 
west into the Verde Valley from “Mohave country” 
(Goodwin 1942:625). The latter concerns an origin 
story about the Yà gòhè gàiden (Whiteness Spread-
ing Out Descending Clan) who were also appar-
ently related to the T’ú’ìts’òsé (Water Spray Clan). 
The following is a Yà gòhè gàiden legend as told by 
Charlie Nokeye: 
 

This is a story that was told to me by my father’s 
mother, and she heard it from her mother’s 
mother. Long ago some people started from the 
Mohave country, to the west over by the Colo-
rado River. They came this way. They kept mov-
ing. Where they had been living in the west, they 
used to eat snakes. They kept on traveling until 
they got to yà gòhè gài. There they found people 
living, so they remained for a while and became 
related to them. Right there the people of the 
Mohave country became yà gòhè gàiden. They 
didn’t stay at yà gòhè gài very long … they went 
on to a big mountain with a good spring and 
land at its foot, so part of the yà gòhè gàiden 
stopped there, made farms, and raised corn. The 
other part left and went on to some springs up in 
the pine timber. It was a good place to plant, so 
the men came back for their families and went up 
there to settle. This place was called “beaver wa-
ter” [Chaa bi tú, Beaver Creek]. They raised crops 
there. (Goodwin 1942:625) 

 

According to one oral tradition, the T’ót’àgń 
(Water at the Foot of the Hill Clan) at Fossil Creek 
originated from the Yà gòhè gàiden. Some of the Yà 
gòhè gàiden and the Nàdìlk’àlsìkà dń (Wild Gourd 
Growing Clan) originated from the Dzìłt’àdn (Foot 
of the Mountain Clan). A portion of the Dzìłt’àdn 
origin story as told by Henry Irving is adapted 
below: 
 

Long ago, all our people were living at táļbà kò wà 
(dance camp). This place is right under a point of 
the mesa where the Hopi live. In those days, 
when we first came to this earth, there was noth-
ing. We were living with the Hopi and the Na-
vaho in that country. We were getting on all 
right, but Slayer of Monsters went up to his fa-
ther, Sun, and got a horse from him. From that 
time on trouble started, so our people moved 
south across the Little Colorado…when we 
started south, the Hopi and the Navaho didn’t 
want to come, so they stayed behind in the 
north…when our people got across the Little 
Colorado, they came down to mú’ sine, “owl’s 
song” (Horse Mountain north of Pleasant Valley 
and just south of Promontory Butte), where they 
found some houses built in the rock. Below here 
at kì’dàłgài (“white house above”) there were al-

ready some people living there when the dzìłtà dn 
got there… In those days the yà gòhè gàiden were 
related to no other clan. On account of this the 
dzìłtà dn picked them up and they became rela-
tives. After coming westward the dzìłtà dn went 
off toward Camp Verde (Goodwin 1942: 620-621). 

 
 
Shí Kéyaa: Homeland 
 

For this study, Randall described the Dil zhé’é 
homeland, which begins south of the community 
of Ashfork. It is here where the Gad dzilé (Cedar 
Mountain Clan) traditionally lived in Perkinsville 
Valley (Figure 3). A permeable territorial line runs 
along the Black Hills and the Mazatzal Mountains 
southeast, to Globe and Miami, just south of the 
junction of the Gila River and San Pedro River. The 
line runs back up north, just east of the Globe area 
and up through the San Carlos, Canyon Creek, and 
Cibecue areas. It then proceeds north and west 
over the Mogollon Rim, just west of the Show Low 
area. The line continues north to the Snowflake 
area and runs back west just south of Holbrook 
and Winslow, north of Dzil chó (San Francisco 
Peaks) and then back south to the Ashfork area. 
The territorial line represents a loose boundary 
that was often crossed on hunting and gathering 
forays, raiding expeditions, and family visits. The 
study area is situated in the northwestern portion 
of this territory. 

Encompassing the Dil zhé’é territory is the lar-
ger Western Apache homeland, sometimes called 
the Indé bii shí kéyaa, or shí kéyaa (Randall 2003a). 
Four primary mountains, along with a constella-
tion of other sacred peaks, serve as historical way-
points within the cultural landscape of the Western 
Apache (Randall 2004). These include Dzil gai sián, 
the Black Mountain to the east (Mount Baldy), Dzil 
chó, the White Mountain to the north (San Fran-
cisco Peaks), Chét chí’da iskán, Red Mountain to the 
west (a peak near the Fort McDowell reservation), 
and Nįt chi’nit jiid, the sacred mountain to the 
south. The area surrounded by these sacred moun-
tains and others is often referred to as the center of 
creation and the emergence place of Western 
Apaches (Riley 2003) and Western Apache culture, 
or Dít zhé’e (Randall 2006). Dzil chó (Mountain Big), 
the San Francisco Peaks, in the northern portion of 
the study area, is particularly important to the Dil 
zhé’é as a holy mountain and as a place to collect 
wild tobacco, fir branches, and other special herbs. 

While sacred peaks anchor the greater Western 
Apache homeland and cultural landscape, Western 
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Apache people also recognize natural territorial 
boundaries between Apache groups and other 
tribes, such as rivers and mountain ranges. For 
example, some Dil zhé’é identify the Black Hills 
and Mingus Mountain as being an old boundary 
separating some Yavapai and Dil zhé’é groups 
(Rocha 2003). Goodwin (1942:9) also noted this 
propensity to use natural landmarks as boundary 
markers:  
 

[Apache] groups had recognized territorial limits, 
and any intrusion into the land of another group 
was only temporary. Rivers or mountains or hills 
dividing valleys where water ran were bounda-
ries. Farming sites belonged wholly to the group 
within whose territory they lay and were almost 
never shared by people of separate groups. 

 

 Research consultants stressed that several dif-
ferent Apache groups lived predominantly in the 

Figure 3.  Dil zhé’é territory, following Randall (2003a). (Map by Ron Stauber.) 



10  The Dil zhé’é, Hopi, and Yavapai in the Upper and Middle Verde Valley  

study area, while others moved in and out of it on 
seasonal hunting and gathering movements and 
raiding forays. For example, some Dil zhé’é trav-
eled well beyond their typical homeland to pick 
pinyon nuts in the Grand Canyon (Randall 2003a). 
Basso (1970:5) documented territories between 
some Apache bands as sharply defined, although 
intermarriage still occurred between them. He also 
noted that trespassers could be forcibly removed or 
even killed; open conflict was not uncommon. 
When asked if there was any competition over 
Apache territories among the different Apache 
groups, Randall answered: 
 

You were related somehow to all of these clans, 
so you never had any competition or discrimina-
tion per se. This is what was the problem: they 
wanted us to draw territories in that way, in that 
thought. Though people had special homes. You 
would often visit your relatives, spend a little 
time down there. We were wanderers, though we 
had the special place called kéyaa. But just as 
much as that was, this other place was too. 
Maybe not all the time, maybe this winter we 
spent down here with Victor’s [Smith] clan, the 
White Earth People [in the Verde Valley area]. So 
I would feel comfortable coming down here to 
live with my uncle Victor. But maybe next winter 
I may go over to Payson, or to the Tonto Basin 
because they are my relatives over there too. And 
the same thing is true, in the summer time other 
clans could come up and live with us on top [of 
the Mogollon Rim], because we were back into 
that country (Smith 2002). 

 
Western Apache frontiers were also informed 

by the territorial boundaries of other indigenous 
tribes. These included the Yú da hé (Navajo) and Sai 
ka kiné (Hopi) to the north of the Mogollon Rim, the 
Sai kiné (Pima), and Gu níí (Yavapai) countries to 
the west and south, and other Apache groups such 
as the Tłíí naa baa hé (Chiricahua Apaches) to the 
south. These territories were later stressed and 
compressed from all sides by Euro-Americans 
seeking to expand their own newly founded terri-
tories. The first were the Nakąayé (Wanderers), or 
Spanish, and later came the en dah (Enemy People), 
or Euro-Americans, who the Dil zhé’é also knew as 
bi náá do ttiz (Blue Eyes).  

Interestingly, Goodwin (1942:48-49) docu-
mented yet another way Western Apaches identi-
fied themselves spatially within the study area, 
distinct from band and clan affiliations:  
 

All those people living on top of the Mogollon 
Rim or north and northeast of it in the high tim-
bered country were called yú nà jí’ndé because 

they lived in the north (members of both North-
ern and Southern Tonto groups)... All the people 
living along the foot of the Mogollon Rim from 
Oak Creek (in the Verde Valley) to Promontory 
Butte, as well as along the foot of the mountains 
from Promontory Butte to Gisela, were called ndé 
itł’áhé (“people below”) because they lived up 
under the Mogollon Rim and at the foot of the 
mountains… All those living directly west of the 
Verde River from Clarkdale south to the mouth 
of the East Verde River, as well as in the region of 
the Lower East Verde River, were called yàái’ò 
nà’dá’yú ‘dndé (“west people”) because they lived 
to the west. 

 
According to Goodwin’s informants, these 

terms had nothing to do with differences or simi-
larities in speech or custom, but rather “exemplify 
a close feeling of geographic association which 
existed between the Southern Tonto and Northern 
Tonto groups” (Goodwin 1942:49). 
 
 
Social Organization 
 

In his analyses of Western Apache social or-
ganization, Goodwin (1935, 1942) separated the Dil 
zhé’é into the Northern Tonto and the Southern 
Tonto, and split these groups up further into bands 
and semibands (Goodwin 1942:4-5). According to 
his research, four Northern Tonto bands were the 
primary occupants of the study area around 1850: 
the Mormon Lake, Fossil Creek, Bald Mountain, 
and Oak Creek bands (Table 4). 

The bands of the so-called Northern Tonto 
group ranged north and west of the Mogollon Rim 
on the margin of Navajo country and west into the 
Verde Valley (Goodwin 1942:43-48). The bands 
most closely associated with the study area were 
the Dàszínédàsdáyènd é (Bald Mountain Band), 
T’údù tł’ìjnd é (Fossil Creek Band), and Tséhìtcìnd é 
(Oak Creek Band). The clans of the Dù tł’ìjì’hà’hì’é 
łnd é (Mormon Lake Band) sometimes came south 
of the Mogollon Rim to winter and to collect food. 
Goodwin (1942:47) argued that the Northern Tonto 
were the most distinct of all the Western Apache 
groups, due to their intermarriage with the Yava-
pai and their exposed settlements on the borders of 
hostile Navajo, Havasupai, and Hualapai, which 
resulted in a predominantly hunter-gatherer life-
style without the signature farming practices of 
other Western Apache clans to the east. However, 
Randall (2006) recalls from family histories that Dil 
zhé’é clans maintained several large farms near 
present-day Perkinsville, in the Verde Valley, West 
Clear Creek, and Fossil Creek. 
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Table 4.  Northern Tonto bands, adapted from Goodwin 1942:43-50. 
 

Band Name Dil zhé’é Name English Gloss 

Bald Mountain Dàszínédàsdáyènd é Porcupine Sitting Above People 
Fossil Creek T’údù tł’ìjnd é Blue Water People 
Mormon Lake Dù tł’ìjì’hà’hì’é łnd é Turquoise Boiling Up People 
Oak Creek Tséhìtcìnd é Horizontal Red Rocks People 
 
 

Many Dil zhé’é people today reject the notion 
of a Northern/Southern Tonto boundary, describ-
ing it as an arbitrary “Mason-Dixon line” that has 
resulted in unnecessary divisions among Apache 
people (Randall 2003a). Rather, Dil zhé’é Apache 
research consultants tend to view the project area 
as occupied by several different clans that fluidly 
moved throughout the region collecting food, 
farming opportunistically, and intermarrying with 
other clans. While Dil zhé’é do not currently gen-
erally define themselves in relation to the four 
Northern Tonto bands laid out by Goodwin in the 
1940s, it is useful to examine the documentation of 
their general occupation areas, as they most cer-
tainly relate to ancestral Dil zhé’é in the study area. 

Basso (1970:5) documented the gota (family 
group) as the basic unit of Western Apache social 
organization that was usually, but not always, 
comprised of a matrilocal extended family. This 
was made up of three to eight gowa, the occupants 
and location of a single nuclear household. The 
“local group” included two to six gota who con-
ducted economic activities in concert, and who 
often had exclusive rights to farm sites and hunt-
ing areas. A headman who led by virtue of his 
knowledge and experience guided each gota. There 
were also important female leaders within the gota 
that were not “medicine women” as such, but 
healers, herbalists, and midwives (Rocha 2003). 
Individuals of the matrilineage who formed the 
core of a family cluster shared membership in the 
same clan and were identified by the clan of its 
core lineage (connected to a legendary place of 
origin), and not necessarily by its territory. “Basi-
cally, people who had grown up together in the 
same area could operate best as a team,” Basso 
(1970:8) has summarized. Matrilocality enabled 
groups to maintain subsistence and residential 
patterns in loose alliances that exploited known 
procurement sites and prime hunting areas. Ran-
dall (2006) defines the traditional Dil zhé’é family 
group as an ił kei or háti’ii and a group of extended 
families as a has das tí’ii. According to Randall, a 
gotá is understood as the camp itself.  
 

Clans 
 

According to Basso’s (1970:10) Western Apache 
informants, clans were scattered across Apache 
country, while bands, local groups, and family 
clusters were spatially distinct. As such, the clan 
system became an elaborate network, conjoining 
and crosscutting bands and family groups. Dil 
zhé’é research consultant Randall (2003a), who is 
born to the Yúané (Over the Rim Clan) and born for 
the Kai’tse hí tidn (Willows Growing out of Rocks), 
describes his concept of the Apache clan:  
 

Those [men] who married out of their family and 
clan group served to bind people together over a 
large territory forming a web of familial relations. 
Clan inter-relationships were a mechanism of 
survival, reinforcing familial responsibilities. Be-
ing a part of a clan told an Apache person that 
they were never alone. You always have rela-
tives. Even if you were an only child, your cous-
ins were thought of as brothers and sisters. If you 
lost your grandparents, your great uncles and 
aunts were also thought of as your grandparents. 
All of this gave one a great sense of security.  

 

Basso’s (1970:10-13) research with the Cibecue 
Apache defines the Western Apache clan system as 
the primary way to check divisive tendencies, and 
it enabled the recruitment of clan kin for raids and 
ceremonies while facilitating a loosely collective 
means of exercising authority, fulfilling obliga-
tions, and exercising restraint. For some groups 
that farmed, the clan is defined as a group of de-
scendants from those who established the first ag-
ricultural site to which the clan is associated; 
“home” referring to the legendary place of origin. 
Goodwin (1942:97) noted that the true power of 
clans lay in their wide network of obligations to 
members of the same clan that formed the threads 
of intergroup blood kinship bonds. Clan names 
often refer to specific physical features of the land-
scape or to where past events took place. At least 
14 clans are associated with the study area, seven 
of which were identified by Dil zhé’é research con-
sultants (Table 5). Goodwin (1942) often referred to
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Table 5.  Dil zhé’é clans associated with the study area, identified by Randall (2003a) (see also Goodwin 1942:609-624). 
 
Number Clan Name English Translation Associated Area of Occupation 

1 Che cho das án Cherry Creek Clan West of Middle Verde 
2 Ché hi chíín Red Rock Clan Sedona area  
3 Ché yaa nago dol zíilé Where the Rocks Have Pock 

Marks Clan 
Area where SR 260 goes over West Clear Creek  

4 (1) Dá ziné das dayén 
(2) Dàszínédsàdáyèndé, or 
(3) Dàszínédàsdásdáyè 
  

(1) Porcupine Clan,  
(2) Porcupine Sitting Above 
People Clan, or  
(3) Bald Mountain Clan  

Bald Mountain (a.k.a. Squaw Peak) area; origi-
nated in Oak Creek Region; some went on to 
Fossil Canyon 

5 Dzìłt’à dn Foot of the Mountains Clan  Originated in the north to the promontory Butte 
area; then migrated west to Oak Creek area 

6 Gad dzilé Cedar Mountain Clan South of Ashfork area near Perkin’s 
Ranch/Perkinsville 

7 ‘Itsèłtsùkbìkgọwàndé’ Red-Tail Hawk’s Home Clan Red rock area west of Sedona 
8 Łè’tc’ìcbéjń or  

Tłeshi bézn 
They Roast in the Ground 
Clan 

East Bank of the Lower Verde 

9 Nàdìlk’àlsìkà dń Wild Gourd Growing Clan Originated in Oak Creek region; later migrated 
through the Upper Beaver Creek region and on to 
Fossil Creek 

10 Tłó kaa Bamboo Clan Pine Mountain (southeast of Bald Mountain 
flanking the Verde Valley) 

11 T’ót’àgń Water at the Foot of Hill  
Clan 

Fossil Creek area; partially originated from Yà 
gòhègàiden; and some possibly north of San Fran-
cisco Peaks 

12 T’údù tłìjndé Fossil Creek Clan Named for the blue water of Fossil Creek 
13 (1) Ya go gai yin,  

(2) Yà gòhè gàiden, or  
(3) Ya go hii gain 

(1) White Earth Clan,  
(2) Whiteness Spreading Out 
Descending Clan, or  
(3) White Flats Clan 

Named for the limestone cliffs of the Verde Val-
ley; migrated from East Verde River into Fossil 
Creek and spread into Upper Verde Valley 

14 Yúané Over the Rim Clan or Long 
Valley Clan 

Area above the Mogollon Rim, between Ashfork 
and Show Low 

aLocations on Figure 2. 
 
clan locales as “clan origin places,” while Randall 
(2006) prefers to understand them as the “home 
base” area of the clan. 

Goodwin (1942:43-50) identified the Bald 
Mountain Band as the Dàszínédsàdáyèndé (Porcu-
pine Sitting Above People), named after the large 
mountain south of the study area today known as 
Bald Mountain (also more derogatively known as 
Squaw Peak). He notes that Dàszínédsàdáyèndé was 
also a clan, and most of the people in this band 
were members who were hunter-gatherers with no 
farms. Randall (2006) contends that this clan 
farmed on the “cienega” where Interstate 17 
crosses Cienega Creek. He also documented the 
group as being part Apache and part Yavapai. 
However, Apaches also claim that in the begin-
ning, the clan was purely Apache (Goodwin 
1942:45). According to Goodwin’s informant 
Henry Irving, the Dàszínédsàdáyèndé originated in 
the Oak Creek area, following the Verde River 

down and crossing at the salt mine and then set-
tling at Bald Mountain (Goodwin 1942:624). Dil 
zhé’é research consultant Randall (2003a) identi-
fied Bald Mountain as the place “where the porcu-
pine suns himself” and recognizes Goodwin’s Bald 
Mountain Band as a clan known as the Dá ziné das 
dayén (Porcupine People):  
 

There was an actual clan that lived basically be-
hind [Bald Mountain]; when you come up I-17, 
you come up through a place called Cienega that 
was their homeland. These were the Porcupine 
People and they interacted with and were rela-
tives of the Ya go gai yin (White Earth Clan) and 
the Ché yaa nago dol zíilé (Where the Rocks Have 
Pock Marks Clan) and also the Ché hi chíín (Red 
Rock Clan). 

 
Randall (2003a) also described a location 

known as nitł chí’ tąąsi’dákhis taz (Place Where the 
Pine Tree Bends Back or Ponderosa Pine Sticking 
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Back Up) on Pine Mountain southeast of Bald 
Mountain flanking the Verde Valley. He says this 
is the traditional home of the extinct Tłó kaa (Bam-
boo Clan). Significantly, Goodwin (1942:45) docu-
mented a Yavapai group named by Apaches for 
the “place where the pine tree bends back.” Like 
the Bamboo Clan, many clans became extinct, hav-
ing been absorbed into other clans, especially when 
there were not enough female offspring to con-
tinue the clan, or if a person married into another 
Indian group or a non-Indian (Randall 2003a). (Be-
cause Western Apache society is matrilineal, clan 
lineages are traditionally passed through females.)  

 A third clan identified by Randall (2003b) is the 
Ché yaa nago dol zíilé (Where the Rocks Have Pock 
Marks Clan) who lived primarily in the southeast-
ern section of the study area. Randall (2003b) links 
this clan to a site north of Beasley Flat along West 
Clear Creek, “where the rocks have pock marks” 
and look like “saltine crackers.” According to Ran-
dall, there was an extensive Apache farming vil-
lage up and down the creek. He recounts the story 
of Otto Mocasque’s father, who, with his family, 
left the reservation at San Carlos and came straight 
back to the West Clear Creek area. Somewhere in 
the area, there was also a large camp and a holy 
ground (Randall et al. 2002).  

Randall (2003a, 2003b) recalls a story about 
when the Ché yaa nago dol zíilé had a dance cere-
mony at this holy ground near the Calkin’s Ranch 
archaeological site (see below) after the Wingfield 
family requested the clan perform a rain dance and 
ceremony that became a tradition every July until 
the 1940s. Goodwin notes that the Yavapai and 
Apache of these clans often visited with the people 
of Fossil Creek. The Ché yaa nago dol zíilé, 
Dàszínédsàdáyèndé, and Tłó kaa clans may have been 
grouped collectively by Goodwin (1942) as the 
Bald Mountain Band. 

The T’údù tł’ìjndé (Fossil Creek Band) took its 
name from T’údù tł’ìj (Blue Water), Fossil Creek. 
Randall further recognizes this group as a clan, the 
Tú do tłiz (Fossil Creek Clan). According to Good-
win (1942), this group was part Yavapai and part 
Apache, had a few farms on Fossil Creek and Clear 
Creek, and were well scattered over their territory. 
 

Westward, they extended to the west side of the 
Verde River, beyond which was the friendly and 
related Bald Mountain Band. Northwestward, 
their land ran across Clear Creek to Oak Creek 
Band country. Northeastward, Apache Maid 
Mountain was approximately their limit (Good-
win 1942:45). 

 

During this study, Dil zhé’é research consult-
ants identified two prominent clans in the north-
western portion of the study area: the Ya go gai yin 
(White Earth Clan) and the Ché hi chíín (Red Rock 
Clan) (Randall 2003a; Rocha 2003). According to 
Randall, the Ya go gai yin was a large clan estab-
lished in the Verde Valley. One of the clan’s dance 
grounds was at the site of the modern WIA office, 
a small white building on the northeastern side of 
Camp Verde (see Figure 2, named place 17). The 
dance ground was apparently used through the 
1950s, until it was moved 229 m (250 yards) east of 
the old site. 

Goodwin (1942:46) documented the Oak Creek 
Band, Tséhìtcìnd é (Horizontal Red Rock People) as 
“not a distinct unit but was only named thus from 
tséhìtcì named for the surrounding red sandstone 
mesas and buttes at Sedona on Oak Creek.” How-
ever, Randall (2003a) described this group as a dis-
tinct clan, the Ché hi chíín (Red Rock Clan). Good-
win (1942:46) also identified a “local group” or clan 
of this band as the ‘Itsèłtsùkbìkgọwàndé’ (Red-Tail 
Hawk’s Home Clan), “because of frequenting a 
place near Oak Creek, some three or four miles 
west of Sedona where a large rock was called 
‘ìtsèłtsùkbìgowà (red-tail hawk’s home).”  

According to Goodwin’s (1942:46) Apache in-
formants, members of this group lived along Oak 
Creek, Dry Beaver Creek, and Wet Beaver Creek:  
 

Southward their territory ran to the west side of 
the Verde River, between Aultman and West 
Clear Creek. Eastward they ranged up onto the 
Mogollon Rim and northward as far as Flagstaff. 
Westward, they did not range much beyond the 
divide between Oak Creek and Sycamore Creek, 
where Yavapai people of other bands lived. 

 
According to Goodwin, one such band included a 
handful of Dil zhé’é people known to Apaches as 
the Dǜtł ìjdà ìzk’ánndé’ (Blue Flat-topped Clan), 
named for their home on the Black Hills and Min-
gus Mountain west of Jerome. Randall (2006) pro-
vided an alternative Dil zhé’é spelling for the Blue 
Flat-topped people: Do tłizh da hii skán indé. 
 
 
Place Names 
 

Goodwin (1932, 1933) documented a series of 
Northern Tonto place names within the study area. 
The original handwritten documentation is in sev-
eral notebooks archived at the Arizona State Mu-
seum (ASM). Randall (2003a, 2006) also supplied 
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several Apache place names for this region (Table 
6). 
 
 
Land Use and Subsistence 
 

The Dil zhé’é traditionally utilized and occu-
pied a wide spectrum of ecological zones that of-
fered an abundance and a diversity of foodstuffs 
and raw material that defined a unique migratory 
lifeway. As noted, certain clans were named for, 
and were generally associated with, certain places 
within the study area. Territorial boundaries were 
generally fluid between the clans, and family 
groups traveled extensively to procure food and 
materials (Smith and Randall 2002). Rocha (2003) 
describes a picture of the Dil zhé’é’s hunter-gather-
er lifeways:  
 

They had to travel so often. For instance, acorns 
were not all in one place so they had to go from 
grove to grove. They had to pack everything and 
as they gathered for the winter, they brought eve-
rything back to a winter camp to store… My 
great grandmother carried her tools; a knife, bone 
awl, sinew, and buckskin in her Apache boots. 
My great grandfather carried a staff that also 
looked like a spear. Men always carried their 
bows and arrows and would gather the makings 
for them as they would go… They did have pot-
tery, but only cooking pots and only one per fam-
ily. When they left a camp they would destroy a 
pot and give it back to nature. They did not want 
to carry a heavy pot to the next place. Instead 
they carried water bags made out of skin and wa-
ter dippers made out of wood and gourds. In the 
1930s, people stopped using these things, but we 
still used the baskets, the tús. My mother made 
the baskets and always warned not to drop them 
so as not to break the pitch seal. My dad would 
pick up piñon pitch for my mother on his way 
back from Flagstaff.  

