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Ritual, Politics, and the “Exotic” in
North American Prehistory
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Dick Ford has made the case that individual Pueblo needs for paraphernalia used in ritual performance
drove intertribal exchange in the U.S. Southwest. In three case studies involving Pueblo, Hopewell,
| and Mississippian peoples, the authors take this argument further and explore the relationship between
| political structure and the acquisition of exotics necessary for ritual participation. Although there were
diverse means of acquiring ritual exotics in each case, variability in procurement patterns across these
cases appears closely related to variability in strategies for political prominence and influence

In his seminal paper “Barter, Gift, or Violence” Dick Ford (1972a) demonstrated that ritual
and economics were intimately linked among the Rio Grande Pueblos. Using ethnographic
and historic data on the Tewa, he made the case that individual Pueblo needs for paraphernalia
used in ritual performance drove intertribal exchange across the U.S. Southwest, onto the
Plains, and south into Mexico. Through his emphasis on the supply of ritual items provided
to the Tewa by non-Pueblo peoples (Comanche, Ute, and Apache), Ford also documented
1 that in fact “many of the items deemed proper ritual apparel . . . come from outside the
| Tewa area” (Ford 1972a:42). These items included raw materials such as ochre, parrot and
macaw feathers, and bison hair, and finished goods such as shell ornaments and kilts. Ford
emphasized the sociality of particular mechanisms of exchange that brought these goods
into Tewa villages.

In this chapter we elaborate upon this link between distance and ritual efficacy by analyz-
ing three archaeological case studies involving Pueblo, Ohio Hopewell, and Mississippian
societies. Our concern in this comparative analysis is not with mechanisms of interaction,
but instead: (1) the importance of local versus distant materials in ritual paraphernalia, and
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Figure 10.1. Map of cultural areas and sites discussed in the text.

(2) the emphasis on distant physical loci and distant cultural traditions as sources of power-
ful ritual materials. We use data from this study to argue that political structure is intimately
tied to the relationship between crafting and ritual. Across these cases, variability in the
sources of raw materials and finished products for ritual performance appears closely related
to variability in pathways to political prominence and influence. Through these case studies
we acknowledge Dick’s many contributions to North American archaeology, both eastern
and western, and one of the themes woven through his publications: the link between ritual
and other facets of life in small-scale societies (e.g., Ford 1972a, 1972b, 1992).

In our case studies the sources of extralocal material for ritual participation and per-
formance differ dramatically. Pueblo communities focused primarily on locally available
raw materials, but also exchanged for occasional raw materials and finished products from
communities outside the Pueblo world. In contrast, among Ohio Hopewell communities
exotic raw materials, such as copper, mica, and obsidian, were the basis for the local creation
of most ritual objects, and references to other cultural traditions through the importation
of finished goods are largely absent. The third case, southeastern Mississippian societies,
highlights the critical importance of a particular cultural tradition, that of Cahokia, as a
source of both finished objects and concepts that underwrote subsequent Mississippian
ritual practices. The degree of access to ritual objects also reveals interesting parallels and
differences among our cases. Pueblo and Mississippian data suggest marked differential
access to ritual paraphernalia, while among the Ohio Hopewell access to ritual power may
have been more open.
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Our analysis corroborates the recognition that in non-state societies ritual, resource

Jequisition, and politics are inescapably intertwined. As Ford and others (e g., Dietler and
Hayden 2001) have demonstrated, ritual often provides both the motivation and the context

for acquiring exotic resources. Furthermore, such acquisition has an explicitly political
- dimension whether one takes the view that acquisition aims to cement alliances to ensure

against resource uncertainty (Braun and Plog 1982; Ford 1979; Price and Brown 1985) or
the view that people acquire exotic resources when attempting to build influence and renown
(Brumﬁel 1994; Clark and Parry 1990; Earle 1990; Helms 1988; Welch 1991).

Crafting