 
Buskirk (1986:165, 167) also described the use of 
winter caches and “Tonto staffs” that were still 
carried by the elders into the 1940s. 

While the Dil zhé’é practiced a spectrum of 
subsistence strategies that included food collection, 
hunting, farming, and raiding, collecting wild 
foods was crucial (Table 7). As such, the Dil zhé’é 
homeland was defined, in part, by a constellation 
of these collection areas. Research consultants have 
identified several special locales within the study 
area where a variety of plants were exploited on an 
annual basis. During a field trip to the northwest-
ern section of the study area along a historic 

wagon road (also known as the Old Camp Verde 
Road) paralleling SR 260 to the south, Randall and 
Smith (2003) pointed out several important Dil 
zhé’é collection areas. One area at the base of Do 
tłiz da is k’án (Green Flat on Top), Mingus Moun-
tain, includes a food, medicinal plant, and fire-
wood gathering area (Figure 4). 

It was in this general area that the Dil zhé’é 
sought the now rare algerita bushes (taghalé) in 
Black Canyon and Wilbur Canyon for the berries 
that ripen in the spring (Figure 5). Randall ex-
plained that the root was also used to dye buck-
skin: “That is how they got that nice yellow buck-
skin, a real pretty yellow. My dad used to use it to 
tan his own skins.” Sumac bushes (chedn koosé) 
were also identified along the SR 260 right-of-way 
and the old wagon road. These were used for creat-
ing burden baskets, by splitting each stem three 
ways with the teeth, and the berries were made 
into a favorite drink now known as “Apache Kool-
Aid.” These were collected in an area south of the 
old wagon road. Orange hackberries (chil ghashé) 
were procured in the fall in this area, while mes-
quite and cedar were collected for firewood. Syca-
more bark (gaastla’é), found along the Verde River 
to the east, was used in a medicinal tea. 

This same area also includes a collection locale 
known as Where the Oaks Fan Out (Chíí chitł bit jé 
gote), a favorite grove of Emory oaks (chíí chitł) at 
the base of Mingus Mountain. Across the Verde 
River to the east is another favorite grove in Rattle-
snake Canyon (see Figure 2, named place 15). Ran-
dall notes that chíí chitł acorns are the best tasting, 
with just the right amount of tannic acid (Randall 
and Smith 2003). Acorns were perhaps the most 
important food to the Dil zhé’é; they were often 
cached in rockshelters and ground on sandstone 
metates (Buskirk 1986:197). Randall (2003a) notes 
that the Dil zhé’é word for sandstone metate is be įį 
ká he.  

Dil zhé’é sought the na dáá, the agave clusters, 
also known as mescal. Family groups either traded 
for the food or traveled long distances outside of 
their main territory to harvest them (Buskirk 
1986:197). One of the most visible signatures left by 
Western Apache groups was the roasting pit (leesh 
híí bezhé), where mescal and meat were roasted in 
the ground (see Ferg 2003). A probable Dil zhé’é 
roasting pit is located at the Calkin’s Ranch site 
(see below). Smith (2002) explained that roasting 
pits were built by digging a hole and lining it with 
hot rocks, then starting the fire and carefully plac-
ing agave in the hole; dirt would be piled on top 
and the agave would roast. He remembers many
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Table 6.  Apache place names in Dil zhé’é territory, identified by Randall (2003a, 2006) (see also Goodwin 1932, 1933). 
 
Apache Place Name English Translation Topographic Location 

Bįį hit kit gul tsí si or bi-ls’it-gul-tse-se  Black Tail Deer Park Small East of foot of Apache Maid Mountain 
Chaa bi tú   – Wet Beaver Creek 
Chetł wuz Rock Canyon Water Out Oak Creek 
Chíí chitł bit jé gote Where the Oaks Fan Out On northeastern base of Mingus Moun-

tain 
Dá ziné das daahé or da-sine-das-taįye Porcupine Sitting or Where Porcu-

pine Sits Sunning Himself 
Bald Mountain 

Do tłiz da is k’án or du-tl’ij-da-iz-lsan Green Flat on Top Black Hills west of Jerome/Mingus 
Mountain 

Dził chó or dzit-teo Mountain Big San Francisco Peaks 
Dzit tsé da das án or dzit-tse-da-das-an   – Bill Williams Mountain 
Dzit yaade hi tłizh or dzit-ya-de-he-tl’ij Mountain Below Zigzag North of Camp Verde 
Ga slá’a na ąą Where the Lone Sycamore Grows    – 
Gáán je bitin Their Trail or Gaan’s Trail Between Montezuma Castle and Middle 

Verde; crosses I-17 
Gad naa hi chose   – Cedar Point near Lake Montezuma 
Ga sla á nądnąą  Where the Lone Sycamore Stands Cottonwood area 
Gáán begowa or gan-lí-laz’-wa Gan, His House or Gaan’s House Montezuma Castle 
Go des gu’ dį’dzá’ or go-tes’-gû-di-dzat   – Oak Creek Canyon at highway bridge 
go-tes-nac-guj   – Southwest of Mormon Lake 
Gos gáhitł ghush   – Dry Beaver Creek 
Gad dzilé or got-dzile   – North of Camp Verde, in the Perkinsville 

area 
gul-hasi-tu-dje-n-bin White Water Toward Flowing In North of Camp Verde  
Haa ghú bi túhé   – Dove Creek area 
Dził tétįį ya ił łkit or huil-teti-ya-il-lsit Black Hill Spotted With Trees South of road from Verde to Sedona 
Hį cįļl bit o lín or Įí chįį tl éz or i-ci-bit-o-
tin 

Salty Dirt Salt mine near Camp Verde 

Kowa go lán or i-ci-tije or Íí cįįtí’i Salt Layer/Many Houses Camp Verde 
i-la-nas-tán   – Sitgraves Mountain 
Is jáá na glesé Changing Woman’s Home Boyton Canyon 
’ìtsèłtsùkbìgowà or i-tset-tsut-li-lsj’-wa Red Tail Hawk House A red rock standing by itself in a canyon 

north of Sedona road 
i-ya-bit-tu-des-li or  
Hii yá bitu den lí 

Mesquite Water Flows Through Farms north of Camp Verde 

Kowa gu tan or lsz-wa-gu-lan   – Camp Verde (new name) 
Łesh he ián or Kó’ha ii ín or lsϊ-he-i-an Fire Hole Jerome 
Mą’ bii jaa das giz or m-la-bé-dja-dat-giĵ Coyote His Ears Split Two peaks of Hackberry Mountain 
Má’ haa bii tin Coyote’s Trail Old Beaverhead Flat Trail 
Indé gu líí or n-de-guz-li Where Indians Live Jerome and Clarkdale region 
Naa ii zh’o’dilghushé Howling Lizard Cornville area 
Nił chí’dązi’da is tás or ni-dil-tli-da-iz-tas Yellow Pines Tufted  Turret Peak, just southwest of Pine 

Mountain  
Tú sii ch’ ił or Nį’ gol dzis gé tú or ni-gul-
dz-getu or tu-si-tzili 

Water Streaming or Broken Water Montezuma Well 

Níl chí’da di jul or ni-it-tei-da-di-djol   – Apache Maid Mountain 
Da sąą din nas táne or sadn-nas-t’ane Alone Resting Black mesa northwest of Montezuma 

Castle 
Tiis yu tú or t’is-yi-tu Cottonwood in Water  On Verde River below Camp Verde 
Tú cho bi kó or tco’-bo-lso’ Water Big Canyon Verde Box below Camp Verde 
Líí gai di ghut or ti-kai-di-gut   – Along Verde River by school and agency; 

Middle Verde 
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Table 6.  Continued. 
 

Apache Place Name English Translation Topographic Location 
Nį’łgai na hi ts’os or ti-lsai-na-i-ts’os   – White hill on eastern side of Verde River 

where road crosses for Sedona; pueblo 
site just northeast of 89A bridge over 
Verde River 

ti-teó-go-do-des-giz   – Fossil Creek Canyon 
Tłíí gai dighúd   – Middle Verde 
tlu-ls’a-di-tcije-bit-na-got-lsai Cave Rough With Between White North of Camp Verde 
Tú hi tá’ or to-ho-tak   – Soda springs near Montezuma Well 
Tsé ge bi giz há ii tin or tse-ge-bi-gij-ha-i-
tin 

Rock At Between, Road Across Canyon running into the river from West 
Clear Creek; old soldier’s road to Fort 
Apache; “Trail through Rock Cliffs”  

Tse ge gízhi or tse-ge-giĵe Rock At Pass Between Soldier’s road east of Camp Verde; Thir-
teen Mile Rock  

Ché hi chíí or tséhìtcì Rocks Red Sedona region 
tse-ya-gû-di-gune Bumpy Rocks East of Camp Verde 
Goo duł tsilé or tse-ya-na-gu-den-dzile   – White bluffs east of Camp Verde; pocked 

rocks near West Clear Creek where  
SR 260 crosses the creek  

Tsé dáh or Ché dáh   – Mogollon Rim 
Tú bit da iis láhi or tu-bit-da-is-l’side Water With Hill Cottonwood grove on Verde River below 

mouth of West Clear Creek 
Tú du tliz or tu-d-l’ij Blue Water  Fossil Creek 
Tú jé líí or tu-dje-li Water Toward Flowing in Farms North of Camp Verde; dam south of 

where Oak Creek and Verde River meet  
Tú hi tsose nadn tiin or tu-i-ts’ose-lnadn-
bin 

Water Narrows Across Flowing In West Clear Creek; a crossing at West 
Clear Creek  

Tú si dugé or tu-si-duge Water Hot  Near Camp Verde; probably Verde Hot 
Springs; also name for Haskell Springs 
southwest of Clarkdale  

Tú cho nlíí Big Water Running Verde River 
Túdin chí ban líne or tudn-tci-ba-line Water Red Across Flowing In A small gully near Camp Verde just south 

of where road leaves the Verde Valley for 
Prescott 

Tun łíí   – Spring at Cherry Creek 
 
 
Table 7.  Brief overview of plants observed or described as used by the Dil zhé’é in the study area (Randall and Smith 
2003; Senior et al. 2003). 
 
Common Name Scientific Name Apache Name Some Uses 

Agave, mescal, century plant Agave sp. na dáa Hearts and flowers eaten 
Algerita Berberis haematocarpa taghalé Berries eaten; root dyes buckskin 
Arizona sycamore Platanus wrightii gaastla’é Bark makes tea 
Cottonwood Populus fremonti t’is Wickiup construction 
Cattail pollen  Typha latifolia hadn dín Ceremonial use 
Emory oak Quercus emoryi chíí chitł Acorns eaten (preferred of any oak) 
Cedar Juniperus sp. gad/tatle Firewood 
Mesquite Prosopis glandulosa ii yá Firewood 
Netleaf hackberry Celtis reticulata chil ghashé Berries eaten 
Pinyon pine Pinus edulis obe’obe’chin Nuts eaten; pitch seals baskets 
Sumac Rhus sp. chedn koosé Basketmaking; berries eaten and 

made into drink 
Wild gourd Curbita foetidissima gaa dit kál Makes water dippers 
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Figure 4.  A Dil zhé’é collecting area. 

mescal pits near the Dove Creek area (Haa ghú bi 
túhé) in the Sedona area.  

Hunting game was also a crucial part of the Dil 
zhé’é lifeway that complemented the diet of wild, 

crafted foods with rich and varied sources of pro-
tein. Dil zhé’é traveled primarily on short hunting 
forays, favoring the high timbered country above 
the Mogollon Rim as far as the San Francisco Peaks 
(Goodwin 1942:44). Rocha (2003) noted that Dil 
zhé’é clans waited for the pygmy deer to come 
down from Dá ziné das daahé, Bald Mountain, 
within the study area. Randall (2006) noted that the 
“pygmy deer” referred to by Rocha are the Ari-
zona white tail deer, coues or tse é. These groups 
used game drives and fire in hunting deer and an-
telope (Buskirk 1986:128, 158; Perry 1991:120). 
Apache from the Tonto Basin made hunting and 
gathering forays into the Verde area (Ferg 1992). 
Deer hide was tanned and traded as buckskin and 
was used to waterproof the outside of the wickiup. 
Elk hide was used on the wickiup to break the 
wind (Buskirk 1986:147). Dil zhé’é research con-
sultants have identified the area south of the SR 
260 right-of-way along the base of Mingus Moun-
tain as a traditional Apache hunting ground (Ran-
dall and Smith 2003). 

According to Dil zhé’é research consultants, the 
study area was also abundant in raw materials 
used in making pottery and tools (Randall 2003a; 
Randall and Smith 2003). Randall noted that some 
of the ceramic temper for Apache pottery came 
from Verde Valley. He thinks a temper made from 

a combination of feldspar, gran-
ite, and mica was collected in 
Cherry Wash south of Cotton-
wood (Randall and Smith 2003). 
As noted by Rocha (2003), raw 
stone materials for tools were 
gathered by people on the go, 
wherever they could find them. 
Smith (2002) recalled that 
Apaches procured obsidian 
north, by Kingman, and in the 
Grand Canyon area, explaining 
that hunters would travel on spe-
cial trips to collect the tool stone, 
some in the form of large cobbles 
that “they cracked to make ar-
rowheads.”  

When asked if Apaches 
sought old sites (ancestral Pueb-
loan) to curate cherts and obsidi-
ans, Smith (2002) said that 

Apaches did not purposefully go 
looking for these things to collect. “That is what 
white people do now,” he added. Alternately, 
Goodwin (n.d.:30) documented Apaches going to 
prehistoric ruins after big rains to look for shell, 

Figure 5.  Dil zhé’é seek the algerita bush for its berries that ripen in the
spring. 
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beads, jet, and turquoise. He noted that projectile 
points were also sought after for reuse. Other re-
searchers have described similar activity (Colwell-
Chanthaphonh 2003:17; Gregory 1981: 264.) 

Most documentation states that the Dil zhé’é 
farmed the least of any of the Western Apache 
groups (Buskirk 1986:19; Goodwin 1942:43-44). 
However, Randall (2006) contends that G. Moses, 
one of Goodwin’s informants, disputed this and 
actually named many Dil zhé’é farming areas. Ac-
cording to Goodwin (1942:43-44), the clans of the 
Mormon Lake Band, who spent some winter 
months in the study area, claimed to have had no 
farms, lacked water and suitable lands, and lived 
in a territory bordering hostile Navajo, Hualapai, 
and Havasupai to the north and west. The clans of 
the Fossil Creek Band had a few small farms on 
Fossil Creek and Clear Creek (Buskirk 1986:111; 
Goodwin 1942:45). Rocha (2003) recalled her family 
tending small farm plots in Fossil Creek and ex-
plained that Apache farms were not like Euro-
American farms (Senior et al. 2003). Plots were 
smaller and corn was planted with a wooden dig-
ging stick in bunches instead of rows. 

The Dil zhé’é traditionally placed more focus 
on wild food gathering than farming, to the extent 
of using fire to improve wild seed habitat (Buskirk 
1986:111). Smith remembered Apaches farming at 
Middle Verde, tending peach orchards in Fossil 
Canyon, and farming in Oak Creek Canyon, which 
he called Apache Gardens, Indé geną dad ii té (Ran-
dall and Smith 2003), also shown on the map as 
Indian Gardens. The traditional approach of op-
portunistic farming was interrupted by American 
military occupation of the region in the 1800s. 
Ironically, after the government disrupted Apache 
farming and forced the Apaches onto reservations, 
the government then encouraged the Apaches to 
farm once again because the only viable alterna-
tive, hunting and gathering, was discouraged, and 
even forbidden (Buskirk 1986:113). 
 
Koghayú: Camps 
 

Several pre-reservation and reservation era Dil 
zhé’é camps were identified within the study area. 
These camps, known as koghayú or gota, were lo-
cated throughout the Verde Valley, and include 
campsites at Verde Valley Hot Springs, Fossil Can-
yon, the junction of West Clear Creek and the 
Verde River, Beasley Flat, Middle Verde, near 
Clarkdale, and north of Tuzigoot Ruin (Randall 
2003a; Rocha 2003; Randall and Smith 2003). Dil 
zhé’é camps were identified along Beaver Creek, 

Wet Beaver Creek, and Dry Beaver Creek during 
an archaeological survey conducted by Goodwin 
and Sayles in 1937 (Ferg and Tessman 1998). 
Goodwin (1942:46) also documented a favorite 
camping spot of a prominent chief, ndéndè z (Tall 
Man), of the Oak Creek Band, south of Sedona 
along the red sandstone bluffs. Randall (2003a) 
knows Tall Man as Indé nez, the same head man 
who brought the clans from above the Mogollon 
Rim to surrender at Camp Verde in 1871. 

For most of the year, a Western Apache camp 
would consist of a family group usually comprised 
of a matrilocal extended family (Basso 1970:5). The 
camp was made up of three to eight gowa, the oc-
cupants and location of a single nuclear household 
or wickiup. Randall described the system in this 
way:  
 

Basically the way that the camp was set up de-
pended on how many daughters you had. The 
immediate family—theoretically—would have 
say three daughters, and their husbands and 
their families. And that would be your camp. So 
if you only had sons, you lost your sons to other 
families. They would go where they married (in 
Smith 2002).  

 
Randall added that there would never be too many 
wickiups because a big camp was easily spotted. 
Therefore, Dil zhé’é groups tended not to congre-
gate except  
 

…for times—like my grandpa Harrington Turner 
Sr. told me—like in the winter time right around 
January, when all the different clans got together 
down there by the Verde Hot Springs. Now there 
you would find a big camp. They would gamble 
and have race horses, dance every night, and 
play the stick game that consisted of rolling 
hoops (in Smith 2002). 

 
Smith says that the Dil zhé’é camped above the 

floodplain of Tú cho nlíí (Verde River) in an area 
known as Tłíí gai dighúd near what is now Middle 
Verde. He noted that this is “old ground,” where 
Apache pottery and the places where people did 
their grinding are still visible. “There were white 
rocks that they made holes in and put buckskin in 
there, and then they ground their corn in there,” he 
recounted (Randall and Smith 2003). Smith also 
recalled that there had been Apache farms just 
above the floodplains right along an old ox-bow. It 
was here that Smith himself remembers camping 
in wickiups down by Middle Verde in the 1930s, 
during a time when his family moved back and 
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forth between the Verde Valley and Fossil Creek 
(Randall and Smith 2003).  

Wickiup construction consisted of digging 
postholes, securing wooden poles in the ground, 
and then tying the pole tips together. After the 
poles were in place, they were shored up with a 
circle of rocks so they could not be kicked out 
(Smith 2002). In the mountains, above the Mogol-
lon Rim and to the east, the posts were constructed 
from oak or cedar, but in the Verde Valley, 
Apaches used cottonwood and willow. The struc-
ture was thatched with leaves, willows, straw, or 
sometimes buckskin to keep the rain out. A small 
shade area was occasionally attached to the 
wickiup (Rocha 2003; Smith 2002). The door would 
almost always face east (Smith 2002). Dil zhé’é 
wickiups were more round in shape, while those 
constructed in the east, around Cibecue, were more 
conical and pointed to shed the snow (Randall 
2003a). 

Due to the perishable nature of Dil zhé’é mate-
rial culture and the fact that family groups were 
never in one place for very long, it is often exceed-
ingly difficult to archeologically identify the re-
mains of a camp. In most cases, the postholes and 
rock rings are all that remain, along with a few 
sherds of Apache pottery. An opening in the east 
in a rock ring might be a clue that Apaches made 
the structure. If fortunate, hearths and roasting pits 
might also be present. Ground stone might also be 
found, because Apaches took little with them when 
they left a camp, procuring materials for new tools 
as they moved. Sometimes, 
all one might find of a camp 
are deer bones (Smith 2002). 
Rocha (2003) explained that 
Apaches would always scat-
ter a camp to “give it back to 
nature.” Her father said the 
Dil zhé’é respected the earth 
by asking permission to use 
these materials and by say-
ing “thank you” when they 
were done with them. 
 
The Black Canyon Store  
and the Wingfield  
Mercantiles 
 

After the Dil zhé’é were 
no longer able to go on sea-
sonal rounds to collect food, 
government rations and 
 

small mercantile stores became vital to survival on 
the reservation. While still collecting foods and 
farming in some places, commodity foods such as 
white flour and canned goods became a dominant 
part of the Apache diet. Within the study area, Dil 
zhé’é research consultants identified several mer-
cantiles owned by the Wingfield family, the most 
prominent of which was the Black Canyon Mer-
cantile, approximately 0.40 km (0.25 miles) west of 
SR 260 and on the same historic wagon road men-
tioned above paralleling the highway to the south 
(Randall and Smith 2003) (Figure 6). The site of the 
historic store is on the northern side of an old 
wagon road, east of the Black Canyon drainage. 

Victor Smith recalls that the store was run by 
the Wingfields, an old pioneer family friendly to 
the Apaches and the Yavapai. Victor’s family used 
to get wood in the area and stop at the store for 
supplies. He remembers Howard Wingfield as a 
trader who spoke Yavapai and Apache and won-
ders at the fact that, “They were the only white 
people among the Indians, I do not know how they 
survived before the Cavalry came” (Smith 2002). 
Vincent Randall recounts stories of people coming 
from all over to go to the Black Canyon store. 
“They would come from Cherry Creek, down from 
the mountains on horseback and pack food back,” 
Randall said (Randall and Smith 2003). Some rem-
nants of the store site remain, including a well 
hole, window glass, and crockery fragments. Vic-
tor Smith also remembers a barn on the eastern 
side of the drainage. The building apparently 

Figure 6.  Remnants of the Black Canyon store. 
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washed away in a flash flood 
in the Black Canyon drainage 
in the 1950s.  

Northeast of the Black 
Canyon Store and the termi-
nus of the SR 260 project area 
are several places significant 
in the recent history of the Dil 
zhé’é people. There was an old 
smelter where many Apaches 
worked. It was also in this 
general area, northwest of the 
local airport, where the U.S. 
government gathered up 
Apaches and Yavapais for 
removal. Additionally, the 
first Indian Agency in the area 
was at Haskell Springs, also 
near the airport (Randall and 
Smith 2003).  

Other Wingfield mercantiles included an estab-
lishment now called the Aultman site, and one in 
Camp Verde (see Figure 2, named place 47). Victor 
Smith remembers the store at the Cherry Road 
junction as being there in 1927, but only for a short 
while. The yellow-stucco store in Camp Verde is 
still standing and dates to at least 1911; the store is 
along the old SR 260 route through the town of 
Camp Verde (Figure 7). 

In the early part of the twentieth century, these 
mercantiles punctuated a small set of wagon and 
early automobile roads that provided people with 
much needed supplies. The flats surrounding the 
present-day SR 260 were the site of trails, wagon 
roads, and two-track highways—notably, that very 
likely included SR 260 historically. Randall ob-
served that people on foot, horse, and early cars 
moved so slowly, “that stores needed to be every-
where for rest stop intervals” (Randall and Smith 
2003). He heard a story once that it took Jesse 
Reeves, a member of an early pioneer family, four 
days to travel by wagon from Camp Verde to Pres-
cott—one day from Camp Verde to the Copper 
Canyon Wash, one full day to Seneca, one day to 
Dewey, and finally, one day to Prescott. Victor 
Smith’s father had an old Model A that took an 
entire day to travel from Cottonwood to Camp 
Verde. 
 
  
Significant Cultural Sites 
 

The homeland of the Dil zhé’é includes places 
that serve as important cultural reference points. 

Generations of interaction with the landscape have 
created an enormously powerful sense of place 
among Western Apaches, which still contributes to 
the vitality of the conceived Apache homeland 
(Basso 1996). In an uncertain and ever-changing 
world, certain places represent a consistency that 
holds knowledge for each passing group or indi-
vidual. Therefore, the stories and lessons attached 
to specific landmarks within the Western Apache 
cultural landscape create focal points for a collec-
tive memory required for seasonal, historical, and 
spiritual navigation.  

Riley (2003) stated that “as Apaches traveled, 
they told stories about what happened here and 
there,” and as Jeanette Cassa of the San Carlos 
Apache Tribe once eloquently explained, “every 
mountain is a story” (Ferguson and Anyon 2000). 
Mountains hold special significance as they are 
believed to be homes to the Gáán, the holy people 
or mountain spirits in the Western Apache cos-
mology. Important mountains in the study area 
include dá ziné das daahé (Where Porcupine Sits 
Sunning Himself) and do tłiz da is k’án (Green Flat 
on Top), Mingus Mountain. 

Traditional places of importance in the study 
area include mountains, springs, origin places, 
dance grounds, camps, rock art sites, ancient ruins, 
hot springs, a salt collection site, and a warren of 
trails. A sacred spring known as Tun łíí, Gáán be-
gowa (Montezuma Castle), Tu sii ch’ ił (Montezuma 
Well), the V-V (V bar V) Rock Art site, Įí chįį tl éz 
(the Camp Verde Salt Mine), and a series of trails 
came to the fore during this study and are dis-
cussed in more detail below.  

Figure 7.  Wingfield store in Camp Verde, established in 1912. 
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Tun łíí: A Sacred Spring 
 

During a field trip in the study area, Randall 
and Smith identified a sacred spring known as Tun 
łíí, approximately 0.8 km (0.5 miles) east of SR 260 
and the junction of CR 75 (Randall and Smith 
2003). The land the spring is on currently has Trust 
status (Randall 2006). This site is near a Dil zhé’é 
dance ground and a place that young Apache 
women came to bathe before sunrise ceremonies 
(see Figure 2, named place 16). Randall described 
its importance:  
 

It is a spring, in this bend right here near where 
our dancing grounds are, where we have coming 
out ceremonies for our girls and one of the places 
where they were washing themselves in that little 
draw, a little waterfall back in there (Randall and 
Smith 2003).  

 
The Sunrise Ceremony is known to Western 

Apaches as the na ih es (Preparing Her) ceremony, 
also known as the “sunrise dance” in the popular 
literature (Basso 1966:124). To initiate a na ih es, the 
girl’s parents select a group of elder persons called 
ndeh guhyaneh, who decide where and when the 
ceremony will be held and who the girl’s godpar-
ents or sponsors will be (Basso 1966:127). The latter 
are called Na ihl esn (She Makes Her Ready or She 
Prepares Her) who, “teach her how to be a lady 
and how to do her chores” (Watt and DeHose 
2003). Watt explained that it would be an elder 
man or woman of the girl’s group who would 
oversee the dance. Basso (1966:127) documented 
that this individual was a man, usually a grandfa-
ther of the girl, who was appointed as the nan tan 
(chief or foreman) for the ceremony. The ndeh gu-
hyaneh are responsible for choosing a site to hold 
the na ih es.  

Four to five nights before a na ih es, a Bi goh ji tal 
(Half-night Dance) is held, followed by similar 
dances each night through the eve of the na ih es. 
At dusk, the girl is dressed up for a short ceremony 
during which the medicine man presents the para-
phernalia she will carry and wear during the larger 
ceremony. One piece of important ritual parapher-
nalia is a decorated wooden staff, called a gish ih 
zha ha (cane), that symbolizes longevity. The girl 
dances with this staff throughout the ceremony 
and uses it years later as a walking staff. A Half-
night Dance is then performed, in which the medi-
cine man sings songs and the girl dances in her full 
regalia. 

The na ih es itself is an extremely complex and 
powerful ceremony whereby the medicine man 

calls forth the di yih (power) of Changing Woman 
through song and directs Changing Woman’s 
power into the pubescent girl. The main theme of 
the na ih es is Changing Woman’s act of giving the 
girl a long life. To traditional Apaches, Changing 
Woman is the mother creator of all Apaches and 
the founder of Apache culture. This power stays 
with the girl for four days, making her ritual ob-
jects powerful and capable of curing and bringing 
rain. During this time, the girl is “sacred” and is 
regarded as personifying Changing Woman herself 
(Basso 1966:151). Immediately after the ceremony, 
the girl’s “power” is available and of benefit to 
everyone in the camp. At this time, she is consid-
ered holy, and she continues to live at the dance 
ground with her family. In functional terms, other 
aims of the na ih es are to instill the advantages of 
physical strength, a good disposition, and prosper-
ity. For the community, the ceremony unifies fam-
ily and clan, strengthens kin obligation, establishes 
reciprocal obligations between unrelated persons, 
relieves anxieties, and encourages moral behavior 
(Basso 1966:167-170).  

The na ih es is still performed today. Although it 
is no longer necessary to do the ceremony within 
four days of a girl’s first menses, it is important to 
do it as soon as possible; it now generally occurs in 
July or August. Many traditional elders still con-
sider the na ih es an extremely important ceremony 
that benefits the pubescent girl as well as the entire 
community (Basso 1966:124-125).  

The spring at tun łíí is no longer used by young 
women to prepare for the na ih es. However, Ran-
dall expressed concern for the spring at tun łíí, be-
cause it has slowed to a trickle—due, he believes, 
to the activities of the Superior Cement Co., now 
owned by Rinker Sand and Gravel Company 
(Randall 2006; Randall and Smith 2003). Superior 
cleaned its cement trucks with water that comes 
from the alluvium. Randall is also concerned about 
the ways in which an SR 260/Cherry Creek inter-
change to the west might affect the spring. The 
girls no longer bathe here, but may still use Mon-
tezuma Well for this purpose (Randall and Smith 
2003). 
 
Gáán begowa: Montezuma Castle 
 

Montezuma Castle has been a sacred focal 
point for several indigenous groups in the Verde 
Valley, including the Hopi, Yavapai, and Dil zhé’é. 
The Dil zhé’é call it Gáán begowa (Gaan’s house). 
Randall (2003a) explained that, in the old days, it is 
where Apaches stored the stones they used to pray 
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and sing with. Chris Coder, Yavapai-
Apache tribal archaeologist, relayed a 
story about Gáán begowa told to him by 
Rebecca Smith, involving an Apache by 
the name of Jack Kenzie, also known as 
Dogodúge: 
 

He [Dogodúge] went up in there one 
night and there are little cupules in the 
back of the cave. He put his hand on a 
praying spot and it turned into a big 
hole and it took his arm into the wall 
and held him there all night. He could 
not even scream he was so scared, and 
in the morning when the sun came up it 
released him and he came home. Sev-
eral people know that story (Randall et 
al. 2002). 

 
Randall described a trail known as Gáán 

je bitin (Gáán’s Trail or Their Trail) that extends 
west from Gáán bekowa across the white hills fol-
lowing a wash north of the Distant Drums R.V. 
Park (Randall 2006). He noted that there have been 
three ventures near the trail that have failed. He 
says the Gáán, also known as “little people,” have 
been seen many times using the trail: 
 

The Gáán are spiritual people, but they also have 
human characteristics in that they have to get to 
water too. Water is very important to our way of 
life, it gives you life. My grandpa Harrington 
Turner, Sr. told me he was down there at Monte-
zuma Castle and he said there were two little 
people in full buckskin regalia. They were talking 
and walking toward him and he said there was a 
bush that they went behind, so he went around 
the bush real fast to see them and find out what 
they were talking about, but there was no one 
there.  

 
Tu sii ch’ ił: Montezuma Well 
 

Approximately 4.8 km (3 miles) northeast of 
Gáán begowa is Montezuma Well, known to the Dil 
zhé’é as Tu sii ch’ ił (Water Streaming or Broken 
Water). It is an extremely significant origin place 
where, according to oral tradition, Apache clans 
emerged from the underworld. The well outlet is a 
site where young women may still bathe before a 
Sunrise ceremony (Randall and Smith 2003). An-
other important cultural site less then 3 km (2 
miles) northeast of Tu sii ch’ ił is the V-V Rock Art 
site, managed by the Coconino National Forest 
(CNF) (Figure 8). Randall identifies this as a sacred 
Gáán site, particularly for its renditions of birds 
and an owl (Randall et al. 2002). 
 

Įį chįį tl éz : Camp Verde Salt Mine  
 
The Dil zhé’é clans of the Verde Valley and the 

Dzil tadn clans of the White Mountains to the east 
both consider the Camp Verde Salt Mine, Įí chįį tl 
éz (Salty Dirt), an important site (Randall et al. 
2002; Watt 2003). Randall explains that the site is 
important to Apaches for its functional and spiri-
tual qualities, as well as its association with known 
Apache farms just east of the site. Traditionally, 
salt was a major trade item. Apaches still collect it 
today, but only for ceremonial purposes. Buskirk 
(1986:195-196) documented that salt was gathered 
for food, ritual offerings, and prayers to Changing 
Woman. Salt could also be substituted for hadn dín 
(cattail pollen) if none was available for ceremo-
nies. To process the salt, it was rolled into balls and 
hardened for 24 hours. Eva Watt and her family 
came from Cibecue in the 1920s to procure this salt, 
which they used personally and sold or traded 
back in Cibecue. “We went to Camp Verde to visit 
family, my mother’s father was from Camp 
Verde,” Watt (2003) recalled. “Apaches collected 
salt in Camp Verde. They did this generally to-
wards the end of August through September and 
came back over to White River country in Octo-
ber.” According to Randall, Watt’s family was able 
to collect salt at Įį chįį tl éz because her grandfather 
was from the Verde Valley country (Randall et al. 
2002). 
 
 
Trails and Trade 
 

Ancient and historic trails figure prominently in 
the Western Apache cultural landscape as conduits 

Figure 8.  Glyphs interpreted as water  birds at the V-V Rock Art
site (image digitally enhanced). 
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for trade, raiding forays, social gatherings, and 
seasonal migrations (Figure 9). Important features 
within the culture history of the Dil zhé’é people, 
trails were general routes and corridors that 
shifted over time—not exact and fixed linear fea-
tures. Chris Coder makes an important point about 
the study of Apache trails: 

 
You know it is always changing too. I think there 
is that Anglo concept of trails that are always 
 

point-to-point, but in the old days, trails changed 
depending on where people were camped and 
what family you were with. It turned into a spi-
der web of trails. There are the trader’s trails and 
there are the social trails. There are the trails that 
people used who came from one cultural zone to 
another. . .then there are trails within that zone 
that overlapped and changed constantly depend-
ing on where people camped, from water source 
to water source (Randall et al. 2002). 

Figure 9.  Ancient and historic trails in the study area. (Map by Ron Stauber.) 
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According to Randall, one of the main Dil zhé’é 
corridors connecting the Verde Valley with the 
Mogollon Rim country to the northeast was the 
Coyote’s Trail, Má’ha bii tin, also known as the Old 
Beaverhead Flat Trail (Randall et al. 2002). The trail 
trends generally northeast from Beaverhead Flat, 
crossing Wet Beaver Creek (Chaa bi tú) and Rattle 
Snake Canyon, ascending the Mogollon Rim 
roughly southwest of Mormon Lake, and following 
contours east to Chavez Pass and a Dil zhé’é land-
mark known as Two Hills In A Row. Here, groups 
of Dil zhé’é would wait until nightfall to cross the 
open country to the Hopi Mesas for fear of being 
noticed by Navajo raiders. Randall notes that this 
trail connected to the Hopi-Yavapai Trail, also 
known as the Fox Trail, in the Verde Valley. Ac-
cording to Dil zhé’é traditions, Hopi travelers fol-
lowed roughly the same route, but branched off at 
what is known as Beaverhead Flat. One fork ran 
toward Cottonwood and one went to Camp Verde. 
Randall points out that the trail eventually became 
the Butterfield Stage Line before any roads were 
constructed in the area (Randall and Smith 2003).  

Randall identified another ancient trail, de-
scribed to him by his grandfather, Harrington 
Turner, Sr. The trail came over Baker Pass from the 
west, into the Clarkdale area, past present-day Cot-
tonwood, and across into the Cornville area known 
as Naa ii zh’o’dilghushé (Howling Lizard). After Naa 
ii zh’o’dilghushé, it connected with the Coyote’s 
Trail, Má’haa bii tin. It was used as a trade route by 
the Naa íí káá hin (People with Baskets on their 
Heads), who traveled from the west coast. Possibly 
Chumash, these traders brought seashells and 
traded with the Dil zhé’é for buckskin, mescal, and 
medicinal plants (Randall et al. 2002). Fewkes 
(1912a:207) may have made note of the same route: 
 

In ancient times there was a well worn Indian 
trail from the Colorado River past Mt. Hope, 
through Aztec Pass, down Walnut Creek and 
across the Williamson and Chino Valleys to the 
Verde. This trail, used later by American explor-
ers, was doubtless the one followed by some of 
the early Spanish missionaries in their efforts to 
reach the Hopi Indians from the California side. 

 
Coder believes that salt sources, such as the Camp 
Verde mine, the Hopi salt mines, and the Zuni Salt 
Lake, may have drawn indigenous people from the 
west since Archaic times (Randall et al. 2002).  

Research consultants identified an old Apache 
and Yavapai trail within the study area that paral-
lels the Verde River on the northeast from Tłíí gai 
dighúd (the Middle Verde area) and the Talbot 

Ridge Ruin, AR-03-04-01-26 (CNF), and then runs 
northwest across Oak Creek to the Bridgeport area 
near Sugar Loaf Ruin, AZ O:5:20 (ASM) (Randall et 
al. 2002). Randall recalls that it continues through 
Cottonwood to an area known as Ga sla á nądnąą 
(Where the Lone Sycamore Stands), where there 
were Apache camps. It continues around the bend 
by Tuzigoot Ruin, NA 1261, and goes past the 
Clarkdale area north of the cement plant to Baker’s 
Pass, overlapping the ancient trail from the west. 
Randall described the corridor in more detail:  
 

In the old days…[Apaches] used to live all along 
the river…starting around 1917…the main trail 
used to follow the river…and crossed Oak 
Creek…and came on up the river where it 
crossed at Bridgeport. Today we have a water 
crossing there. But I remember when I was a kid, 
I used to run around the river a lot—the river 
was a lot different then—around Fisherman’s 
Hole, where there used to be a lot of white rocks 
and a shallow place, and into the bank on the 
other side there was a cut where they later 
crossed with wagons and autos (Randall et al. 
2002) . 

 
Randall (2003a) believes that the old SR 279 or 

SR 260 road was a wagon road that was probably 
an old trail before that. He says it may have 
crossed at Middle Verde and paralleled the Verde 
Valley on the southwest toward the Aultman site, 
an old homestead, and the Wingfield store near the 
present-day Rinker gravel pit. It then ended in the 
Cottonwood area.  

At a vantage point at the intersection of SR 260 
and CR 75 (the road to Cherry), Randall and Smith 
(2003) pointed out a series of historic trails impor-
tant in Apache history. One is the Old Crook Trail, 
known today as the General George Crook Trail, 
which runs east from the Prescott area across 
Hackberry Wash, down Copper Canyon, crossing 
present-day SR 260 into Camp Verde. From the old 
Fort Verde, the trail runs east across Wingfield 
Mesa and along the Mogollon Rim all the way to 
Fort Apache. The trail was used by the U.S. Cav-
alry and Apache and Yavapai scouts to subdue 
those Dil zhé’é especially resistant to American 
occupation of the region. 

Victor Smith noted that some of the first white 
people and oxen came into the Verde Valley from 
the south close to where Interstate 17 (I-17) leaves 
the Verde Valley through Copper Canyon; Randall 
said it was called the Old Homesteader Trail, also 
known as the Ox Trail that his great uncle Billy 
Smith also used (Randall and Smith 2003). The Dil 
zhé’é recall stories of a deadly attack on settlers—
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later called the Grief Hill Massacre—in the area 
near what is now called Grief Hill. Victor Smith 
relayed that descendents of the early settlers say 
that the Apaches fooled them by attacking at night, 
which was a rarity. He recalls that one of the first 
settler families in the Verde Valley was the Mulli-
gan family. Apaches actually raised one of the 
Mulligan boys who was left behind, “He then lived 
with the Apaches where he was much safer,” it 
was said; Smith adds that there were many Anglos 
in the Verde Valley who were descended from or 
lived with Apaches, like the Helms family (Randall 
and Smith 2003).  

Near Hayfield Draw, Randall pointed out the 
spot on Mingus Mountain, Do tłiz da is k’án (Green 
Flat on Top), where an old sheep driveway comes 
off of the Crook Trail down into the Verde Valley 
(Randall and Smith 2003). The driveway crosses 
modern-day SR 260 just past Milepost 21. Randall 
remembers settlers running sheep, but said that 
Apaches were never really interested in sheep.  

Finally, research consultants described many 
commonly known Apache travel routes that ran 
east to west within the sub-Mogollon Rim region. 
Before the Spanish entradas, these travel corridors 
connected the territories of the Dil zhé’é and the 
Dzil tadn (the Mountain People, Cibecue Apache 
groups), and later, connected the mixed kin groups 
living on reservations near Camp Verde, Fort 
Apache, and San Carlos (DeHose and Kessay 2003; 
Rocha 2003). Rocha (2003) explained that her fam-
ily in Fossil Canyon had connections in Cibecue, 
and they frequently traveled to visit them, follow-
ing a trail through Pine and Payson. She also re-
called that some Apaches came from Cibecue to 
the Verde Valley area to marry Yavapais. Eva Watt 
remembers her family using three or four trails 
that led to Camp Verde from Young and the Cibe-
cue area (Watt and DeHose 2003). Vincent Randall 
also identified a trail known as Che ge gis, which 
ran from the Camp Verde area past Thirteen Mile 
Rock into Fossil Canyon country (Randall 2004). 
 
 
The Apache Campaigns,  
Exodus, and Return  
 

By the mid-1800s, miners seeking undiscovered 
ore and settlers searching for new farm and ranch 
lands began streaming into territorial Arizona. 
Clashing land use strategies brought the newcom-
ers into direct conflict with the Dil zhé’é in the 
Verde Valley. Hunting and gathering forays were 
wholly disrupted, which resulted in sometimes 

starving Yavapais and Apaches raiding settlers. 
The settlers both fought back and conducted un-
provoked raids of their own. In an effort to pacify 
the Dil zhé’é and the Yavapai, the U.S. government 
established a 67,000-acre (about 105 mi2) reserve in 
1852 as part of the Santa Fe Treaty (Randall et al. 
2002). Those who did not “relocate” to the reserva-
tion would be subject to yet another extermination 
policy. However, the U.S. government was unable 
to send enough soldiers to implement the policy, 
and as a result, settlers largely took the bloody war 
upon themselves (Basso 1983). 

In 1871, President Ulysses S. Grant enacted his 
Peace Policy that led to the establishment of the 
Fort Apache, Camp Grant, and Rio Verde reserves 
for Western Apache groups in northern and central 
Arizona (Schroeder 1959). Thus, the 67,000-acre 
reserve designated under the Santa Fe Treaty was 
reduced to 800 mi2, including a 64-km (40-mile) 
stretch of the Verde River. Tall Man (Indé nez), the 
famous Dil zhé’é head man, brought clans from 
above the Mogollon Rim to surrender at Camp 
Verde in 1871. Dil zhé’é clans such as these began 
to farm the reservation land and supply Fort Verde 
with fuel wood, hay, and other provisions. How-
ever, many Dil zhé’é resisted the American occu-
pation of their homeland and refused to relocate to 
the reservations. As a result, General George Crook 
initiated a campaign against the Dil zhé’é in 1872, 
enlisting the aid of Apache and Yavapai scouts 
(Figure 10). 

Scouts were often chosen from the Apache 
groups the U.S. government had the most prob-
lems pacifying. The scouts knew the country and 
the movement patterns of the “enemy.” Crook also 
placed “confidential Indians”—a euphemism for 
spies and incendiaries—within Apache camps, 
who incited conflict and group divisions (Crook 
1971). Apache scouts were promised land and pen-
sions for their service, but they did not become 
official members of the U.S. Army until 1916 (Do-
erner 1973). In his report to Congress in 1877, 
Colonel August V. Kautz illustrates the cavalry’s 
reliance on large numbers of scouts in campaigns 
against who were probably both Apache and 
Yavapai groups in the Verde Valley: 
 

The troops have continued to be successful in the 
pursuit of renegades in the northern part of the 
Territory. In the month of August, 1876, as soon 
as the troops were sufficiently rested from the 
long marches consequent on the removal of the 
Chiricahua Indians to the San Carlos reservation, 
Captain Porter, Eighth Infantry, with 14 soldiers 
and twenty-six Indian scouts, made a scout after 
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renegade Indians in the 
Red Rock country north 
of Camp Verde, and suc-
ceeded in killing seven 
and capturing seven of 
the renegades. During 
the month of September 
last, another scout under 
Guide Sieber, with twen-
ty-one scouts, killed five 
and captured thirteen In-
dians in the rough coun-
try lying east of Camp 
Verde (Kautz 1877:135). 

 
The use of Apache scouts was 
indeed a profitable method to 
locate and pacify resisters 
(Mason 1971). “I want my 
women and children to be able 
to sleep at night and to make fires and cook their 
food without bringing your troops down upon us,” 
renegade chief Chá tii páh said when surrendering 
to the calvary. “We are not afraid of the Americans 
alone, but we cannot fight you and our own people 
together” (in Gates 1967:319). 

During this time of unrest, there were countless 
skirmishes between the U.S. Cavalry and Dil zhé’é. 
Victor Smith relayed a story about a skirmish that 
occurred in what is now a creosote flat just west of 
the Basha’s grocery store, north of SR 260 as it en-
ters Camp Verde from the west (see Figure 2, 
named place 18). He heard the story from his rela-
tive Fred Beauty, whose father was with a group of 
Dil zhé’é who had stolen an ox from some settlers 
(Randall and Smith 2003). As the group of Apaches 
headed east toward the Mogollon Rim, the U.S. 
Cavalry engaged them at the site near Basha’s. 
Fred Beauty’s father was crippled during this fight 
and had to be carried by his compatriots. The cav-
alry then chased them east, but the group gave 
them the slip before the Tonto Bridge, near Payson. 
The group may have fled along the Dil zhé’é trail 
to Fossil Creek, known as Che ge gis, on their way 
to the natural bridge. Smith says that he has found 
old lead bullets in the open field. 

Even as some Dil zhé’é elected to assist the U.S. 
Army while others resisted, this complex era ulti-
mately resulted in no clear Apache winners or los-
ers. Randall (2003a) described how this era affected 
the Dil zhé’é: 
 

Apache scouts who aided the Cavalry, secured 
land for their people such as the Ft. Apache Res-
ervation. Those who fought to the end got very 
little. The Cavalry and Apache scouts burned 

many farms under General Crook. Grey Hat of 
the Tontos surrendered to General Crook. Some 
people did not get taken; they hid because they 
were too old…they hid out under the [Mogollon] 
Rim, but finally got lonely for their people and 
went on horseback to San Carlos because there 
was no one to care for them. There are also sto-
ries of folks who never left Oak Creek or Fossil 
Creek. 

  
Crook’s strategy was so devastating because, in 
addition to using Apache scouts, he sought to rout 
the Dil zhé’é during the winter months when food 
resources were scarce. Further, after the Dil zhé’é 
came south from the Mogollon Rim to establish 
winter camps in the more constricted valleys and 
canyons, their small rancherias were easier to find 
(Gates 1967:314). 

In 1875, the U.S. Government thought it pru-
dent to concentrate “Apaches,” including Yava-
pais, Dil zhé’é, and other Western Apache groups, 
onto the reservation at San Carlos (Basso 1971). 
The entire Rio Verde Reservation was taken away 
by Executive Order and 1,700 Dil zhé’é and Yava-
pai were forcibly marched 290 km (180 miles) in 
the winter to the San Carlos Agency east of Phoe-
nix. This event is a powerful and painful memory 
for the Dil zhé’é people and is remembered during 
a February festival called “Exodus Days,” which 
also includes a celebration of the return of Apaches 
to the Verde Valley. Randall contends that the 
main reason for the loss of the Rio Verde land was 
the result of political pressure from “The Tweed 
Ring,” a suspected fraternity of elite power brokers 
also known as the “The Tucson Gang” (Randall et 
al. 2002). This group of businessmen may have 
been losing money on lost contracts to military 

Figure 10.  Apache Scouts at Camp Verde. (Photograph courtesy of Sharlott
Hall Museum.) 
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posts, including Camp Verde, due to the efficiency 
of Apache workers. “They rang bells in Washing-
ton and the Feds, by executive order, took the land 
away,” Randall claims. Over 5,000 people were 
relocated to San Carlos by 1878, where conditions 
were cramped, farming was nearly impossible, and 
food was grievously insufficient. In 1898, with the 
system in collapse, the San Carlos agent allowed 
many Dil zhé’é to return to the Verde Valley 
(Goodwin 1942:50).  

Smith’s (2002) great-grandfather and his family 
were among some of the first to return. Randall 
said that many, like Otto Macaque’s father, “made 
a beeline” back to Camp Verde after authorities let 
some Apaches return to their homelands (Randall 
et al. 2002). He explained that they came back to a 
very different landscape, with more mining claims, 
ranches, and newly established federal lands, all 
serving to lock the Dil zhé’é out of old collection 
and hunting areas. Now dependent on small farms 
and wage work, some found employment at the 
copper mines, while others left the Verde Valley to 
work on Roosevelt Dam in 1907, and at the flume 
at Fossil Creek in 1908. Some Dil zhé’é went back 
to the high country of the Mogollon Rim, but were 
chased out by ranchers (Randall et al. 2002). Some 
Apaches, such as Fred Beauty’s father, acquired 
land because of their service as scouts. Although 
variable and sometimes preferential, these plots 
were often 10-40 acres, depending on the service.  

Families who had long been scattered came to-
gether again, and a new style of Apache camp was 
established. No longer small, hidden, and tempo-
rary, these camps were larger, out in the open, and 
permanent. Some examples were the post-1900 
camps at Clarkdale on Phelps Dodge land and one 
near the Camp Verde Salt Mine. In 1909, the Camp 
Verde Reservation was established, with addi-
tional lands acquired through the 1970s. In 1934, 
the Yavapai and Tonto Apache tribes established a 
joint constitution under the Indian Reorganization 
Act. By the 1950s, nearly every Apache had left the 
old camps for Western-style housing.  
 
 
Apache Archaeology  
 

Although ethnographic information regarding 
the Western Apache lifeway and material culture is 
profuse, archaeologists have gleaned little informa-
tion through the decades. This is largely the result 
of the Apache’s thin material imprint, that is, their 
low impact hunter-gatherer lifestyle that consisted 
of seasonal migrations over a large territory. Ac-

cording to Dil zhé’é research consultants, Apaches 
carried little as they made seasonal rounds, and 
what they did bring was largely perishable, except 
some pottery and lithic materials. During the 
American Territorial period, Apache groups came 
under increasing pressure from new enemies and 
competitors, which only amplified their strategy of 
traveling light and remaining hidden. Apache re-
search consultants discussed the practice of scatter-
ing and burying site material, most of which was 
perishable, at their departure from a camp (Rocha 
2003; Watt 2003). This only further masked their 
signature on the landscape, making it exceedingly 
difficult for researchers and legal authorities, such 
as the Indian Claims Commission, to grasp the 
extent of the Dil zhé’é’s original homelands (Ran-
dall 2003a).  

Ferg (1992) noted that archaeologists have long 
used Goodwin’s (1942) territorial boundaries to 
ascribe cultural affiliation to Apache and/or Yava-
pai sites in the region when adequate cultural sig-
natures and diagnostics are lacking. Both Apache 
and Yavapai archaeologies are similar and among 
the most ephemeral in the Southwest. Due to this 
lack of temporal and cultural diagnostics, Ferg 
(personal communication 2002) has observed that 
“Apaches allude archaeologists just as they did the 
Cavalry.”  

In the current project, the Calkin’s Ranch site 
has a possible Apache roasting pit. The feature has 
the potential to reveal a great deal in terms of 
Apache relationships with pre-Columbian sites, as 
well as changing Apache land use patterns. 
 
Calkin’s Ranch Site, AZ O:5:6/AR-03-04-01-63 
 (ASM/CNF) 
 

During early excavations by Breternitz (1960), a 
possible Apache roasting pit was identified on top 
of Ancestral Puebloan pithouse structures at the 
Calkin’s Ranch site. The site is located at the south-
eastern terminus of the project area on the first 
sloping bench rising north and east of West Clear 
Creek. In Breternitz’s report, the feature was de-
scribed as a conical rock-filled cooking pit, 2.6 m in 
diameter, and 80 cm deep. Nine metate fragments 
and five mano fragments were included in the fill-
rock that was probably gathered from the surface. 
At the time of the excavation, Howard Wingfield 
told Breternitz that Apaches lived at the Calkin’s 
Ranch site in the early 1900s, after they had fled the 
San Carlos Reservation (Breternitz 1960:9). While 
living there, Apaches worked for Anglo settlers 
clearing land on homesteads. 
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Vincent Randall and Chris Coder visited the 
site to examine this feature and to discuss its pos-
sible relationship to Apache use of the area (Ran-
dall 2003b). Randall confirmed that the Calkin’s 
Ranch site is within an extensive Apache farming 
village area and near a holy dance ground along 
West Clear Creek known as Ché yaa nago dol zíílé 
(Where the Rocks Have Pock Marks). A clan of the 
same name traditionally occupied the area before 
Euro-American contact. Randall recalls that the 
father of Otto Mocasque came directly back to this 
West Clear Creek area after the period of concen-
trating Apaches on reservations, because “that was 
where he originally came from.” The exact loca-
tions of the village structures and the dance 
ground are unknown, but they are in the general 
area (Randall et al. 2002). Randall believes the land 
that includes the Calkin’s Ranch site was once 
owned by the Wingfields, a ranching family who 
were kind to the Apaches and who let them live 
and camp on their ranch lands. Indeed, the initial 
excavation reports note Howard Wingfield as re-
covering a Sacaton Red-on-buff jar and a carved 
stone bowl with an entwined serpent from the sur-
face of the site (Breternitz 1960). An example of 
Apache relations with the Wingfield Ranch is told 
by Randall (2003a), when the Ché yaa nago dol zíilé 
clan had a dance ceremony at the holy ground: 
 

There was a great drought. The Wingfields 
owned the stores at that time and came to the old 
[Apache] guys [and said], “We know you guys 
can make it rain. We want you to do what you 
need to do and we want to help you.” The men 
said [they would] provide the food for the dance-
ceremony. The Wingfields loaded 3-4 wag-
onloads of food and brought it to the holy 
ground along West Clear Creek and they had a 
dance-ceremony. It probably took four nights 
and then they said that on one particular night it 
would happen. And sure enough, it looked like 
every cloud in the universe came into the Verde 
Valley. By midnight it was thunder and rain. And 
ever since then, for years—and even when I was 
a little boy—they had the dance. The ceremonial 
dance grounds shifted from West Clear Creek 
over to Camp Verde in the 1940s. Even through 
the 1940s, the Wingfields were still supplying 
food for the ceremony every summer in July. The 
[Apache] man who did the first ceremony at 
West Clear Creek was Bill Clem, a big time spiri-
tual person in this country, also known as Coyote 
With Whiskers.  

 

During Randall’s (2003b) site visit, the roasting 
pit was located approximately 15 m west of the 
original datum and only 10 m south of the fence 

and the SR 260 right-of-way (Figure 11). The dif-
fuse feature consists of 50-60 pieces of fire-cracked 
rock, including broken ground stone and four 
hammerstones. A piece of historic aqua glass dat-
ing to the late nineteenth century through World 
War I was also located. According to Watt (2003), 
Apaches used roasting pits, known as leesh nii 
bezhe, primarily to cook agave, but also to roast 
meat. A leesh nii bezhe is constructed by digging a 
hole in the ground approximately 1 m (3 ft) deep 
and 1.2-1.5 m (4-5 ft) in diameter. Dry bear grass is 
placed on the bottom, followed by a layer of twigs, 
hard wood (preferably oak), and rocks (approxi-
mately 30 cm [12 inches] around) until one can no 
longer see the wood. A fire is started in the pit to 
heat the rocks. The pit burns all night until the 
wood is gone and the rocks turn white. When 
ready, the agave is placed on the white-hot rocks; 
the largest agaves go on the bottom, and then 
smaller agaves are piled on. The agaves are cov-
ered with dry bear grass, green tree limbs, leaves, 
and dirt so that no steam will escape. When all the 
layers are complete, the women light the pit with a 
torch at about 3:00 p.m. The fire is always lit on the 
eastern side first, and the women would then run 
to light the other side. Women monitor the pit to 
seal in any escaping steam and the agave is roasted 
for two nights. A big piece of wood is used to 
check if all the wood has burned. On the second 
morning, the pit is uncovered by taking the bear 
grass off first, and the dirt is removed with burden 
baskets.  

Despite the challenges of conclusively identify-
ing Apache sites, the roasting feature at the 
Calkin’s Ranch site offers three clues that suggest 
probable Apache occupation: (1) the ethnographic 
information Randall and Wingfield supplied con-
firms the existence of a large post-reservation camp 
in the general vicinity; (2) a roasting pit morphol-
ogy congruent with Watt’s descriptions; and (3) the 
consistent Apache practice of camping on or near 
Ancestral Puebloan sites. Several Apache research 
consultant have alluded to this practice (DeHose 
and Kessay 2003; Randall et al. 2002; Smith and 
Randall 2002) and archaeologists have documented 
it (Asch 1960; Ferguson and Colwell-Chanthaphonh 
2006:223; Gerald 1958; Gregory 1981; Haury and 
Sayles 1947:58; Tuohy 1960; Vivian 1970; Wood et 
al. 2003).  

Research with Apache consultants reveals that 
these sites served many purposes, ranging from 
the functional to the spiritual. Riley (2003) ex-
plained that Apaches had connections, especially 
through trade, to Ancestral Puebloans. He pointed 
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out that some Apache groups were contemporane-
ous with puebloan peoples who had not yet left the 
Mogollon Rim area. He added that it should not 
always be assumed that Apaches came much later 
after the Ancestral Puebloan sites were abandoned. 
Levi DeHose explained the Apache connection to 
“old sites” in this way:  
 

Apaches got stones from old sites. They espe-
cially looked for blue, red, and black stones that 
they used in ceremonies. People would come af-
ter a rain to look for stones. Sometimes they 
would also camp on the old sites. Sometimes they 
would camp right on a ruin” (DeHose and Kes-
say 2003). 

 
Although Apaches might have collected useful 

tools from ancient sites, Smith (2002) is quick to 
point out that they did not collect artifacts merely 
for the sake of collecting, “like white people do 
now.” Archaeologist Scott Wood has suggested 
that these sites often served as a neighborhood 
“Circle K”—big draws for Apaches seeking to re-
plenish their tool kits (Wood et al. 2003). Indeed, 
Rocha (2003) iterated the fact that Apaches carried 
very little with them on their seasonal rounds. 
Therefore, it stands to reason that family groups 
had a constant need for new implements. In other 
studies, Western Apache elders said their ancestors 
reused items from ancient sites, such as metates, 
manos, flaked tools, and ceramic vessels (Newton 
1998:31). Wood further posited that Apaches were 
also drawn to the ancient farm sites that were 
probably replenished with soil nutrients by the 

time the Apaches came 
through (Wood et al. 2003). 
Wood also believes Apa-
ches may have reused an-
cient roasters and perenni-
ally favored the same camp-
sites.  

The roasting pit feature 
and the Apache village oc-
cupied by the Ché yaa nago 
dol zíilé along West Clear 
Creek is also emblematic of 
a dramatic change in Apa-
che site patterning and dis-
tribution during the post-
reservation era. Before the 
Spanish, Mexican, and 
American occupations, Apa-
che camps were tradition-
ally established by small 
gotas within hidden rugged 

contexts at least 0.8 km (0.5 miles) from water 
(Watt 2003). After the return from San Carlos, peo-
ple aggregated into larger villages in open flood-
plains near water to farm more extensively (Ran-
dall 2003b).  
 
The Goodwin-Sayles Survey 
 

In 1937, Grenville Goodwin and E. B. Sayles 
conducted an archaeological survey from Monte-
zuma Well to Payson, Arizona, to identify North-
ern Tonto Apache archaeological sites. They con-
ducted this research with assistance from Henry 
Irving, Jackson Mocasque, and an unidentified 
elder—all Dil zhé’é Apaches. The survey data was 
not published, although the information was ar-
chived with the Goodwin Papers at ASM (Ferg and 
Tessman 1998). This was the first such project to 
correlate Dil zhé’é oral history with artifacts, ar-
chaeological sites, and specific geographical loca-
tions. Within the current study area, the group vis-
ited known Apache sites in the Middle Verde River 
Valley, beginning in the vicinity of Montezuma 
Well. Jackson Mocasque lead the researchers to 
seven locales he identified as Dil zhé’é occupation 
sites (Table 8). 

In their analysis of this early survey, Ferg and 
Tessman (1998:239) summarized a partial assem-
blage of the Northern Tonto/Dil zhé’é archaeo-
logical artifacts and features identified by the Dil 
zhé’é informants. These included rock rings, 
Apache Plain Ware, projectile points made of glass 
and obsidian, concave “Apache” metates (incised

Figure 11.  Possible Dil zhé’é roasting pit at the Calkin’s Ranch site, AZ
O:5:61/AR-03-04-01-63 (ASM/CNF). 
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Table 8.  Dil zhé’é sites Jackson Mocasque identified in the study area during the Goodwin-Sayles archaeological sur-
vey of 1937 (adapted from Ferg and Tessman 1998). 
 
Site 
Number 

CNF Site Number 
AR-03-04- Topographic Location Description 

Site 1 01-37 0.8 km (0.5 miles) east of Montezuma’s Castle 
on the southern side of Beaver Creek 

North Tonto camp and farm near rock-
shelter 

Site 2 01-84 Northeast of filling station in McGuireville, 
near Dry Beaver Creek 

North Tonto camp consisting of one 
stone wall 

Site 3 01-797 Adjacent to Wet Beaver Creek North Tonto Camp with Hopi Yellow  
Site 4 01-43 On flat hilltop overlooking Wet Beaver  

Creek 
North Tonto wickiup on ancient ruin; 
informant knowledge only documenta-
tion of this site 

Site 5 01-308 1.6 km (1 mile) east of Montezuma’s Castle, 
proximate Wet Beaver Creek 

North Tonto “house;” dance site and 
farm; probably inhabited post-1900 

Site 6 01-800 122 m (400 ft) east of Montezuma’s Well Mu-
seum, near rockshelter 

Roasting pit and trash middens; home 
site occupied by friend of guide; occu-
pied in 1901 

Site 7 01-251 On Camp Verde-Pine Road near FSR 708; 
halfway between Clear Creek and Fossil  
Creek near stream in rugged mountain valley 

Northern Tonto open camp 

 
to show ownership), and marked arrow shaft-
straighteners. The practice of incising artifacts may 
have been a way Apaches claimed an ancient tool 
as their own. Later historic assemblages included 
wickiup platforms, tulapai (corn beer) strainers, ash 
bread grills, glass beads, and metal tinklers and 
tweezers made from cartridge cases. While this 
survey provided some valuable clues about the 
Apache archaeological signature, many Apache 
sites remain hidden. As such, archaeologist Chris 
Coder cites the importance of the ethnographic 
connection:  
 

Even on these prehistoric sites that are known to 
be used historically by Apache people, unless 
you are tuned into the stuff or somebody has told 
you, or you were really scrutinizing the surface, 
you could, if you were lucky and astute, find 
evidence of Apache occupation on the surface. I 
know this from experience. When we head out to 
known Apache sites utilized for generations there 
will be nothing in materials on the surface. There 
may be impacted ground, disturbance species, a 
slotted spoon, a nail. Without the ethnographic 
connection, you would never have known about 
an Apache being in that section—let alone that 
spot (Randall et al. 2002). 

 
 
Conclusions: The Dil zhé’é 
 

This study illustrates a somewhat different per-
spective on Dil zhé’é history and landscape 
through the scholarly aid of Vincent Randall, Dil 
zhé’é historian. His view, framed by family oral 

histories, experience, and research, expands the 
understanding of Dil zhé’é history and land use, 
often restricted to just a few scholarly works (Basso 
1983; Buskirk 1986; Goodwin 1942). Perhaps the 
most important revelation in terms of cultural 
identity is the traditional use of the term Dil zhé’é 
as opposed to the more commonly used “Northern 
Tonto” term. Vincent Randall has been a consistent 
advocate of the original name, thus challenging 
anthropologists and archaeologists to shed the 
Northern Tonto/Southern Tonto division and no-
menclature instituted by Goodwin (1942). Randall 
explains that the Dil zhé’é have defined sociocul-
tural boundaries more in terms of clan locales, with 
the Dil zhé’é term an umbrella for the westernmost 
of the Western Apache clans. The Northern 
Tonto/Southern Tonto boundaries and terms, he 
believes, have unnecessarily created confusion and 
division among Apache people. What’s in a word? 
Everything, it seems. 

A possible roasting pit present at the Calkin’s 
Ranch site at the southeastern terminus of the pro-
ject area may represent much in terms of the his-
toric experience of the Dil zhé’é in this part of the 
Verde Valley. The Wingfields, a well-known pio-
neer family in the valley, were known to be 
friends, spouses, and advocates of the Dil zhé’é. It 
may be that the Wingfields allowed Dil zhé’é to 
camp on their land, now known as Calkin’s Ranch. 
The ranchers also supplied goods to the Ché yaa 
nago dol zíilé clan who performed a rain ceremony 
at a holy ground nearby. Perhaps most interesting 
is how the roasting pit potentially represents a shift 
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in Dil zhé’é site distribution, from hidden seasonal 
camps in the more rugged mountains and hills to 
the more open permanent camps next to larger 
watercourses. 

Randall also illustrates a greatly expanded Dil 
zhé’é homeland, or shí kéyaa, defined by a loose 
boundary line, which was crossed by many differ-
ent Western Apache clans. The Dil zhé’é trace their 
history through myriad holy places within that shí 
kéyaa, regardless of whether there are physical 
traces of their passing. At its heart lies the SR 260 
Cottonwood-to-Camp Verde project area where 
one legend places the origin of the Dil zhé’é at 
Montezuma Well, Tu sii ch’ ił. Close to that center 
lies SR 260, perhaps the latest iteration of a travel 
corridor, still used by the Dil zhé’é, descendent of 
wagon road and foot path.  
 
 
HOPI ETHNOHISTORY OF THE  
VERDE VALLEY  
 

The Hopi Tribe is a federally recognized Indian 
Tribe with a reservation located in northern Ari-
zona, approximately 193 km (120 miles) northeast 
of SR 260. In 1882, the Hopi Indian Reservation 
was created through an Executive Order signed by 
President Chester Arthur. Since then, the reserva-
tion boundaries have been modified, most recently 
with the addition of 100 mi2 surrounding Upper 
and Lower Munqapi villages. This addition is de-
tached from the main body of the reservation. 
Hopi aboriginal lands, as determined by the Indian 
Claims Commission, surround the present-day 
Hopi Reservation and reach as far south as the Lit-
tle Colorado River (Ferguson and Lomaomvaya 
1999:23-24). The Indian Claims Commission was 
charged, in the case of Hopi, with establishing the 
area of aboriginal lands taken without compensa-
tion following the U.S. annexation of northern 
Mexico—for the Hopi Tribe, this meant aboriginal 
lands occupied in the mid-nineteenth century. 
These aboriginal lands do not encompass the ex-
tensive areas occupied and used by Hopi ancestors 
during previous centuries, which is far larger and 
includes the Verde Valley. The Hopi Tribe has 
strong historic and cultural ties to the archaeologi-
cal sites and cultural resources throughout the vi-
cinity of the SR 260 Cottonwood-to-Camp Verde 
project and the Verde Valley as a whole. 

Contemporary Hopi settlement consists of 13 
village communities, most of which are located on 
three mesas at the southern edge of Black Mesa. 
First Mesa, the easternmost of the mesas, includes 

the villages of Walpi, Sitsomovi, and Tewa on the 
mesa top, and the community of Polacca at the 
base. The village of Tewa is populated with 
Tanoan speakers, who are the descendants of peo-
ple that migrated to Hopi from the northern Rio 
Grande Valley in New Mexico some 300 years ago. 
Second Mesa also has three villages: Songòopavi, 
Musangnuvi, and Supawlavi. Third Mesa, the 
westernmost mesa, consists of the villages of 
Orayvi, Hotvela, and Paaqavi on the mesa top, and 
Kiqötsmovi at the base. Upper and Lower Mun-
qapi villages were originally established as colo-
nies of Orayvi, and are located some 74 km (46 
miles) west of the other Third Mesa villages near 
the modern-day town of Tuba City.  
 
 
Sequapvisa: The Verde Valley  
 

The Hopi refer to the Verde Valley as Sequap-
visa (Blue Valley), a name inspired by the blue salt, 
turquoise, and azurite collected during the eras in 
which Hopi clans lived in the valley, and later, 
after they had migrated north to the Hopi Mesas 
(Kuwanwisiwma 2003). Another name used by 
Hopis to refer to the Verde Valley is Sakwaskyavi 
(Place of the Blue Minerals). Saufkie (2003) used 
the metaphor of a Pueblo plaza to explain how 
Sequapvisa is part of the Hopi cultural landscape: 
 

As far as the eye can see from here [the Hopi Me-
sas], the Hopis were given Woodruff, Gallup, 
Window Rock, Bill Williams Mountain, and 
Chevelon Butte; this is the “plaza.” The villages 
in the Verde Valley are just outside the plaza. The 
villages in the Black Canyon area, Fort McDowell 
and Douglas, are also outside of the plaza. The 
Grand Canyon is the western boundary. During 
land issuance, the whole state of Arizona was set 
aside in the early territorial time. Then we only 
got a little piece of the plaza, the center of the 
universe. This place was chosen for us by the 
creator, a place like a hollow, a place to feel safe 
so that nothing could happen to us here, a safe 
haven. 

 

This description denotes an important historical 
connection to the ancestral Hopi villages of the 
Verde Valley as part of a vast network of ancestral 
sites surrounding the center of the “plaza”—the 
Hopi villages occupied today. As such, the Hopi 
cultural landscape can be understood in terms of 
the Hopitutskwa, the Hopi traditional homeland. 
The Hopitutskwa forms the historical and cultural 
context for interpreting ancient lands and ancestral 
sites that continue to have powerful associations
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for contemporary Hopi people (Ferguson and Anyon 
2001a, 2001b). As a key reference point for Hopi 
history and culture, Hopitutskwa is used in the re-
tention and transmission of Hopi culture and tradi-
tional practices. During this study, the Hopi CRATT 
visited significant ancestral sites to help research-
ers gain a better understanding of the Hopi histori-
cal connections to the study area as a whole, as 
well as how they relate to Hopi ancestral sites im-
pacted by the SR 260 highway reconstruction. 

 Among the many ancestral Hopi sites within 
Sequapvisa are the pueblos of Torsoovi (Place of the 
Bluebird), also known as Tuzigoot Pueblo; Sakay-
taka (Place Where the Stepladders are Going Up), 
also known as Montezuma Castle; and Honovi 
(Place of the Bear), also known as Bridgeport Ruin. 
Yuvukva (Sunken Spring or Depressed Spring), also 
known as Montezuma Well, and Sakwaönga (Blue 
Salt Mine) are also significant Hopi ancestral sites. 
Important water sources identified by Hopi re-
search consultants within the study area include 
Sohopavaya (Cottonwood Creek), known as Oak 
Creek; Mukivayu (Warm River), or Wet Beaver 
Creek; and of course, Hotsikvayu (Winding River), 
the Verde River (Kuwanwisiwma 2003).  

Other locales surrounding the Verde Valley de-
fine this side of the Hopi “plaza.” The Mogollon 
Rim, bounding the study area to the north, is 
known to the Hopi as Tatataypi (The Edge or The 
Looking Area). To the north and west of the rim is 
Tusaqtsomo (Grassy Hill or Mountain), Bill Wil-
liams Mountain near Williams, Arizona (Hopi Dic-
tionary Project 1998:674). The mountain is an im-
portant shrine for the Hopi people and a reference 
point along the Hopi-Yavapai/Fox and Beamer 
trails leading into the Verde Valley from the Hopi 
Mesas (Kuwanwisiwma 2003). In the southeastern 
portion of the study area, Hopis refer to the valley 
encompassing Camp Verde, Payson, and Roosevelt 
Dam as Wukoskyavi (Place of the Big Valley), also 
known as the Tonto Basin. The entire landscape of 
the Wukoskyavi is also referred to as one of the ya-
matgwipi (emergence routes) that followed Hotsik-
vayu—a path that Hopi clans followed on their 
migrations from the south into the Verde Valley. 
According to Hopi research consultants, Hopi mi-
grations played an important role in the ancient 
settlement of Sequapvisa. 
 
 
Hopi Clan Migrations  
 

The migrations of Hopi clans are an important 
frame of reference for understanding Hopi geog-

raphy and history (Bernardini 2005; Ferguson and 
Anyon 2001a; Fewkes 1900; Kuwanwisiwma and 
Ferguson 2004; Lyons 2003). The movements of 
clans over time and space relate to the current form 
and continuance of cultural traditions (Colwell-
Chanthaphonh and Ferguson 2006:154-159). Thus, 
historic properties related to clan migration are a 
way to retain and transmit Hopi culture and tradi-
tional practices. According to Hopi research con-
sultants, this historic context is one of the most 
important qualities of ancestral sites for the Hopi 
people. 

Traditional Hopi cosmology describes how, in 
the beginning, the spirit-being Màasaw defined the 
Hopi homeland by traveling in an easterly (coun-
terclockwise) direction starting at the San Francisco 
Peaks where a council of gods was held (Stephen 
1929:55-56). Saufkie (2003) explained that Màasaw 
not only opened the way for the Hopi people to 
migrate into what is now the Hopi homeland, but 
also enabled Hopi history to be inscribed in the 
land: “Màasaw, who saw us as a good people, gave 
us the ceremonies. We were told to construct pueb-
los and were told not to destroy them so that we 
could show we were there. We were told that there 
would be very ambitious people right behind us. 
We were told to spread our ashes and to make our 
houses strong and not to destroy them.” 

Anyon (1999:25) cited Hopi research consult-
ants as connecting some Hopi clan migrations from 
Central and South America (Kavena 1999; Quot-
skuyva 1998; Secakuku 1999). Eric Polingyouma, 
one of the last remaining members of the Bluebird 
Clan from Songòopavi, says that some Hopi clans 
trace their inception to Yayniini (The Beginning), a 
time when these clans lived in the Valley of Mexico 
(Washburn 1995:20-21). The clans from the south, 
known as Hoopoq’yaqam (Those Who Went to the 
Northeast), continued to the Hopi Mesas where 
they reside today (Ferguson and Lomaomvaya 
1999:76). Other clans migrated to the Hopi Mesas 
from the north, east, and west (Anyon 1999:26). 

A place that figures significantly in the migra-
tion narratives of the Hopi clans from the south is 
Palatkwapi, identified as “The Red Land to the 
South” (Fewkes 1894:402). Several clans identify 
Palatkwapi as a place near the start of their final 
migrations from the south to the Hopi Mesas 
(Anyon 1999:26). Many suggestions have been 
made by Hopis and other researchers as to the ac-
tual location of “The Red Land to the South,” rang-
ing from southern and central Arizona to Meso-
america and South America. Byrkit (1988) 
suggested Palatkwapi to be the Verde River Valley, 
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named for the red sandstone formations in the Se-
dona area. However, some Hopi research consult-
ants say Palatkwapi may symbolize an era or epoch, 
rather than refer to a specific location (Ferguson 
1997:26-30). According to these consultants, 
Palatkwapi is a sequence of events that happened 
when Hopi ancestors resided south of the Hopi 
Mesas. Regardless, common to all descriptions of 
Palatkwapi is that it lies south of the contemporary 
Hopi Mesas. Bear Clan member Morgan Saufkie 
(2003) recounted how his clan was a primary car-
rier of early Hopi cultural identity originating at 
Palatkwapi:  
 

The Bear Clan are the chosen people. The Bear 
Clan went through the Roosevelt Lake area. 
There was a place, Palatkwapi. At Palatkwapi the 
Hopi name was given and the Bear Clan was 
given its identity. The clan was given its name 
when the Bear Clan saw a bear and it died. Bear-
strap came and cut it up. Then Spider came and 
wove webs in its bones. Then Gopher [extinct] 
made his house where the carcass fell. Then the 
Bluebird came last, eating the carcass. They all 
came through the Verde Valley... They [the gods] 
saw that we were wise and they gave us our 
chiefs, the Mongwi. The Bear Clan was the only 
one to have an identity coming up from there. 
From there we were told to mark our territories, 
then we went through these areas. 

 
Hopi clan migrations from the south have 

played a primary role in the ancient settlement and 
occupation of the Verde Valley. Kuwanwisiwma 
(2003) explained that the Verde River, Hotsikvayu, 
guided one of the major yamatgwipi (emergence 
routes) from the south known as Payunawit (Back 
and Forth or Beside the River Along). Hopi tradi-
tions recount that streams provided the major 
routes for trails and migration. As Fewkes 
(1912b:158) documented:  
 

Of the various tributaries that have served for the 
transmission northward of the culture of the Salt-
Gila region the Tonto and the Verde were the 
most important routes. Along their banks are 
many ruins of former houses of the clans from 
the south that migrated northward, a few reach-
ing Tusayan, as traditions of the Hopi declare.  

 
Fewkes (1912a:218) further suggested specific mi-
gration streams branching north and east from the 
Verde River: 
 

These people, the ancestors of the so-called Patki 
clans of the modern Hopi, followed in their 
northern migrations the Tonto and the Verde 

Rivers. Some of those who went up the Verde 
branched off to the Little Colorado, but others 
continued along the banks of the former stream, 
sending off-shoots along its upper tributaries, 
and at last entering the Chino Valley, where they 
met clans moving eastward. 

 
Mindeleff (1896:188) compared the pueblo archae-
ology of the Verde Valley to that of the Tusayan, or 
Hopi, noting that the Water People of Tusayan 
migrated from the south.  

This general documentation recorded more 
than a century ago is corroborated by contempo-
rary narratives shared by Hopi research consult-
ants. They offered, even more specifically, that 
the Rattlesnake Clan and the Spider Clan mi-
grated through the Globe area to Montezuma 
Well on their way to the Hopi Mesas, while the 
Sun Clan migrated from Palatkwapi to Orayvi via 
Camp Verde, Montezuma Well, and Flagstaff 
(Ferguson 1997:34). Hopi research consultants 
have also stated that the Tsu’ngyam (Rattlesnake 
Clan), Kuukutsngyam (Lizard Clan), and Tuwan-
gyam (Sand Clan) traveled through the western 
Salado area, migrating to the Hopi Mesas via the 
Verde Valley (Ferguson and Lomaomvaya 
1999:111). During this study, Hopi cultural advi-
sors also recounted a First Mesa migration narra-
tive telling of how the Tobacco Clan migrated 
through the Verde Valley from the south, adopt-
ing the Rabbit Clan along the way (KenCairn 
2003). Yavapai oral traditions from the Verde Val-
ley also talk about Hopi clans coming from the 
south (Marquez 2003).  

Thirty clans are thought to be associated with 
Palatkwapi and migrations from the south (Table 9). 
According to Hopi research consultants, the study 
area and the surrounding Verde Valley included 
several movements and settlements of specific 
Hopi clans, especially the Bear, Bearstrap, and 
Bluebird clans. One clan history tells of how, after 
a division at Supawlavi, the Bearstrap Clan and the 
Bear Clan went back to Tuzigoot, and some Bear 
Clan members went to Honovi. The Bearstrap Clan 
also went to Montezuma Castle. Finally, all of 
these clans banded together and went back north. 
The Bearstrap Clan stopped for a while at Walnut 
Canyon, and the Bear Clan went back through 
Tuzigoot (Kuwanwisiwma 2003). In a long re-
counting, Bear Clan member Morgan Saufkie 
(2003) explained the complexity of clan serial mi-
grations that, like a braided stream, weaved in and 
out of different ancient villages. He recounted how 
various clans traveled through Palatkwapi, the 
Douglas and Roosevelt Lake areas, Tuzigoot,
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Table 9.  Hopi clans thought to be associated with Palatkwapi and the Verde Valley (adapted from Ferguson and 
Lomaomvaya 1999:Table 7). 
 
Hopi Name English Translation Associated Hopi Villages 
Aawatngyam Bow Clan Orayvi 
Alngyam Deer Clan Walpi 
Angwusngyam Raven Clan Songòopavi 
Atokngyam Crane Clan Walpi, Musangnuvi 
Honangyam Badger Clan Songòopavi, Musangnuvi, Orayvi 
Honngyam Bear Clan Walpi, Songòopavi, Musangnuvi, Supawlovi, Orayvi 
Katsinngyam Katsina Clan Songòopavi 
Kookyangngyam Spider Clan Supawlovi, Orayvi 
Kuukutsngyam Lizard Clan Walpi, Musangnuvi, Orayvi 
Kwaangyam Eagle Clan Songòopavi, Musangnuvi 
Kyarngyam Parrot Clan Songòopavi, Musangnuvi, Orayvi 
Kyelngyam Kestrel Clan Walpi, Musangnuvi, Orayvi 
Lenngyam Flute Clan Walpi 
Masikwangyam Grey Hawk Clan Musangnuvi 
Nuvangyam Snow Clan Songòopavi 
Oomawngyam Cloud Clan Walpi, Songòopavi 
Paaqapngyam Reed (Bamboo) Clan Walpi, Songòopavi, Musangnuvi, Orayvi 
Paatangngyam Squash Clan Walpi, Musangnuvi 
Patingyam Water Clan Walpi, Songòopavi, Musangnuvi, Supawlovi, Orayvi 
Pifngyam Tobacco Clan Walpi, Songòopavi, Musangnuvi 
Pipngyam Tobacco Clan Orayvi 
Piikyasngyam Young Corn Clan Songòopavi, Musangnuvi, Orayvi 
Piqösngyam Bearstrap Clan Songòopavi, Orayvi 
Qa’öngyam Mature Corn Clan Songòopavi, Musangnuvi, Supawlovi 
Qualgyam Sun Forehead Clan Songòopavi, Musangnuvi 
Taawangyam Sun Clan Walpi, Songòopavi, Supawlovi 
Tepngyam Greasewood Clan Orayvi 
Tsorngyam Bluebird Clan Songòopavi 
Tsu’ngyam Rattlesnake Clan Walpi, Orayvi 
Tuwangyam Sand Clan Walpi, Songòopavi, Musangnuvi, Orayvi 
 
 
Montezuma Castle, Honovi, the Flagstaff area, 
Mount Elden, Diablo Canyon, Walnut Canyon, 
Crater Lake, Homol’ovi, and Kendrick Mountain—
all before arriving at the Hopi Mesas.  
 
 
Hopi Ancestral Sites in the Study Area 
 

Saufkie (2003) noted that following a prescrip-
tion from Màasaw, the early Hopi clans in the 
Verde Valley “made their houses strong and did 
not destroy them.” Perhaps as a result of this man-
date, several monuments to Hopi history, culture, 
and clan migrations remain in the Verde Valley. 
The tenacity of Hopi oral tradition has made it 
possible for researchers to better understand the 
complexities of Hopi migration patterns and how 
ancestral sites themselves continue to transfuse 

Hopi culture and tradition, just as the clans did 
during the ancient migrations.  
 
Honovi: Place of the Bear, Also Known as  
Bridgeport Ruin 
 

At the northwestern end of the study area, east 
of the town of Cottonwood, is the large multiroom 
pueblo known to the Bear Clan as Honovi, or Place 
of the Bear. The site lies on a prominent and iso-
lated hill at the urban interface, just west of the US 
89/SR 260 intersection (Figure 12). The pueblo is 
associated with the Bluebird, Bearstrap, and Bear 
clans, and has strong associations with the large 
pueblo known as Torsoovi (Place of the Bluebird), 
or Tuzigoot, approximately 4.8 km (3.0 miles) to 
the northwest. Morgan Saufkie (2003) described 
the role of Honovi in the clan histories: 
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The Bearstrap Clan went back to the ruin by the 
trailer court near the floodplain [Honovi]; there 
are lots of sites in the Sedona area. Bluebird 
stayed there for a long time at Honovi. It was 
probably like other villages here, close [to Tor-
soovi], but separate, like Musangnuvi, that is, a 
guard village. From the Bluebird village, the 
Bluebird Clan went to [the] Flagstaff area. 

 
Clans also moved back and forth between 

Honovi and Torsoovi. Saufkie explained that the 
Bluebird Clan “knew all the rules” and was the 
carrier of a great deal of traditional knowledge. He 
said that when they left this area, they traveled to 
Elden Pueblo near Flagstaff and lived there for a 
while, and then traveled straight to Supawlavi. 

At Honovi, research team members noticed wild 
spinach (possibly Chenopodium sp., Cleome serrulata, 
or Acanthochitan wrightii) and creosote (Larrea di-
varicata) at the site, both important plants used 
traditionally by the Hopi. Creosote, known by the 
Hopi as tsaatsakw’hunvi or tuvospnga, is ubiquitous 
across the whole of the Verde Valley. Wilton 
Kooyahoema also observed that Honovi is very 
green inside the room blocks compared with areas 
outside the village, due in part, he thinks, to the 
ancient ashes and middens still fertilizing the soil 
(KenCairn 2003). After visiting the site, the Hopi 
research team affirmed that Honovi was an impor-
tant node during the migrations of several Hopi 
clans, most predominantly, the Bluebird Clan. 
  
Torsoovi: Tuzigoot 
 

Torsoovi or Tsor’ovi (Place of the Bluebird), 
known to many as Tuzigoot Pueblo, is a prominent 

multiroomed pueblo on a knoll 
overlooking Hotsikvayu (Winding 
River), approximately 2.4 km (1.5 
miles) north of the town of Cot-
tonwood (Figure 13). The Dil 
zhé’é named the pueblo Tuzigoot 
(Crooked Water), for the many 
bends in the Verde River nearby 
(Randall and Smith 2003). Fewkes 
visited this pueblo near the turn 
of the twentieth century, and the 
site is now a popular national 
monument. The pueblo is also a 
significant ancestral site of the 
Hopi people. The Hopi research 
team identified Torsoovi as a home 
base within a rich farmland. Ar-
chaeological evidence from the 
site suggests the area was impor-

tant in local cotton production, what Harold Polin-
gyumptewa calls Gossypium (Indian cotton) (Ken-
Cairn 2003). Fewkes (1898:573) noted that recovered 

Figure 12.  Honovi (Place of the Bear) and the town of Cottonwood. 

Figure 13.  Torsoovi (Place of the Bluebird), or Tuzigoot
National Monument. 
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Sinaguan textiles from the Verde Valley are similar 
to Hopi textiles. The site is also heralded by Hopi 
research consultants as a meeting place for people 
from all over Sequapvisa. 

During a visit to the visitor center museum, 
Wilton Kooyahoema recognized a small mineral 
mortar and pestle, noting that minerals such as 
malachite, azurite, and hematite were processed 
with these tools (KenCairn 2003). Hematite, with 
its sparkles, was a popular face paint and was of-
ten sprinkled on katsinas. Also on display is a cot-
tonwood pick haft similar to those found at the 
Clear Creek Pueblo and Sakwaönga (Blue Salt Mine) 
in the southeastern portion of the study area (Mor-
ris 1928:87). Kooyahoema identified an unfinished 
pipe, a cloud pipe, that he says should be taken off 
display due to its ceremonial significance.  

Both Honovi and Torsoovi are associated with 
the Bluebird, Bear, and Bearstrap clans that came 
from the south. One clan history tells of how, after 
a division at Supawlavi, the Bear Clan and the 
Bearstrap Clan went back to Torsoovi and some 
Bear Clan members went to Honovi. The Bearstrap 
Clan also went to Montezuma Castle. Finally, all of 
these clans came together and went back north. 
The Bearstrap Clan stopped for a while at Walnut 
Canyon, and the Bear Clan went back through Tor-
soovi (Kuwanwisiwma 2003). Gladwin (1957:326-
344) hypothesized that some people identified 
archaeologically as Salado from the Tonto Basin 
moved to Torsoovi and from there, “as conditions 
deteriorated and the end was approaching, most of 
the defenders pulled out and moved northeast-
ward to join their compatriots in the Hopi towns, 
so accounting for the Hopi tradition that some of 
their clans had come up from the Verde Valley.” 

Hopi research consultants understand Honovi 
and Torsoovi primarily in terms of their relation to 
migration routes and trails. Their location along 
the Hotsikvayu made them important nodes along 
the migration route known as the Payunawit (Ken-
Cairn 2003). These pueblos were also reached by 
the Hopi-Yavapai Trail, or Fox Trail, connecting 
the Hopi Mesas and the Verde Valley via Oak 
Creek Canyon, as well as the Beamer Trail that 
goes from the Hopi Mesas southwest through 
Shultz Pass down past Tusaqtsomo, and through 
Sycamore Canyon (Kuwanwisiwma 2003). Wilton 
Kooyahoema noted that these were good routes 
south where there was not much snow.  

While standing among the blonde stone within 
one of a multitude of room blocks at Torsoovi, Hopi 
research consultants expressed strong feelings and 
attachment to ancestral sites. “We claim these sites,” 

Floyd Lomakuyvaya said. “There is no need for 
documents. Ruins and petroglyphs are our Hopi 
documents. Hopis would leave these things be-
hind. Petroglyphs are like adding on to the pages” 
(KenCairn 2003). Leigh Kuwanwisiwma added 
that Hopis were instructed to build with rock and 
to shatter their pottery so that no one could take it 
all in the form of one pot. In so doing, many pieces 
of “evidence” would be left for subsequent clans to 
recognize their own. He also added that:  
 

When Hopis go on field trips like this, it shows 
dedication to the culture. There are four fathers 
and a son on this trip. Everyone is one. Our heart 
and spirit are here. The water is so important: the 
rain and cloud people are with us, our ancestors 
are here too. All of us [advisors] here are related 
somehow; we each have different roles in differ-
ent societies, a care taking role for the earth. Fa-
thers here from the Bear Clan derive comfort 
from being here. The older we get, the more peo-
ple rely on us to be the savers of the culture 
(KenCairn 2003). 

 
Sakwaönga: Blue Salt Mine, 
or Camp Verde Salt Mine 
 

A vitally important Hopi cultural site in the 
Verde Valley is Sakwaönga (Blue Salt Mine), where 
Hopi clans have collected the coveted blue salt for 
centuries. Today, the site exhibits the remains of a 
modern salt mine in operation from the 1920s to 
the 1950s. In the late 1920s, miners discovered evi-
dence of aboriginal human remains and ancient 
mining implements. As a result, archaeologist Earl 
Morris was asked to conduct a salvage operation to 
gather archaeological data before the information 
was lost to the modern mining operation (Morris 
1928). The abandoned mine is now a popular site 
to visit on PNF land, southwest of Camp Verde 
approximately 4.0 km (2.5 miles) along the Salt 
Mine Road west of Hotsikavayu. 

Morris (1928:81-83) discovered that ancient 
miners had tunneled into the earth at four or more 
levels, following the strata rich in salt. Ancient salt 
mining apparently had its share of perils, however, 
as evidenced by the exposed human remains, ap-
parently crushed by a collapsed tunnel. There was 
also evidence of fires in the tunnels, which may 
have been used to provide light. In all, Morris 
surmised that a few thousand cubic yards were 
mined by early people. These “early people,” say 
Hopi research consultants, were their ancestors 
from the villages in the Verde Valley. Indeed, 
wooden pick hafts found in the mine tunnels are 
identical to those discovered in a cavate at Clear 
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Creek Ruin, AZ O:5:25 (ASM) (Morris 1928), and 
one on display at the Tuzigoot Museum suggests 
the site was extensively mined during the Tuzigoot 
phase (A.D. 1300-1400). Morris (1928:95) noted that 
sandals found at the salt mine and at Clear Creek 
Ruin were identical in construction and design. 
Later work by Chabot (1992) yielded AMS dates—
from five pick handles and one juniper bark 
torch—between A.D. 1215-1440. Other artifacts 
recovered from the site were cedar bark torches, 
sandals, yucca matting, a wooden club, half-
finished stone picks, deer horn picks, gourd can-
teens, and a long “queue” of human hair (Morris 
1928:83).  

Sakwaönga is along the north-south Hopi migra-
tion route known as Payunawit, a yamatgwipi (pas-
sage or emergence route) following Hotsikvayu, the 
Verde River. Hopi research consultants say that 
Hopis have come to the site to collect the favored 
blue salt for many centuries; for Hopis, it is one of 
three important salt gathering sites in the South-
west (KenCairn 2003). Floyd Lomakuyvaya stated 
that sometimes trips to Sakwaönga were curtailed 
because of the Apaches. Important to many rituals, 
as well as to Hopi gastronomy, Hopis traveled to 
collect salt down the Salt Trail into the Little Colo-
rado River every four years; they also traveled to 
the sacred Zuni Salt Lake to collect the mineral. In 
preparation, the salt is first leached out and set to 
dry. Later, it is crushed, rinsed, and laid to dry on a 
mat to re-crystallize. The salt is important in the 
preparation of the big stews and parched corn. 
“Salt was always highly valued and would not be 
wasted,” Floyd Lomakuyvaya said. “If it was 
wasted, this was dangerous—people died. Women 
took care of it; it was brought to the aunties. They 
became the caretakers. It is a four-day preparation 
to purify the salt. Prayer feathers are made” (Ken-
Cairn 2003).  

Reportedly, the blue salt is very hard to find 
today, although chunks of the white salt are still in 
abundance. During the site visit, Hopi research 
consultants found some blue salt under a juniper 
tree (Figure 14). Leigh Kuwanwisiwma stated that 
Hopi clans have long been “miners” of the rich 
mineral resources in the Verde Valley, minerals 
that also include turquoise, azurite, and the copper 
ores in Mingus Mountain. 

Less than 0.40 km (0.25 miles) south of the Blue 
Salt Mine is a half-buried boulder Fewkes 
(1898:545) identified during his expedition to Ari-
zona in 1895 (Figure 15). On it are a series of petro-
glyphs that Hopi research consultants identified as 
Hopi clan migration symbols (KenCairn 2003). 

Leigh Kuwanwisiwma identified the clan symbols 
of the bear and the coyote, as well as the spiral mo-
tif, of which there are at least six, signifying migra-
tion. According to Kuwanwisiwma, the zigzag 
lines probably signify the Verde River, but could 
also denote lightening. Harold Polingyumptewa 
explained that the bear symbol could also be a 
cloud symbol; he also recognized a coyote symbol. 
The concentric circle or spiral, Polingyumptewa 
said, could illustrate ripples in the water.  

Saufkie (2003) also interpreted the spirals as 
clan migration symbols, stating that the number of 
rings can represent the number of clans that passed 
through the area. He also observed that different 
migrants may have added to the spiral as they 
moved through the valley. How they were drawn 
can represent which way the clan was traveling, 
apparent from where the last ring points. Saufkie 
interpreted the petroglyph of the joined spirals as 
possibly symbolizing a clan who lived in one place 
and then moved to another. It may also represent 
two main villages in a valley. Additionally, he said 
it might also represent the ocean, or water. Saufkie, 

Figure 14.  Leigh Kuwanwisiwma holds a piece of salt
from Sakwaönga (Blue Salt Mine). 
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like his fellow research consultants, interpreted 
one symbol as representing either a bear claw or a 
rain cloud.  

Fewkes (1897:3) noted that,  
 

The trail of migration of the Patki people was 
from the far south, Palatki, and they have been 
traced at Homolobi and Chaves Pass, where their 
pictographs are still to be seen with those of other 
Hopi gentes from that region. Perhaps the most 
striking symbol they brought from the far south 
was the semicircular rain-cloud figure so often 
depicted in the totem signatures.  

 
The boulder near the salt mine could be a rep-

resentation of the practice by Hopi immigrants of 
recording their migrations; it may also be clan 
markings, “totemic signatures” as Fewkes (1897) 

refers to them, Hopis made 
during pilgrimages to Sak-
waönga, as has been recorded 
along other pilgrimage routes 
(Michaelis 1981). 
 
Sakaytaka: Montezuma Castle 
 

Among the most important, 
if not the most visible Hopi 
ancestral sites in the Verde Val-
ley is Montezuma Castle—
protected today by the Na-
tional Park Service, in addition 
to Tuzigoot Ruin and Monte-
zuma Well, collectively known 
as the Verde Valley Monu-
ments. The Hopi name for 
Montezuma Castle is Sakaytaka 
(Place Where the Stepladders 
Are Going Up) (Figure 16). 
Hopi research consultants 
shared that several Hopi clans 
resided here, including the Par-
rot (Kyarngyam), Bear (Hon-
wungwam), Water (Patkiwung-
wam), Cloud (Oomawngyam), 
Bearstrap (Piqösngyam), Blue-
bird (Tsorngyam), and Spider 
(Kookyangngyam) clans. Saufkie 
(2003), a Bear Clan member, 
recounted that his clan con-
structed Torsoovi and Sakaytaka, 
and were then joined by the 
Bluebird Clan and the Bear-
strap Clan. 

Byrkit (1988) has suggested 
that the “Palatkwapi Trail” runs from the Hopi 
Mesas in a southerly direction: from First Mesa, 
past Comar and Chandler Springs, across the Little 
Colorado River east of Winslow and the Sunset 
Crossing, then turning southwestward through 
Sunset Pass and Chavez Pass, then heading west-
ward to Jerome. Byrkit calls this path the 
Palatkwapi Trail because he considers Palatkwapi, a 
site that figures prominently in Hopi traditional 
history, to have been in the Verde River Valley, 
where the trail may terminate at Sakaytaka. Byrkit 
(1988:4-6) acknowledges, however, that the exact 
location of Palatkwapi is controversial and that the 
Hopis suggest there are several alternative loca-
tions for this site and, as noted above, may repre-
sent an epoch instead of being an actual site. Nev-
ertheless, some clan traditions do link Sakaytaka 

Figure 15.  A boulder with petroglyphs near the Blue Salt Mine in 1895 (a) and
in 2003 (b) (adapted from Fewkes 1898:545). 
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with Palatkwapi. As Teague (1993:444-447) has re-
corded, traditions of the Patkingum (Water Clan) 
and related clans (Badger, Sand, Tobacco, Corn, 
and Sun) identify Sakaytaka as a settlement associ-
ated with Palatkwapi.  

As the Antelope Priest for the Bearstrap Clan at 
Songòopavi, Floyd Lomakuyvaya has particular 
affinity to, and a strong sense of stewardship for, 
Sakaytaka. Part of his duties include leaving offer-
ings at Sakaytaka in December during the Snake 
Dance. He has been making the rounds to sacred 
sites since 1965, when he joined his uncle to leave 
annual offerings at Montezuma Castle, Monte-
zuma Well, and Walnut Canyon, all ancestral sites 
to the Bearstrap Clan. He took on the responsibili-
ties as Antelope Priest for his uncle who passed 
away in 1998. Lomakuyvaya describes how Sakay-
taka fits into his clan history: 
 

The clans came here on migration and they lived 
here for a long time. To get [it] going they 
planted corn fields down in the bottom. When 
  

they began to be invaded, Bearstrap and Spider 
clans moved to Walnut Canyon. They stayed 
there for some time and then moved north to the 
Hopi Mesas. Some went all the way to Alaska 
and then came back and feuded with people at 
the [Hopi] Mesas. After this they went back to 
Walnut Canyon and adopted the Antelope Soci-
ety. They practiced the ceremonies four times to 
see if they would work. Then they went back up 
to the Mesas and were invited to live at 
Songòopavi. After people had left Montezuma 
Castle, other ancestors came to live there, most 
notably the Butterfly Clan. Later this clan came to 
settle at Polacca. Other important areas to these 
clans are the Roosevelt Lake area, the Tonto Ru-
ins, and Montezuma Well (KenCairn 2003). 

 
According to Hopi tradition, there was a spring 

inside the great cave and a passage back and up 
through the top (KenCairn 2003). At one time, the 
village was raided and all the people retreated into 
the cave. Spider Woman created the passage out 
through the top to help the clan escape. While 
some believe the Hopi built in caves as a defense 
against enemies, Saufkie (2003) contends they were 
also built to protect the people from bears and 
cougars.  

Archaeologists refer to these clans as the South-
ern Sinaguans, who began to build the large Verde 
Valley pueblos around A.D. 1150, and later left the 
Verde Valley in the early A.D. 1400s. During the 
site visit with Hopi research consultants, Park Su-
perintendent Kathy Davis shared that in the vicin-
ity of the three monuments, archaeologists have 
identified 65 sites spread over 1,000 acres. It has 
been estimated that there may have been 20,000 
people living in the Verde Valley when Sakaytaka 
and Torsoovi were bustling between A.D. 1300 and 
1400. 

The visitor’s center itself presents striking dis-
plays showing the continuity of material culture 
from “Southern Sinagua” to present-day Hopi 
(Figure 17). One example is a display of an ancient 
basket plaque from the site placed next to a mod-
ern Hopi plaque. The weavings appear to be al-
most identical. Another example is a set of pen-
dants of turquoise on wood, nearly identical in 
shape and construction. Outside the museum, 
Hopi research consultants identified a large basalt 
disc as a water container holder, and pointed out 
the T-shaped doorways in the cliff dwelling, which 
are laden with rich symbolic meanings. To the 
Hopi advisors, the doorways metaphorically rep-
resent the traditional Hopi hairstyle and are iconic 
symbols of a kiva’s plan view (KenCairn 2003). 
 

Figure 16.  Hopi cultural advisors at Sakaytaka (Place
Where the Stepladders Are Going Up), or Montezuma
Castle. 
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Yuvugiva: Montezuma Well 
 

Hopis know Montezuma Well as Yuvugiva 
(Sunken Spring) or Yubuvayu (Depressed Spring), 
which is similar to Tawapa (Sun Springs) near 
Orayvi on Third Mesa (Kuwanwisiwma 2003). As 
with Torsoovi and Sakaytaka, several clan histories 
intersect at this sacred spring in the desert. Morgan 
Saufkie explained that this was a place shared by 
everyone, implying that no one group held the 
well as its own (KenCairn 2003). Still, Saufkie iter-
ated that the people of the Bear Clan were the first 
people, and came only to special places like Sakay-
taka and Yuvugiva. Lewis Numkena said the Rattle-
snake Clan and the Spider Clan migrated through 
Globe to Yuvugiva on their way to the Hopi Mesas. 
Additionally, Gilbert Naseyouma and Clara Ho-
nahnie recounted that the Sun Clan migrated from 
Palatkwapi to Orayvi via Camp Verde, Yuvugiva, 
and Flagstaff (Ferguson 1997:34).  

Bearstrap Clan history holds that 
Spider Woman created the spring. 
Floyd Lomakuyvaya, in his charge as 
Antelope Priest of the Bearstrap Clan, 
still makes annual offerings of paaho 
(prayer feathers) at the spring. At one 
time, Hopis placed paaho in the caves 
where the ruins are, but it became in-
creasingly difficult for them to do so 
without park visitors disturbing the 
offerings. According to Hopi research 
consultants, this disruption of offerings 
affects the health of the Hopi people 
(KenCairn 2003). Fewkes (1898:547) 
documented that the “old priests” of 
Hopi identified Montezuma Well as 
one of the numerous homes of the 
Great Plumed Snake. 

Hopi research consultants recog-
nized the pawihaypi (irrigation canals), 
constructed by Hopi ancestors and still 
flowing out of Yuvugiva. These irriga-
tion features are similar to canals still 
in operation at the village of Munqapi. 
After viewing the canals, Hopi re-
search consultants moved to where the 
spring water enters the canal system 
and sprinkled spring water on them-
selves. “For strength,” they said. Each 
also splashed four times toward the 
Hopi Mesas with the hope of bringing 
rain to the mesas (Figure 18).  

 
 

Trails and Trade 
 

Trails and travel corridors figure prominently 
within the Hopi cultural landscape of the Verde 
Valley. With the establishment of trails came con-
nections to and trade with various cultural groups 
throughout the Greater Southwest and Mexico 
(Colton 1941). The earliest of these was probably 
the migration route known as the Payunawit (Back 
and Forth or Beside the River Along), a yamatgwipi 
(passage or emergence route) along the Verde 
River from the south. 

After the establishment of the villages in Se-
quapvisa, Hopi clans migrated and later traded in 
and out of the Verde Valley on three major trails. 
The first of these is known as the Beamer Trail, 
named after an early prospector, that goes from the 
Hopi Mesas southwest through Shultz Pass, to 
Tusaqtsomo, and then south into the Verde Sequap-
visa via Sycamore Canyon. Hopis were often used 

Figure 17.  Some Puebloan artifacts on display at the Montezuma
Castle National Monument Visitor Center: (a) two plaques; (b) two
pendants; and (c) a pot holder. 
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as guides by early trappers through this area (Ku-
wanwisiwma 2003). A second trail and trade route 
that connects the Hopi Mesas and the Verde Valley 
is the so-called Hopi-Yavapai Trail, or Fox Trail, 
that passes by Bear Springs, also near Tusaqtsomo, 
where there was a camp and a shrine (KenCairn 
2003). It then passes down through Oak Creek 
Canyon and the Sedona area. As the name sug-
gests, the trail formed a unique trade network be-
tween the Yavapai and the Hopi. Yavapai oral tra-
dition tells that when the Hopis wanted salt from 
the Blue Salt Mine, they would send runners to the 
mine while the Yavapais helped protect them from 
the Apaches (Marquez 2003). Ethnographic re-
search suggests the Yavapai and the Hopi, by and 
large, coexisted amicably (Pilles and McKie 1998), 
while Apache raiding often curtailed Hopi trade 
and pilgrimages in the south (Kuwanwisiwma 
2003). 

Finally, Hopis used a route over the Mogollon 
Rim into the Verde Valley via Nuvakewtaqa at 
Chavez Pass (Kuwanwisiwma 2003). This may be 
the same route described by Byrkit (1988:28-29) as 
the Palatkwapi Trail mentioned above. He con-
tends that the trail runs in a southerly direction 
from First Mesa, past Comar and Chandler 
Springs, across the Little Colorado River east of 
Winslow, where the trail turns southwest. The 
route then runs through Sunset Pass and Chavez 
Pass, where it heads westward to Jerome. Hopis, 
Spanish and Mexican explorers, and nineteenth-
century American troops all used this trail. Riley 

(1976:22) also documents north-
south trade routes from the Hopi 
country to the Salt River and Gila 
River. One of these runs up the 
Verde Valley, and the other 
through the Tonto Basin.  

Although established routes 
were used time and time again, 
ancient Hopis often created new 
routes and routes based on the 
Hopi cultural geography. Ku-
wanwisiwma (2003) described 
why Hopi paths do not strictly 
follow waterways: 
 

The thing about Hopi routes is 
that they did not follow water 
sources only, connecting the 
dots. For instance, on pilgrim-
ages, Hopis went out of their 
way to collect certain things 
and make offerings at shrines. 
Salt gathering expeditions 

were serious, and on their way they would make 
detours to ancestral places. Anderson Mesa, 
Olosakaya, was one of these. There were always 
diversions. One pre-pared for a destination but 
often diverged to visit ancestral areas. This prac-
tice was always part of the pilgrimage…it brings 
healing and spiritual guidance. 

 
Hopis often traveled along these routes to 

trade, which is supported by Yavapai traditions. 
Yavapai research consultant Katherine Marquez 
(2003) recounts that the Hopi and the Yavapai had 
a unique trade relationship. Some posit that the 
presence of Jeddito Black-on-yellow ceramics on 
Yavapai sites is clear evidence of this historic rela-
tionship (Pilles and McKie 1998). Probable Dil 
zhé’é Apache sites in the Verde Valley and along 
the Mogollon Rim also exhibit this material signa-
ture of Hopi trade (Wood et al. 2003).  
 
 
Archaeological Sites in the State Route 260  
Right-of-Way 
 

The Hopi research team inspected a sample of 
the archaeological site types found within the 
right-of-way, and compared these to the other sites 
documented in archaeological survey reports. 
Based on this research, the Hopi team determined 
that the Archaic, Sinagua, and Hohokam archaeo-
logical sites within the project area are Motisinom 
and Hisatsinom sites, ancestral to the Hopi Tribe. 
Hopi research consultants made this determination 

Figure 18.  Hopi cultural advisors and researchers at Yuvugiva (Sunken
Spring), or Montezuma Well. Top (left to right): Floyd Lomakuyvaya, Wil-
ton Kooyahoema, Harold Polingyumptewa, Morgan Saufkie. Bottom (left
to right): Angie KenCairn, Leigh Kuwanwisiwma, Kathy Davis, Lee
Wayne Lomayestewa. (Photograph by Park Service Staff.) 
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based, in part, on the similarities between the ma-
terial culture of sites in the project area and sites on 
the Hopi Indian Reservation. They contend that the 
lithic scatters, ceramics, and pithouse structures at 
sites within the SR 260 project area have direct his-
torical connection to present-day Hopi culture. The 
Hopi Tribe is particularly concerned about the in-
advertent discovery of ancestral human remains 
that may be buried in or near archaeological sites 
within the SR 260 project right-of-way. 
 
Calkin’s Ranch Site, AZ O:5:6/AR-03-04-01-63 
 (ASM/CNF)  
 

The first visit with the Hopi research team was 
to the Calkin’s Ranch site at the southeastern ter-
minus of the project area, on the first sloping bench 
rising north and east of West Clear Creek (Breter-
nitz 1960:1). The earliest investigations at the site 
were conducted by Jackson (1933), who reported 
the excavation of two “houses” at the site. Howard 
Wingfield, a well-known rancher in the area recov-
ered a Sacaton Red-on-buff jar from the arroyo cut 
on the southeastern portion of the site. He also 
found a carved stone bowl with an entwined ser-
pent. In 1957, Museum of Northern Arizona 
(MNA) archaeologists partially excavated the site. 
The construction of a nearby trailer court 
prompted the work, during which several pit-
houses, one communal or ceremonial structure, a 
possible irrigation ditch, four burials, and several 
ceramic vessels were uncovered. At that time, the 
site was dubbed the Calkin’s Ranch site, although 
today, the land is privately owned by the Ward 
Ranch Trust. This site was one of three Breternitz 
(1960) used to characterize phase traits for the 
Middle Verde sequence, particularly the so-called 
Verde Hohokam. The site was excavated further in 
1979, again through sponsorship of MNA (Stebbins 
et al. 1981). During this research, archaeologists 
excavated and analyzed 10 pithouse structures, 
including those investigated earlier by Breternitz 
(1960). 

The site has significant time depth, dating be-
tween A.D. 700-1385, with apparent early Hoho-
kam attributes that were replaced by later South-
ern Sinagua material cultural and burial practices. 
The later occupation was probably concurrent with 
the nearby Clear Creek Ruin, approximately 1.6 
km (1.0 mile) to the northwest, and other large 
pueblos, such as Torsoovi and Sakaytaka. Of note, 
many cremation pots were also reportedly re-
moved during construction of the West Clear 
Creek Bridge in the 1930s (Stebbins et al. 1981:44).  

During a surface investigation of a portion of 
the site closest to the SR 260 right-of-way in 2003, 
the Hopi research team agreed that the Calkin’s 
Ranch site is an ancestral Hopi site (KenCairn 
2003). Kuwanwisiwma explained that people 
probably stayed here for periods of time and oth-
ers probably came through this way en route 
through the valley. He stressed that water was the 
most important component at the site, along an 
established migration route from the south known 
as a Payunawit—a claim that clearly articulates 
with Fewkes’ (1912a:218) conclusions about the 
area’s history. Notably, too, during his 1885 expe-
dition to Arizona, Fewkes (1898:538) investigated 
cavates (cliff dwellings) in the vicinity of the 
Calkin’s Ranch site, in the Beasley Flats area on the 
Verde River less than 4.8 km (3.0 miles) southwest 
of the Calkin’s Ranch site; in one cavate, he found 
“a small stone enclosure which bears a close re-
semblance to a Tusayan shrine.” 

Hopi research consultants explained that the 
site was connected with the nearby Clear Creek 
Ruin (KenCairn 2003). Wilton Kooyahoema noted 
that the people probably stored food stuffs and 
other resources in the cavates at the base of Clear 
Creek Ruin where they could be better protected. 
He explained that the big pueblo was probably the 
defensible center of the community, while the 
pithouses may have been used to watch and work 
the fields below. Kooyahoema surmised that there 
may have been at least four houses at the site asso-
ciated with one clan or a few family units. He be-
lieves that more than one group of Hopi ancestors 
“not done migrating” traveled through this way, 
each occupying the site at different times. Floyd 
Lomakuyvaya agreed, stating that Clear Creek 
Ruin was a “safe house.” People working the fields 
of cotton, corn, and squash down in the floodplain 
were concerned about their safety. He added that 
the people did not clear huge pieces of land, only 
small plots, sometimes planting under trees. Har-
old Polingyumptewa, an accomplished weaver, 
noted that the area would have been excellent for 
growing Gossypium (Indian cotton).  

After some discussion of the previous excava-
tion at the site, Kuwanwisiwma explained that, 
during excavations of some Hopi ancestral sites, 
archaeologists will sometimes observe subsurface 
deposits of seeds or ceremonial cisterns. He ex-
plained that the people who came behind each 
group would find the canteens and cisterns of 
seeds, which would help the travelers who would 
live and farm there again “renew” the site. Indeed, 
past investigations have documented several storage 
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pits at the site (Breternitz 1960; Stebbins et al. 
1981). Morgan Saufkie added that seeds continue 
the Hopi lifeway, and are symbolic of that lifeway, 
especially seed corn (KenCairn 2003). 

According to Hopi research consultants, one 
cannot discuss Hopi farming without talking about 
cooperation (KenCairn 2003). Kuwanwisiwma ex-
plained that when these sites were inhabited, Hopi 
ancestors participated in a high level of coopera-
tion in the form of work parties. Groups of people 
used tubs they filled up in the springs and rivers 
and carried back to the houses and the garden 
plots. This kind of work, he said, created tight 
bonds between people. “Technology takes out the 
cooperation and people do just enough for the 
family,” Kuwanwisiwma observed about modern 
life. “In ancient times, cooperation was necessary; 
it became a part of the social way, the philosophy. 
It was a lot of work to process foods. Widows 
would help other families and would get a bowl of 
corn for helping.” Lomakuyvaya added that the 
work parties were announced in the morning, not 
dissimilar to a practice of the Western Apaches (see 
Buskirk 1986). Kooyahoema said no one received 
payment for help with a field, but each helper was 
fed at the end of the day. 

While at the Calkin’s Ranch site, Kooyahoema 
discovered a piece of white shell on the surface he 
thought was different than those he had observed 
at Torsoovi, but was still recognized as a signature 
of the Hopi ancestors. Previous excavations at the 
site had recovered several types of shell, primarily 
ornamental, and originating at the Pacific and the 
Gulf of California. Breternitz (1960:17) posited that 
the shell ornaments discovered at the site were 
traded from the Gila-Salt basins and reached the 
Verde Valley as finished products. Seashells have 
long been important to the Hopi: 
 

In Hopi mythology several gods wear garments 
with jingling shells from the ocean. Thus the Sun 
(Tawa) has shells on his clothes. The monster, 
Teavaiya, an off-spring of the Sun, carried on his 
back a basket hung with jingling shells, and 
down his legs he wore the same mosililli. In cer-
tain ceremonials men still dress with a profusion 
of jingling shells attached to their garments. Few 
modern Hopi chiefs are too poor not to own at 
least a few seashells in their religious parapher-
nalia, and one can carry them no more acceptable 
gift than shells from the ocean (Fewkes 1896:365). 
 
Hopis obtained shell by trade and by going to 

the ocean and collecting them themselves (Anyon 
1999:38). In a discussion of Hopi long-distance 
travel to collect important resources, Hough 

(1898:138) noted that, in earlier times, Hopis “may 
have journeyed to the Gulf of California for pre-
cious sea shells.” This point was reiterated by 
LaVerne Siweumptewa, who said that Hopis 
would go to the ocean to collect shells and ocean 
water (Anyon 1999:38). He himself had brought 
ocean water back to his village for the Antelope, 
Agave, and Flute societies. According to Floyd 
Lomakuyvaya, the Bearstrap Clan and the Ante-
lope Society have strong spiritual ties to the Verde 
Valley (KenCairn 2003). From this location, the 
Hopi research team pointed out the Verde Hot 
Springs, a few kilometers to the south, as a signifi-
cant ancestral site to the Hopi Tribe. It is known as 
Nasviwanpahu (Cleansing Springs).  

The group expressed concern that the current 
SR 260 highway right-of-way and its future expan-
sion have the possibility of impacting human re-
mains. Several burials at the site and in the imme-
diate vicinity have been previously disturbed by 
development of the nearby trailer park and by past 
archaeological excavations. 
  
Verde River Sites 
 

The Verde River sites, so named for the pur-
poses of this study, are located along the northern 
side of SR 260 and the southeastern side of the 
Verde River floodplain proximate to the Verde 
District Ranger Station of the PNF. AZ O:5:131 
(ASM) is a small, pre-Columbian artifact scatter 
that was determined to be eligible for inclusion in 
the National Register of Historic Places; it was ex-
cavated by Desert Archaeology (Hall 2001a:7). AZ 
O:5:133 (ASM) is also an artifact scatter of ceram-
ics, flaked stone, and shell that has been signifi-
cantly disturbed by various development in the 
area, including SR 260. Just west of these two sites 
is AZ O:5:134 (ASM), which is situated directly on 
the bank of the Verde River. This site contained a 
single-room fieldhouse that was excavated by 
MNA (Stebbins et al. 1981:22-32).  

The Hopi research team was not able to visit 
these sites because construction of SR 260 was in 
progress. KenCairn described the site assemblages 
to the Hopi research team and pointed out their 
locations as they drove by via a detour. The team 
wishes they would have been able to visit the sites 
before the construction, but agreed that, based on 
their artifact assemblages, their location along Hot-
sikvayu (Winding River), and their proximity to 
larger pueblos, such as Clear Creek Pueblo, which 
is a little over 4.8 km (3.0 miles) southeast, all three 
sites along the Verde River were ancestral Hopi 
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cultural sites. Indeed, the affinity between Hopis 
and the ruins along the Verde River have been well 
documented for nearly a century.  
 
The McKie Site, AZ O:5:173/AR-03-09-05-37 
(ASM/PNF)  
 

The McKie site, named after Jim McKie, a For-
est Archaeologist for the Prescott National Forest, 
who found the site, is a large, low-density ancient 
lithic scatter with ground stone and tools but with-
out ceramics and architectural features. The site is 
situated between two drainages north of FR 9606J, 
which intersects with SR 260 just west of Milepost 
210 and the Black Canyon Bridge. Projectile points 
at the site suggest dates sometime between 1800 
B.C. and A.D. 1, the Middle Archaic, Late Archaic, 
and Early Agricultural periods (Hall 2001a).  

Research consultants emphasized that Hopi an-
cestral sites include ancient flaked stone and lithic 
procurement sites, which were created by ancient 
ancestors known as the Motisinom (First People). 
This term is also used to describe the Hopi clans 
who originated on the Colorado Plateau (Ferguson 
and Loma’omvaya 2007). According to Bradley 
Balenquah, this type of Motisinom site can be re-
ferred to in two ways. Kalatutskwa (scattered rock 
place) is the term commonly used to refer to a lithic 
scatter. Another apposite term used to refer to 
lithic scatters is owagöl (full of rocks) (Krall and 
Ferguson 2003).  

Alternatively, this site type could also be asso-
ciated with a nearby pueblo, such as Sugar Loaf 
Ruin, only 4.0 km (2.5 miles) due east at the con-
fluence of the Verde River and Oak Creek. Leigh 
Kuwanwisiwma says these lithic scatters are often 
associated with nearby sites, and he recommends 
that researchers more fully examine the potential 
relationship between sites, as opposed to evaluating 
them as isolated phenomenon. 

The research team agreed that access to water 
from this site would have been key. While there is 
no obvious source of water nearby, Wilton Kooya-
hoema believes water sources may have changed 
through the centuries. While discussing the pres-
ence of ground stone at the site, Kuwanwisiwma 
explained that Hopis do not think of grinding 
technology merely as tools, but also as part of the 
family. This would have been especially true for 
the girls and women of long ago who would have 
used the stones every day to prepare meals. Even 
today, Hopis have emotional connections to the 
stones. 
 

Conclusions: The Hopi Clans of the  
Verde Valley 
 

This research affirms that the Hopi Tribe today 
maintains strong historical, cultural, and spiritual 
ties to the archaeological sites within the Verde 
Valley study area and the cultural landscape that is 
Sequapvisa, the Blue Valley. The ancient villages of 
Sequapvisa are important historic monuments that 
border the Hopi “plaza,” the center of Hopitutskwa, 
the traditional Hopi homeland. The high profile 
villages of Torsoovi (Tuzigoot National Monument), 
Sakaytaka (Montezuma Castle), and Honovi (Place 
of the Bear) figure prominently in the clan histories 
of the Bear, Bearstrap, and Bluebird clans who 
built, occupied, and left—and at times, later re-
occupied—these ancestral Hopi hamlets. Bearstrap 
Clan members still fulfill sacred duties connected 
with these ancestral sites by leaving annual offer-
ings of paaho at Sakaytaka and Yuvukva (Monte-
zuma Well). These annual rounds continue to bind 
these places to the living memory of the Hopi peo-
ple.  

Contemporary Hopi narratives relate that as 
many as 30 clans, including the Spider, Parrot, Wa-
ter, Cloud, Rattlesnake, Sun, Lizard, and Sand 
clans, migrated in waves from Palatkwapi (The Red 
Land to the South) into Sequapvisa. The Verde 
River, Hotsikvayu, served as one of the primary 
migration routes, or yamatgwipi, of the clans, and is 
known as Payunawit, “Back and Forth Beside the 
River Along.” As the migrations continued, Se-
quapvisa and its villages became springboards to 
settlement in the north by way of the villages at 
Elden Pueblo, Walnut Canyon, and finally, to the 
villages on the Hopi Mesas. According to clan nar-
ratives, Payunawit is a primary thread that ties to-
gether the Archaic, Sinagua, and Hohokam 
archaeological cultures, known to the Hopis as the 
Motisinom and Hisatsinom.  

Hopis claim that these ancient peoples and 
their ancestral occupation sites are important to the 
transmission of Hopi history and culture. These 
include all the ancient pre-ceramic and ceramic 
sites within the SR 260 project right-of-way. The 
pithouse villages at the Calkin’s Ranch site are 
considered by Hopi cultural advisors as a Hisatsi-
nom occupation site. Cultural advisors involved in 
this study expressed concern that the current SR 
260 highway right-of-way and future expansion 
have the potential to impact human remains. Sev-
eral burials at the site and in the immediate vicinity 
have been previously disturbed by development of 
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the nearby trailer park and by previous archaeo-
logical excavations. 
 
 
YAVAPAI ETHNOHISTORY OF THE  
VERDE VALLEY 
 

The Yavapai were traditionally a mobile people 
who practiced an opportunistic blend of hunting, 
gathering, farming, and raiding (Khera and 
Mariella 1983; Whittlesey and Benaron 1998:143). 
Yavapai is a dialect of the Upland Yuman lan-
guage, not dissimilar to dialects spoken by the 
Hualapai and Havasupai (Kroeber 1943:21). From 
the earliest historical texts, the Yavapai are difficult 
to recognize as a distinct people due to consistent 
confusion with other Pai and Apache groups. Simi-
lar material culture and subsistence patterns made 
it difficult to distinguish between these groups. 
Language barriers and fear of invaders further ex-
acerbated a general lack of knowledge on the part 
of colonists. The Yavapai people, however, do not 
share in this confusion and maintain their distinct-
iveness today through language, oral history, leg-
ends, and fidelity to sacred places within the study 
area.  

Today, researchers (Braatz 2003; Khera and 
Mariella 1983) and Yavapais themselves (Marquez 
2003; Wilson 2003) point to four primary Yavapai 
groups loosely affiliated with specific homelands: 
Wipukepas, Yavepés, Tolkapayas, and Kwevképa-
yas (Figure 19). Those aboriginal Yavapai groups 
who relied most heavily on the diverse food op-
portunities that surround the project area prior to 
and post-European contact were probably the 
Wipukepas and the Yavepés. All four groups, 
however, were known to have traversed the Verde 
Valley for a variety of needs.  

One oral tradition claims the red rock country 
in the Sedona region as the Yavapai emergence 
place (Marquez 2003; Whittlesey and Benaron 
1998), also known as the “first creation” (Braatz 
2003:25). It tells that, long ago, all beings ascended 
into this world through a place called Ahagaskiaywa 
(Where the People Came Out First), now com-
monly known as Montezuma Well, north of Camp 
Verde and approximately 11 km (7 miles) north of 
the project area. From there, the Yavapai traveled 
in every direction and settled where they were first 
encountered by Europeans in the 1500s (Khera and 
Mariella 1983). A second creation story describes 
the Yavapai entry into the study area in this way: 

 
In the beginning, the people lived in the Under-
world. A great tree grew there which pierced the 

sky of the Underworld. Up this people climbed 
into this world, but failed to close the hole. Water 
gushed up through the hole, flooding the world 
and drowning the people. Someone hollowed out 
a great pine tree, into which a woman named 
Widapokwi entered and was sealed with pitch. 
She took with her food enough for a number of 
years, also some birds. She was instructed not to 
look until the log lay perfectly still. Then Wi-
dapokwi knew the flood was over. Thereupon, 
she emerged from her log which had been 
stranded on San Francisco Mountain. The water 
had not fully gone over the mountain because of 
its great height. She went south to red-rock coun-
try (Gifford 1932:243). 

 
 Marquez (2003) recounted that, at one time, all 

the Pai people were one tribe until they quarreled 
near present-day Kingman, Arizona. Here the 
chiefs “said no more” and split into the Havasupai, 
Yavapai, Hualapai, and Pai tribes. However, ac-
cording to Marquez, all Pai people are still re-
garded the same, as People of the Sun. 

Archaeologists have theorized that the Yavapai 
descended from pre-Columbian peoples such as 
the Southern Sinagua, Prescott, or from Yuman 
archaeological cultures that migrated into the area 
from the west after A.D. 1100 (Euler and Dobyns 
1985; Pilles 1981; Rogers 1945). Schroeder (1974b) 
expressed a controversial theory that the Yavapai 
had descended in situ from the pre-Columbian 
Hakataya tradition that inhabited the Gila River 
area between A.D. 600-1600. Pilles (1981:176) pos-
ited that significant cultural change occurred if the 
Yavapai descended from any of the groups noted 
above, because Yavapai lifeways documented at 
the time of European contact differed so greatly 
from the larger agricultural settlements known 
archaeologically. Gifford (1936:252) recorded that 
the Yavapai revere their ancients as the Ichikiyuka 
(First People) who came before there were even 
petroglyphs.  

The first contact with, and documentation of, 
the Yavapai is thought to have occurred in the late 
1500s (Schroeder 1974a:333-334). Schroeder noted 
that after the Coronado expedition between 1540-
1542, Spanish entradas came by way of Acoma and 
Zuni. The first of these was made by Espejo in 
1583, who ventured into the Middle Verde River 
drainage by way of the Hopi villages. During the 
journey, his party encountered people who fled 
from the foreigners near Mormon Lake, northeast 
of the study area. Two days later, the expedition 
encountered other people in Beaver Creek. The 
following day near Montezuma Well, they met 
those who had fled. Espejo described huts built of
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branches with five painted crosses nearby. This 
group later guided the Spanish to the mines of 
Jerome (Schroeder 1974a:334). Espejo observed that 

these people also painted crosses on their fore-
heads and noses, used copper and blue stones to 
paint blankets, and made pottery.  

Figure 19.  Yavapai Territory (after Braatz 2003). (Map by Ron Stauber.) 
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The Spaniards called these people Cruzados 
(People with Crosses), likely one of the first Euro-
pean terms to describe northeastern Yavapais 
(Sheridan et al. 2005). Marquez (2003) thinks this 
term, Cruzados, came from the distinctive crosses 
tattooed on Yavapai foreheads. The Cruzados de-
scribed to the Spanish their country as being south, 
to the land of the Pimas and to the Gulf of Califor-
nia and not country to the north and the east. Since 
this geography is what we know today as Pai 
country, Schroeder (1974a) surmised that these 
groups were Yavapai. In 1598, the Spaniard Mar-
cos Farfán de los Godos and his small retinue trav-
eled through Arizona, first stopping at the Hopi 
village of Awat’ovi, and then proceeding south-
ward to the Verde Valley where he came across 
some Yavapai groups (Bartlett 1942; Bolton 
1916:245; Sheridan et al. 2006). 

Father Velasco, who accompanied Oñate 
through the area in 1604, documented Cruzados 
living in straw (or thatch) dwellings, wearing deer 
and mountain sheep skin clothing, and displaying 
a cane cross tied to a lock of hair on their foreheads 
(Gifford 1936:319; Schroeder 1959:50). From 1605 to 
the American period, indigenous people of the 
area along the Mogollon Rim were referred to as 
Yavapais, Apache Cruzados, Comina Apaches, 
Apache Mohaves, or Apaches. The term “Apache” 
was often loosely applied to any nomadic group 
encountered (Whittlesey and Benaron 1998). The 
Spaniards who approached the Yavapais from the 
north obtained another name for these people from 
the Havasupais, who called them Napao. The Span-
iards of Sonora called them Niforas, a name bor-
rowed by the Pimas. Father Francisco Garcés 
learned that the people along the Colorado River 
called those in the Verde Valley, Yavapais. Accord-
ing to Schroeder (1974a:338), two distinctive traits 
unknown to other Apache groups were the prac-
tice of painting crosses on the body or wearing 
cane crosses in the hair and the use of copper ore 
as body pigments. Gifford (1936:319) and Cor-
busier (1886:334) noted that Yavapais continued 
both practices into the American period. The area 
around present-day Jerome, Arizona, where Yava-
pais were traditionally known to frequent, is one of 
the prime sources of this copper ore in the region.  

After a series of wars with the U.S. government 
in the mid-1800s, an 800 mi2 Rio Verde Military 
Reserve was established for the Yavapai and the 
Dil zhé’é of the Verde Valley in 1871. Yavapai peo-
ple from the commonly known Yavapai groups, 
the Wipukepas, Yavepés, Tolkapayas, and 
Kwevképayas, were brought to the reserve in 1873. 

The Yavapai prisoners were thereafter known as 
“The Verdes” (Braatz 2003:13). The reserve was 
rescinded by Executive Order in 1875, and 1,700 
Yavapai and Dil zhé’é were forcibly moved to the 
San Carlos Agency. As the reservation system 
moldered in the late 1890s, the survivors of the 
removal began to return to their homeland in small 
family groups in 1900. In 1909, a small reservation 
was established in Camp Verde, followed by addi-
tional parcels in Middle Verde, Clarkdale, and 
Rimrock. Today, the descendants of the surviving 
Yavapai and Dil zhé’é people live in communities 
totaling a modest 665 acres, which constitutes the 
sovereign Yavapai-Apache Nation. Their reserva-
tion is located in the Upper Verde Valley of central 
Arizona, 145 km (90) miles north of Phoenix and 80 
km (50 miles) south of Flagstaff. State Route 260 
intersects the modern reservation in the Camp 
Verde area. 

There is a general lack of historic, ethnographic, 
and archaeological information about Yavapai his-
tory and culture. Historically, the Yavapai were 
often lumped in with other Apache groups and 
were often not considered a distinct culture due to 
intermarriage and similarity in material culture, 
lifeway, and geographical overlay. Like the 
Apache, Yavapai groups left little behind for re-
searchers to define as a distinct Yavapai archae-
ology due to its perishable nature and cultural 
practices such as burning the belongings of the 
dead (Coder 2003), although new work is adding 
to the extant body of knowledge (Pilles and McKie 
1998). Regarding the lack of ethnographic informa-
tion, Yavapai research consultant Sylvia Wilson 
(2003) believes there are several reasons, including 
that Yavapais felt little benefit would come to them 
by being identified. When Christian settlers ar-
rived in the Verde Valley in the early 1900s, Wilson 
contends that Yavapais converted to Christianity 
more readily than Apaches, resulting in a dramatic 
loss in the old traditions and in the language, well 
before ethnographers came to gather information.  

Lack of information is also due to the fact that 
researchers did not conduct ethnographies until 
the 1930s, after many years of acculturation on the 
reservations (Whittlesey and Benaron 1998:182). 
After boarding school experiences, Yavapais were 
afraid to speak their language or to talk about their 
culture, even to other Yavapais. As with many Na-
tive American groups, boarding schools also cre-
ated a gulf between elders and younger members 
of the tribe, wherein elders became reticent to 
share information with those who were being in-
doctrinated into mainstream American culture 
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(Adams 1997). Despite being largely overlooked by 
governments and academics, Yavapais have a 
unique culture history that is tied to place—a 
Yavapai homeland in the Verde Valley.  
 
 
The Yavapai Homeland 
 

Yavapai research consultant Katherine 
Marquez (2003) maintains that the traditional 
Yavapai homeland encompasses a large portion of 
west-central Arizona, from the Verde Valley to the 
San Francisco Peaks, west to the Colorado River, 
south to the area around Bisbee, Ajo, and Yuma, 
north to Kingman, and back to the Verde Valley. 
According to Khera and Mariella (1983), prior to 
the 1870s, the Yavapai groups inhabited the coun-
try that was bounded by the Lower Verde Valley 
and the Pinal and Superstition mountains to the 
east, the mountains and lowlands along the Colo-
rado River to the west as far south as Yuma, and 
on the southwest by the mountains north of the 
Gila River. Braatz (2003) and Khera and Mariella 
(1983) identify four Yavapai groups: the Tolkapaya 
(Western Yavapai), Kewevképaya (Southeastern 
Yavapai), Wipukpaya (Northeastern Yavapai), and 
Yavepés (Central Yavapai). According to these re-
searchers, the Wipukpaya (Northeastern Yavapai) 
and the Yavepés (Central Yavapai) are the two 
Yavapai subgroups to have occupied the study 
area. Schroeder’s (1959) work stands in agreement.  

Gifford (1936), however, lumped the Wipukpaya 
and the Yavepe together as the Northeastern Yava-
pai, or Wipukupa. He noted that this group claimed 
the Upper Verde Valley and the mountains on ei-
ther side, including the Montezuma National 
Monument Region known as Djkokakisiva. He also 
documented the Yavepe of the Wipukpaya group to 
have inhabited the Prescott area, Fossil Creek, and 
Beaver Creek (Gifford 1936:249-250). Schroeder 

(1959) documented the Yavepe as having utilized 
the Upper Verde River and the Wipukpaya as hav-
ing occupied the Middle Verde area, Oak Creek, 
and Wet Beaver Creek. Whatever the details of 
these past subgroup affiliations, most modern 
tribal members today identify themselves simply 
as Yavapai. Therefore, the Yavapai name is used 
for purposes of this study. Gifford’s work, while 
valuable, has sometimes been suspect due to his 
reliance on only a few individuals for information 
(Coder 2006). 

Yavapai research consultants maintain that the 
study area is a sacred place and part of the Yavapai 
homeland, a landscape rich with emergence places, 
landmarks of ancient events, ruins, collection ar-
eas, and important caves and springs. Wilson 
(2003) stated that her people have always lived 
along the Verde River, particularly in the Cotton-
wood area. In Yavapai, the Verde River is known 
as Hatayakehela (Big River). Gifford (1936:250) also 
documented groups of the Yavepe who inhabited 
specific areas of the Verde Valley and its environs: 
the Wipukupa lived in caves in Red Rock country 
and planted corn in the Verde Valley, the Mat-
kitwawipa lived in the upper Verde Valley, East 
Verde River, Fossil Creek, Clear Creek, and Cave 
Creek, and the Walkeyanyanyepa lived in the Jerome 
area (Table 10). 
 
 
Social Organization 
 

Marquez (2003) explained that the Yavapai of 
the Verde Valley are known as the Wipukupa (Peo-
ple of the Red Rocks). Wilson (2003) observed that 
there were also specific Yavapai groups who lived 
in the Middle Verde and Clarkdale areas. She men-
tions one such group as the Dolcabaya (Strong Peo-
ple, Assertive People, or Direct People). Gifford 
(1936) may have documented this group as the 

 
Table 10.  Yavapai groups within the study area (identified by Gifford 1936:249-250 and Wilson 2003). 
 
Numbera Yavapai Band/Clan General Territory 

19 Djokayanyanyapa Mountain southeast of Black Canyon and western side of Verde River 
20 Dolcabaya/Tolkapaya Middle Verde and Clarkdale areas 
24 Kwasakuweyapa Lower Jerome City 
25 Matkitorvapa Southern portion of Mingus Mountain 
26 Matkitwawipa Upper Verde Valley, East Verde River, Fossil Creek, Clear Creek, and Cave Creek 
34 Saupkasuivapa Clarkdale area 
44 Walkeyanyanyepa Jerome area and the northern plateau of Mingus Mountain 
48 Wipukuppa Oak Creek and Cornville areas; lived in the caves of Red Rock country; planted 

maize in Oak Creek 
aLocations on Figure 2. 



The Dil zhé’é, Hopi, and Yavapai in the Upper and Middle Verde Valley  49 

Tolkapaya band or sub-tribe, known to have lived in 
the western Yavapai territory. Randall (2003a) also 
mentioned Dolkapaya Yavapais as having claimed 
the area east to Payson and north to the Flagstaff 
area. Gifford (1936:250) documented several spe-
cific Yavapai bands, rather than clans, within the 
study area. Although Gifford (1936:291) docu-
mented these groups as bilateral bands of the 
Yavepe (Northeastern Yavapai), Yavapai research 
consultants refer to them as clans. Gifford (1936) 
noted that the Southeastern Yavapai had matrilin-
eal clans, but contends this was an influence of the 
Western Apache clans to the east. 

While there is still confusion around the tradi-
tional social organization of the Yavapai, it is rec-
ognized that most Yavapais claim affiliation with 
at least one of the four “sub-tribes” of the Yavapai. 
As Braatz (2003:40) noted, “attempts to identify the 
broad social structures among pre-conquest Up-
land Yumans, though useful for categorizing and 
labeling, are historically misleading and reveal 
more about the concerns of the researchers than 
about their subjects.” What can safely be said is 
that pre-conquest Yavapais aggregated in rela-
tively small groups formed around nuclear and 
extended families. Thus, their focus was more 
upon the survival of the small independent camp 
than on any larger social or political arrangements 
(Braatz 2003:40). Yavapai cultural advisor Sylvia 
Wilson (2003) noted that a traveling group might 
number from 60 to 100 people, at most, as an ex-
tended family network. Sometimes smaller groups 
or families would split off to focus on new re-
sources or to escape disagreement (Gifford 
1932:186-187). As such, mobile groups of extended 
families were politically autonomous. A bamulua 
(wise warrior and headman) led the group and 
knew the best camps (Gifford 1936:298). A bavwete 
(second headman) directed the daily activities. 
Leadership of Yavapai bands was vested in brav-
ery and war, and some evidence suggests the 
Northeastern and Southeastern Yavapai groups 
conducted war on their enemies as a single unit 
(Whittlesey and Benaron 1998). 

Gifford (1936:247) observed that the Yavapai 
groups traditionally covered a massive territory of 
over 2,000 mi2 and were able to maintain contact 
between relatives over vast distances. Yavapais 
were also influenced by, and intermarried with, 
the Awakaya (Dil zhé’é) to the east, and were raided 
and warred upon by the Akimel O’odham to the 
south. Their neighbors also included the Awache 
(San Carlos Apache), Muka (Navajo), and Awaamu 
or Wamucha (Hopi) (Gifford 1936:252). Marquez 

(2003) observed that the Yavapai traditionally ap-
peared to have a unique relationship to the Hopi 
people. Marquez maintains that wherever the Hopi 
lived, the Yavapai also lived, and adds that Yava-
pais have stories of the Hopi Clans that came from 
the south. Later, when the Hopis wanted salt from 
Matesi, the Camp Verde Salt Mine, Hopi runners 
went to the mine while the Yavapais helped pro-
tect them from Apaches. Ethnographic evidence 
also suggests the Yavapai and Hopi had a friendly 
relationship (Pilles and McKie 1998). Hopis know 
the Yavapai as Himusino (The Other People) (Ku-
wanwisiwma 2003).  

Yavapai camps were sometimes referred to as 
rancherías, where groups of families of the same 
matrilineal descent lived in wickiups in the sum-
mer known as u-wá and at times, utilized caves in 
lower elevations near springs in the winter (Whit-
tlesey and Benaron 1998:148). The traditional 
Yavapai wickiup structure, or u-wá, was the center 
of Yavapai family life (Figure 20). Marquez (2003) 
described the traditional Yavapai camp and 
wickiup construction: 
 

A Yavapai camp consisted of wickiups. Relatives 
lived together, entwined. They always shared re-
sources; no one ever went hungry or cold. 
Wickiups were made out of arrow willow and 
cottonwood branches. There were winter 
wickiups, covered on top. And summer 
wickiups, half there, no top. Rock rings would 
line the wickiups. They never took ground stone 
with them but turned over metates as they went. 

 
Usually in the shape of a beehive, the domed u-

wá were constructed of poles—ocotillo at the lower 
elevations—with rocks stabilizing the frame poles. 
Corbusier (1969) documented that some Yavapai 
wickiups had an earthen bank or berm, the circum-
ference of the structure resulting in a depression 
0.5 m (1.5 ft) deep. Juniper bark was often used as 
thatch. Ramadas, sometimes with low stone walls, 
served as shelter in the summer months, particu-
larly along the Verde River (Gifford 1932:204). 
Doorways generally faced east and the hearth was 
often at the center (Whittlesey and Benaron 1998:  
150). 

Yavapai groups often moved freely across each 
other’s territories to hunt and gather, and social 
and political organization were flexible and adapt-
able (Whittlesey and Benaron 1998:146). Disparate 
groups would also congregate in large numbers on 
occasion (Fewkes 1912a:207; Gifford 1932). 

One distinctive way a Yavapai might express 
group membership was the practice of tattooing 
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the face. Yavapai consultants concurred that the 
Spanish called their ancestors Cruzados because of 
the crosses (possibly dragonflies) tattooed on peo-
ple’s foreheads (Marquez 2003). Yavapais also dis-
played dots tattooed in lines down their chins, us-
ing mesquite mixed with ashes and water and 
applied with a cactus spine. Wilson (2003) related a 
story about one of her dad’s cousins who was 
taken away from her parents and sent to Pennsyl-
vania. People knew she was Yavapai when she 
returned by the tattoos on her face and hands, 
where tattoos were most often placed. Wilson ap-
plied a tattoo of three dots on her own hand when 
she was young, using a paste of crushed lead and 
water. She used a cactus needle to apply the tattoo. 
Wilson has known elder Yavapais with dots down 
the nose and across the forehead. “This told people 
you were Yavapai,” she said. 
 
 
Land Use and Subsistence  
 

During the pre-reservation era, the Yavapai 
practiced an opportunistic mix of gathering, hunt-
ing, raiding, and farming. Their lifestyle exhibited 
an “emphasis on perishable material culture” 
(Whittlesey et al. 1998:147), which has resulted in a 
paucity of information regarding Yavapai material 
culture. The dearth of corporeal evidence under-
mined efforts during the Indian Claims Commis-
sion to draw Yavapai territorial boundaries, as well 
as the work of early researchers endeavoring to 
identify Yavapai sites in the archaeological record. 

Where physical evidence is 
lacking, ethnographic infor-
mation is often relied upon to 
fill in the gaps.  

Wild foods are abundant 
within the study area, be-
cause it encompasses a di-
verse ecotone, the transition 
zone sandwiched between 
the Colorado Plateau and the 
Sonoran Desert. This natural 
geography has made for a 
series of locales rich in a vari-
ety of wild foods that can be 
collected and eaten (Table 
11). The Yavapai migratory 
cycle was primarily depend-
ent on the availability of 
plant foods throughout the 
year. “The Jerome people and 

Red Rocks people had acorns, piñon, walnuts, 
mescal and traveled into the Verde Valley for mes-
quite,” Gifford (1936:255) documented. “Verde 
Valley people climbed mountains for the former 
and quarreled over acorn crops.” According to 
Braatz (2003: 31), the Yavepés who lived around 
Mingus Mountain had a “tight” seasonal round, 
exploiting several ecotones within just a few kilo-
meters. This resulted in one of the greatest pre-
conquest Yavapai population densities in the re-
gion. 

Gifford (1936) noted that mescal, acorns, yucca, 
lemon berries, juniper berries, walnuts, wild 
grapes, hackberries, manzanitas, mesquite seeds, 
and cordylanthus seeds were collected on the east-
ern side of the Verde Valley. Among the most im-
portant resources to the Yavapai was the mescal 
plant (Figure 21). Marquez (2003) identified Yava-
pai mescal collecting areas on Mingus Mountain, 
around present-day Sedona, and near Palatki. 
Mescal was often cooked in roasting pits: some pits 
were just simple basins scooped into the ground, 
while others were deep pits more formally lined 
with cobbles or slabs (Pilles and McKie 1998). Wil-
son (2003) recalled a time in the 1950s, when the 
preparation of both mesquite beans and packrats 
(Neotoma cinerea) were important in anticipation of 
winter. 
 

My grandmother was a little skinny lady, all 
Yavapai. She lived in the Middle Verde area, died 
when I was 10 or 12. I learned to cook meat, espe-
cially rats, prepared in a piece of cloth like jerky 
and then hung it up to dry on a makeshift

Figure 20. Example of a Yavapai u-wá. (Photograph courtesy of Sharlot Hall
Museum.) 
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Table 11.  Overview of key plants used by the Yavapai in the study area (adapted from Gifford 1936; Marquez 2003). 
 
Common Name Scientific Name Yavapai Name Some Collecting Locales Some Uses 

Agave, mescal, cen-
tury plant 

Agave sp. vi-el, wiyela Mingus Mountain, Sedona 
area, near Palatki ruin 

Hearts and flowers 
eaten 

Alligator juniper Juniperus deppeana djokayalka Higher elevations in the  
Verde Valley 

Berries eaten 

Arizona grape Vitis arizonica icheka Oak Creek Canyon, Monte-
zuma’s Well 

Berries eaten 

Arizona walnut Juglans major jud-ka, chutika, 
churika 

Along the Verde River, near 
Mayer 

Nuts eaten 

Desert willow  Chilopsis linearis -- Along riparian areas Building wickiups 
Banana yucca Yucca baccata ve-nat Near Jerome Sandals, rope, twine, 

building wickiups 
Barberry, algerita Berberis haematocarpa maka Near Cherry Mountain, Min-

gus Mountain, Boyton Canyon 
Berries made into a 
drink, branches used 
for baskets 

Biscuitroot Lomatium sp. inyoka Along the Verde River Root eaten 
Gambel oak Quercus gambelii i-hi-mi-a, ikmia, 

kumpi 
Mid-elevations in the Verde 
Valley 

Acorns eaten 

Mesquite Prosopis glandulosa wichel Throughout the Verde Valley Firewood 
Netleaf hackberry Celtis reticulata iskwa Montezuma’s Castle Crushed in mortars and 

eaten as mush 
Ocotillo Fouquieria splendens ikamiye Lower elevations in the  

Verde Valley 
Building wickiups at 
lower elevations 

Piñon pine Pinus edulis u-koh, kóho Higher elevations in the  
Verde Valley 

Nuts eaten 

Sumac Rhus sp. ikitiyel, kitiye Lower elevations in the  
Verde Valley 

Basketmaking, berries 
eaten and made into 
drink 

 
 

clothesline. We ground mesquite beans and put 
them into little bags on a line to dry to keep for 
the winter. The jerked rats were also used as win-
ter store. She would cut bread into little pieces, 
like a thick tortilla, also hung up to dry. This 
would be eaten when food ran thin. It was eaten 
like a cracker. She would also dry corn kernels, 
grind them…put the kernels in a bag to dry. 

 
Yavapais traveled to the lower elevations in the 

south to collect mesquite and saguaro fruit, and 
they traveled north to higher elevations to collect 
acorns, walnuts, juniper berries, mescal, and pin-
yon nuts, among other resources (Senior et al. 
2003:196-197). Gifford (1936:254-255) documented 
that Yavapais also moved in seasonal rounds be-
tween mountain and valley locales on both sides of 
the Middle and Upper Verde River. 

Along with wild foods, Yavapais collected 
other useful natural materials within the study 
area. According to Marquez (2003), Yavapais col-
lected the red earth on Beasley Flats in the south-
ern portion of the study area, also the location of a 
known pre-reservation Apache camp. Yavapais 

used the red earth to cover their bodies to keep 
warm in the winter and cool in the summer. Yava-
pais were also known to have collected the copper 
ore from Mingus Mountain. Schroeder (1974b:338) 
believes that three visitors to the ranchería of a 
Tonto Apache leader in the 1860s were Yavapais, 
due, in part, to their ornamentation and use of 
mud on their hair: “Chief Delcha, a Tonto Apache, 
was entertaining three Indians who came from 
some distance away to visit his rancheria northeast 
of the Mazatzal Mountains. These visitors wore 
turbans (as did the Yavapais when mud was ap-
plied to their hair) and had reed crosses sewn on 
the breast of their buckskin coats.” 

While collection of food, herbs, and other re-
sources meant plenty of travel, Yavapai farming 
required attention to crops in a more localized 
fashion. Yavapai farming is a somewhat enigmatic 
activity to scholars—practiced year-round accord-
ing to some accounts or very sporadically by oth-
ers (Whittlesey and Benaron 1998:160). It is gener-
ally agreed, however, that some Yavapai groups of 
the Verde Valley grew crops at least some of the 
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time, such as those known to have been harvested 
along Oak Creek (Braatz 2003:33). Crops included 
maize (tiyach), tobacco (huuva), and possibly 
pumpkins (Gifford 1936:263). Yavapais irrigated 
small farm plots using water from the Verde River, 
likely growing primarily corn and beans (Marquez 
2003; Wilson 2003). Some Yavapais tended their 
farms all summer, while others procured corn from 
other people, such as the Western Apache living in 
the Mazatzals to the east (Goodwin 1942:38). His-
torical accounts claim that corn was one of the 
greatest trade items sought by some Yavapai 
(Whittlesey and Benaron 1998:148). Yavapai also 
traded saguaro fruit and mescal for Western 
Apache basketry, clothing, buckskins, and blankets 
(Goodwin 1942:89). Khera and Mariella (1983:46-
47) suggested that agriculture may have been prac-
ticed with more regularity in an earlier time, before 
continuous war with other tribes and before Euro-
Americans disrupted it. Renewed enthusiasm for 
farming began again after many Yavapais were 
placed on the Fort McDowell and Camp Verde 
reservations. Gifford (1932:214) claimed Yavapai 

farming plots were rare due to the ready abun-
dance of other undomesticated foods and the rea-
sonable fear of staying in one place too long and 
thus, being open to attack by enemies. 

Hunting was a critical part of the overall Yava-
pai subsistence strategy. Deer (kwaka) and bighorn 
sheep were abundant in Red Rock country (Gifford 
1936:264). Groups of hunters from the study area 
also hunted elk north of the Mogollon Rim by 
sometimes building a circle of brush into which 
they drove the animals. The brush trap was then 
set on fire, corralling the animals where hunters 
could shoot them with arrows (Marquez 2003). 
Gifford (1936:264-265) also documented the use of 
game drives in the Upper Verde Valley and Flag-
staff areas wherein deer, antelope, or mountain 
sheep were driven into box canyons or surrounded 
with fire. Marquez (2003) relates that Walnut Can-
yon, approximately 48 km (30 miles) northeast of 
the study area, was used as a “refrigerator” where 
Yavapais stored game meat in the many caves 
there. Yavapais were also known to hunt packrats 
in the agaves (Wilson 2003). Hunters, sometimes in 
groups of up to 20 people, would drive a stick into 
the cactuses to “rile the rats up” and then dispatch 
them with a club or stick. Corbusier (1969:40-41) 
documented that the principle meats eaten by the 
pre-reservation Yavapai were packrats (mal-leke) 
and cottontail rabbits (he-lo).  

Interestingly, the introduction of metal did not 
dramatically alter the production of Yavapai hunt-
ing tools, as Yavapais reportedly preferred stone to 
metal materials even long after Euro-American 
contact (Whittlesey and Benaron 1998:160). The 
opposite was true for containers, as Yavapais read-
ily gave up pottery for metal pots, although they 
maintained basketry for some time. Wilson (2003) 
explained that Yavapais only used pottery to carry 
food or water, and they made pottery specifically 
to hold either one. If the container was for water, it 
was constructed to be lighter. She said that Yava-
pais carried more food than water. According to 
Euler and Dobyns (1985), Tizon Brown Ware is one 
of the most important physical artifacts that can 
identify Pai peoples in the archaeological record. 
Survey data in central Arizona also show the types 
of Cerbat Brown, Tizon Wiped, and Orme Ranch 
Plain as being important indicators of a Yavapai 
archaeological site (Pilles and McKie 1998). 

National Forest archaeologists Peter Pilles and 
Jim McKie (1998) have suggested Desert Side-
notched points as part of the possible Yavapai sig-
nature in Yavapai archaeological sites. Deep basal 
notching and serration have also been suggested as 

Figure 21.  Katherine Marquez with a mescal plant, tradi-
tionally a vital food resource for Yavapais. 
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Yavapai markers, both derivatives of a Great Basin 
technology. On Yavapai sites, obsidian, basalt, and 
chert are often found in equal amounts. Yavapai 
have also been documented recycling metates and 
using steatite arrow strengtheners (Whittlesey and 
Benaron 1998:160). Gifford (1936:286) also de-
scribed Yavapai projectile points (a’skwa) as having 
a deeply serrated-triangular style with a concave 
base. 

Trade was also central to the Yavapai survival 
strategy. According to Gifford (1936:253), Yavapais 
traded with the Navajo in the Red Rock country, 
exchanging buckskin, mountain lion skins, and 
mescal for blankets, beads, and turquoise that 
sometimes came in on the backs of donkeys. Some-
times Dil zhé’é Apaches would serve as interpret-
ers for the Navajo. The Hopi were also important 
trading partners, so much so, that a famous trade 
route into the area is tellingly known as the Hopi-
Yavapai Trail (also known as the Fox Trail). The 
trade route was also identified by Hopi consult-
ants, as it passes by Bear Springs near Tusaqtsomo 
(Kuwanwisiwma 2003). One of the many items 
that flowed south along this trail was the Hopi 
Jeddito Black-on-yellow ceramics often found at 
Yavapai sites, sometimes regarded as part of the 
Yavapai signature in the archaeological record 
(Pilles and McKie 1998). The Yavapai also traded 
with the Colorado River tribes to the west for glass 
beads and steel knives (Gifford 1936:253). 
 
Yavapai Camps  
 

Yavapai camp locations were often predicated 
on the availability of wild food and game, often 
found in the winter months in the lower elevations 
and summer and spring in the higher climes. Sev-
eral pre-reservation Yavapai camps have been 
identified in the Upper Verde Valley, proximate 
the northwestern terminus of the project area. 
Marquez (2003) recalled oral histories that place 
Yavapais in the caves near Tuzigoot, Sycamore 
Canyon, and Tapco. She noted that Yavapais still 
lived in these areas when the mining company 
Phelps-Dodge acquired the land. Wilson (2003) 
explained that Yavapais claimed the Tuzigoot 
Pueblo as a hiding place and sometimes camped in 
the ruins. Yavapai were also known to have lived 
along the foothills of Mingus Mountain, south of 
the Verde River (Randall and Smith 2003). Fewkes 
(1912a:197) documented traditional sources as say-
ing that Yavapai, Havasupai, and Hualapai util-
ized caves and ruins in the Upper Verde Valley 
and Walnut Creek. He also visited Honanki and 

Palatki canyons and noted that “several small cliff 
houses are found in these and neighboring can-
yons and there are many caves showing evidence 
of former occupancy as mescal camps of Apaches 
or others” (Fewkes 1912a:195). Wilson (2003) ex-
plained the importance of the area around present-
day Cottonwood, Arizona, which was often fought 
over, even among Yavapais: 
 

They [Yavapais] have always lived along the 
Verde River and near the Cottonwood area. They 
lived there for the water. Sometimes they would 
fight over the water with other Yavapais. They 
were sometimes in competition with each other. 
Sometimes they would make negotiations and 
agreements. These were spoken agreements. As 
someone died along a camp on the river, they 
would burn the camp and keep moving down 
the river. 

 
Several Yavapai camp locations have also been 

identified in the Middle Verde Valley. Marquez 
(2003) stated that Yavapais lived in the cavates 
below the Clear Creek Pueblo, just north of SR 260 
at the southeastern terminus of the project area. 
Vincent Randall recalled a large Yavapai camp on 
Wingfield Mesa on the southern side of and across 
Clear Creek from a traditional Apache camp. Some 
winter camps of the Northeastern Yavapai have 
been documented as being in the Mayer region 
(southeast of Prescott) and Turkey Creek (Whittle-
sey and Benaron 1998:147).  
 
 
Significant Cultural Sites 
 

There are several places within the Verde Val-
ley that help shape the Yavapai cultural landscape, 
history, and cosmology. Many are significant 
landmarks where important mythic events oc-
curred, places that signify the oral traditions of the 
Yavapai people. 
 
Djokakisva: Montezuma Castle Region 
 

Two of the more prominent cultural landmarks 
are Djokakisva (Montezuma Castle) and Hakeskaiva, 
which is also known as Ahagaskiaywa (Montezuma 
Well), the emergence place. Both are located in the 
southeastern portion of the study area. According 
to Gifford (1936), the Yavapai referred to them col-
lectively as Djokakisva. Katherine Marquez (2003) 
stated: 
 

The gagagas, the “little people” or “spiritual peo-
ple” that have the power live in Montezuma Cas- 



54  The Dil zhé’é, Hopi, and Yavapai in the Upper and Middle Verde Valley  

tle. It is a very sacred place to the Yavapais. It 
also houses powerful medicine that people still 
collect today. Montezuma Well is the emergence 
place [of the Yavapai] and the water at the well is 
sacred healing water. Yavapais are baptized 
there, a traditional baptism, not a Christian bap-
tism. 
 
Boyton Canyon, in the northwestern portion of 

the study area, is also the site of a Yavapai emer-
gence after a great flood. A Southeastern Yavapai 
story recounted above refers to the woman who 
survived a flood as Widapokwi (Gifford 1932:243). 
Below, Marquez (2003) refers to her as Komwidapo-
kuwia :  
 

The Yavapais came from underground after a 
massive flood in the form of one woman: Old 
Lady Keeper of the Pearls—or Stones—also 
known as Komwidapokuwia or just “Old Lady.” 
She was the only one saved from the flood. She 
had been placed in a log by a woodpecker or a 
dove and they told her not to emerge until she 
heard a bump. She bumped into Boyton Canyon 
and emerged. The stones she kept were the sa-
cred pearl stones that runners went to California 
to get, which took five days; the black stone 
could have been a black pearl or an Apache Tear; 
the others were coral and turquoise. 

 
Katatakowa and Walkeyanyanye: Old Lady  
and Mingus Mountain  
 

Mingus Mountain (Walkeyanyanye), the large 
massif that serves as the southwestern border of 
the study area, is also sacred to the Yavapai. It is 
here where Kamwidapokuwia came to talk to Father 
Sun, the Creator (Gifford 1936; Marquez 2003). She 
asked him for a child and rays of sun fell upon her, 
impregnating her with a daughter. Afterward, they 
lived in Boyton Canyon. Later, Komwidapokuwia 
went back to Father Sun asking if he could im-
pregnate her daughter. He thought that wrong to 
do, but Kamwidapokuwia considered herself too old 
to have children. Father Sun tricked Komwidapoku-
wia by saying that he would impregnate her 
daughter, if Komwidapokuwia’s daughter would lay 
on top of her. But when her daughter rolled off, 
Kamwidapokuwia was impregnated with a son, Ska-
takaamcha (One Who Wanders), also known as the 
“grandson” (Gifford 1936:307). Skatayahamja is con-
sidered by some Yavapais to be likened to a Christ 
figure, a son of God (Marquez 2003). Another ver-
sion relays that it is Komwidapokuwia’s daughter 
that Father Sun impregnates (Bahr 1998). 

 Mingus Mountain was a prime hunting area, 
rich with deer. Marquez (2003) recalled from an-

cestral stories that the Yavapai procured turquoise 
on Mingus Mountain and that Aztec chiefs sent 
Tarahumara runners to obtain the blue stone. Min-
gus Mountain and other high peaks were also of-
ten the sites of prayerful meditation for the Yava-
pai. Wilson (2003) noted that Yavapais would 
remember certain places where things happened, 
“often superstitious, they would stay away, but 
claimed them as sacred.” Katatakowa, known collo-
quially as Porcupine Mountain or Bald Mountain 
(or more derogatively as Squaw Peak), is also an 
important landmark and sacred place to the Yava-
pai people (Schroeder 1959). 
 
Bell Rock and Palatki Ruin 
 

Bell Rock in the Sedona area in the northern 
portion of the study area also figures prominently 
in Yavapai history as the site of two healing wells. 
Marquez (2003) tells a story of Skatayahamja at Bell 
Rock: 
 

Skatayahamja went there to kill the eagles after 
preparing himself in different stages, wrapping 
various skins around himself. He killed them and 
then with his hand he pushed Bell Rock down 
where it is today. He then called out to Bat 
Woman to carry him down. She arrived with a 
burden basket attached to her hair. She agreed, if 
he promised he would not peek out of the burden 
basket. He peeked and she fell breaking every 
bone in her body. Luckily, he had medicine pow-
ers and healed her into the form we see today. 

 
Caves and ruins are also particularly important 

to the Yavapai. Among them is the cave that holds 
Palatki Ruin, 16 km (10 miles) southwest of Se-
dona. At this site, there is what many Yavapai be-
lieve to be a pictograph of a Yavapai Sun, among 
the most important symbols in Yavapai culture, 
representing the creator, Father Sun. At one time 
there was a healing pond at this site, but explosives 
were used to bury the pond (Marquez 2003). 
Yavapais still visit where the pond existed in an 
area where greenery grows from the walls. People 
still go there to pray. 
 
Matesi: Verde Valley Salt Mine 
 

As with the Hopi and the Apache, the salt mine 
south of Camp Verde is an important salt gather-
ing site for the Yavapai. According to Gifford 
(1936:326) the Yavapai called it Matesi (Salt 
Ground). Elders have described the most precious 
salt as blue, black, and purple; they say the site was 
a center of trade with various Indian groups, except 
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with the Akimel O’odham who were mortal ene-
mies (Marquez 2003). Gifford (1936:252) docu-
mented three trails Yavapai groups used to reach 
Matesi from the south and the west. Walakisinyak-
wanya was the trail over Mingus Mountain that is 
now Alternate Route 89, while Ubuhuhyayurva was 
a trail where the modern Cherry Creek Road runs 
across the southern end of Mingus Mountain. Fi-
nally, the southern route traveled to the Verde Val-
ley from Agua Fria, passing through narrow can-
yons. 
 
 
The Yavapai and the Dil zhé’é 
 

Distinguishing the cultural identity of Western 
Apache and Yavapai groups in the study area has 
long been problematic for newcomers to the Verde 
Valley, beginning with the first Spanish explorers 
who consistently confused the two groups. This 
confusion stems not only from overlapping territo-
ries, but also the tendency of the explorers to apply 
the term “Apache” to all mobile people in the area 
(Whittlesey and Benaron 1998:144). Indeed, West-
ern Apaches and Yavapais shared a fluid north-
south boundary defined by Oak Creek Canyon, the 
Verde River, and the Mazatzal Range, which some-
times resulted in intermarriage between the two 
groups (Goodwin 1942:46-47; Whittlesey and 
Benaron 1998:146). And yet even as the two groups 
intermarried over the generations, each maintained 
distinct cultural characteristics, including separate 
languages. Yavapais traditionally speak a Yuman 
derivative, while Western Apaches are an Atha-
baskan-speaking people. 

Interface areas proximate to the project area in-
cluded the Sedona area, Oak Creek Canyon, the 
Verde River, and Fossil Creek Canyon. Goodwin 
(1942:47) posited that the Northern Tonto group of 
the Western Apaches was made up of an early 
admixture of the Northern Tontos and the North-
eastern Yavapais. According to Goodwin, both 
languages were maintained, while already similar 
material cultures blended further. The identity of 
the Apache and the Yavapai were maintained as 
individuals traced their lineage through their 
mother, Yavapai or Apache. Western Apache re-
ferred to Yavapai as gó hň (Goodwin 1942:88). Ac-
cording to Randall (2003a), Apaches referred to 
Yavapais as Gú níí. 

Goodwin (1942:44-47) contended that the Fossil 
Creek Band constituted an admixture of Yavapai 
and Apache, with Apache being the majority. 
These Apaches recognized a Yavapai group 

southwest of their territory that they called the 
ndìltcí ‘t’à zìhìst’ásndé (Yellow Pine Bent Backward 
People) who lived near Turret Peak and Pine 
Mountain from which they took their name. This 
Yavapai group was friendly, but rarely crossed the 
Verde River to Fossil Creek (Goodwin 1942:45). 
According to Goodwin (1942:45), the clans of the 
Bald Mountain Band were also an admixture of 
Apaches and Yavapais, although they initially 
claimed that they were purely Apache. 

 After Spanish power waned, the subsequent 
Mexican and U.S. governments continued to con-
fuse the Apaches and Yavapais, although they of-
ten subjected both groups to brutal pacification 
and extermination regimes. Even during the Land 
Claims Commission hearings of the 1950s, Apaches 
were confused as Yavapais. Randall (2003a) re-
called that anthropologist Albert Schroeder took 
Apache and Yavapai land claims testimony by 
holding town meetings, in which he documented 
Vincent’s father—a full blood Apache—as a Yava-
pai. Randall (2003a) also recounted that the Land 
Claims Commission dictated (for the purposes of 
the Commission’s work) that if two tribes could 
demonstrate aboriginal territories that nonetheless 
overlapped, that section would be automatically 
disregarded. This was the case for the Yavapais 
and Apaches in the Verde Valley area. William 
Rosenbrodt, a claims lawyer for both tribes, con-
vinced the tribes to claim separate parcels, pushing 
the Yavapai line farther south and east to Morris-
town. The Yavapai finally claimed a total of 10 mil-
lion acres, receiving $0.50 per acre. The Tonto 
Apache claimed the Salt River, north to Goodwin’s 
(1942:4) Northern Tonto boundary, receiving $1.25 
an acre.  

For researchers, the task of archaeologically dis-
tinguishing an Apache site from a Yavapai site in 
the study area is exceedingly difficult, because they 
often exhibit similar attributes and materials (Ferg 
1992). Both groups built wickiup structures, used 
similar tools, constructed roasting pits, traveled on 
seasonal migrations, and tended opportunistic 
farm plots. During this study, Western Apache 
research consultants discussed how one might or 
might not distinguish the two cultural groups in 
the archaeological record. 

 Elizabeth Rocha’s Dil zhé’é ancestors occupied 
the Fossil Canyon area and interfaced with Yava-
pai groups on many occasions. She explained, 
however, that she cannot readily distinguish a 
Yavapai camp and an Apache camp, and sug-
gested that “you would have to go over Mingus 
Mountain to look at their dwellings” (Rocha 2003). 



56  The Dil zhé’é, Hopi, and Yavapai in the Upper and Middle Verde Valley  

She recalled from her family history that the Yava-
pais mostly lived south of Mingus Mountain. She 
remembers hearing from elders that Yavapais also 
came to the Verde Valley from the Prescott area on 
forced migrations as a result of conflicts with 
Hualapais. While there seems to be understood 
geographical separations between the two groups 
from an Apache perspective, Rocha also speaks of 
a propensity for Apaches to intermarry with Yava-
pais: 
 

Our clothing and our weaving were the same be-
cause there were so many mixed marriages. 
Yavapais came here from warmer climes, they 
were “sandal people,” they were also known as 
“lizard eaters” and had to adapt to the colder 
area here. They would claim our land. They also 
claimed everything in caves, and we stayed away 
from caves—especially with ruins. Although up 
higher in Fossil Creek Canyon, Apaches used 
small caves for storage. Apaches would leave 
markings to find these storage areas again. 

 
The almost exclusive use of caves by the Yava-

pai discussed by Rocha has also been documented 
in the literature (Ferg 1992). Rocha’s father said 
that the Yavapai were originally river people who 
came from the west. He said the Apaches filtered 
west and overlapped with the Yavapai in the 
Verde Valley. If a Yavapai man married an Apache 
woman, she would share Apache technology with 
him, and vice versa if an Apache man married into 
a Yavapai clan. Rocha’s father was part Yavapai 
and he spoke both languages. Similarly, Vincent 
Randall discussed how Apaches and Yavapais in-
termarried and how separate cultural identities 
were maintained depending on one’s parentage: 
“If they had an Apache mother, we say, ‘you are 
Apache.’” Goodwin (1942:46-47) also documented 
how mixed Yavapai and Dil zhé’é clans main-
tained distinct cultural identities via matrilineal 
descent while sharing an almost identical material 
culture and lifeway. This was true for the clans of 
the Tséhìtcìnd é (Oak Creek Band), as documented 
by Goodwin (1942:46-47), also known to the Dil 
zhé’é as the Ché hi chíín (Red Rock Clan): 
 

It is interesting to note that the Apache and 
Yavapai in this group have maintained their own 
language, whereas in material culture there seem 
to be few if any differences between them. An in-
dividual born an Apache preferably used the 
Apache language, even though he might speak 
Yavapai; and, in spite of being bilingual, neither 
people forgot their identity. The deciding Apache 
factor in this was the identity of the mother, de-
scent being reckoned through her.  

Some warn that much of the literature over-
plays the synthesis of the two groups, and that 
intermarriage and admixture of the two is a more 
modern phenomenon brought about by the forced 
coexistence on the reserves and the natural inclina-
tion to band together against a common enemy 
(Coder 2006). 

The Verde Valley was and is now a mixing 
ground both Apaches and Yavapais have used 
over time. The anthropological and historical lit-
erature confirms there was little conflict between 
the two groups, who were able to share overlap-
ping land and food resources. The intermarriage of 
the two groups in the region, especially with the 
Dil zhé’é clans, resulted in not only an admixture 
of bloodlines but also of tool technology, choices in 
site distribution, and land use patterns that could 
perhaps be simply understood as a combined 
Apache/Yavapai archaeology. For the Apache and 
Yavapai tribal members who lived in the Verde 
Valley, one’s identity was not formed by tools, 
foods, housing, or clothing, but one’s bloodlines, 
traced matrilineally (Rocha 2003; Smith 2002). Al-
though ongoing archaeological research may help 
us to better understand the cultural affiliation of 
Yavapai, Apache, or Yavapai/Apache sites, ethno-
graphic research will remain indispensable in un-
derstanding the land use of both groups. 
 
 
Conclusions: Living Along the Hatayakehela  
 

Though masked by time and circumstance, 
Yavapai culture is still pulsing in the Verde Valley. 
It is built upon countless generations, beginning 
with the Ichikiyuka (First People), Yuman-speaking 
hunter-gatherer groups who spanned the valley in 
search of wild food, game, and other requirements 
of life. Here, the cultural landscape of the Yavapai 
is punctuated by sacred places, old camps, caves, 
collection areas, game drives, and trails, woven 
together over time by interconnected family 
groups. Although in the past, researchers have 
largely defined Yavapai social organization in 
terms of band and clan organization (Gifford 1936; 
Khera and Mariella 1983), Yavapai research con-
sultants understand themselves as descendants of 
a matrilineal clan system, but now refer to them-
selves first and foremost as Yavapais.  

According to Yavapai research consultants, 
Yavapais favored the country in the northwestern 
portion of the study area around Cottonwood, the 
Red Rock country near the present-day town of 
Sedona, and the foothills of Walkeyanyanye (Mingus 
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Mountain). Some groups also occupied the south-
eastern portion of the study area within the Clear 
Creek and Fossil Creek drainages at the base of 
Katatakowa (Squaw Peak/Porcupine Peak). In be-
tween long-used camps, favorite collection areas 
and hunting zones are the sacred places that re-
mind Yavapais of their ancient past. These places 
continue to inform the collective Yavapai world-
view. They include Montezuma Castle, Monte-
zuma Well, Boyton Canyon, Palatki, and Bell Rock. 
Yavapai research consultants emphasized that sha-
manism and supernatural beings have long been 
central to the traditional Yavapai belief system (see 
also Gifford 1936). These cultural landmarks still 
hold spiritual power for the Yavapai people. 

During this study, there was difficulty in locat-
ing Yavapai elders with knowledge that would aid 
in identifying possible Yavapai sacred sites and 
archaeological sites within the SR 260 right-of-way, 
information that could further inform on the  
  

Yavapai cultural landscape and define a Yavapai 
archaeology. While there is yet much to be realized 
in these areas, archaeologists continue to pick up 
the Yavapai “trail,” piece by piece (Ferg 1992; Pilles 
1981; Pilles and McKie 1998). Braatz (2003:20) calls 
for researchers to “exume historical Yavapais from 
where time, indifference, and narrow-minded 
scholarship have buried them.” Ethnographic and 
ethnohistoric information have helped fill in the 
gaps, but they are also far from complete. There-
fore, it is the challenge of future researchers to look 
between the cracks in the current anthropological 
record and continue to conduct ethnographic in-
terviews that can provide a more complete body of 
understanding of Yavapai history and culture. Re-
searchers working on Yavapai archaeology and 
ethnohistory may be inspired by Gifford’s 
(1936:307) chronicle of Yavapai men and women 
who would revel during each new moon, exclaim-
ing, “I am still alive!” 
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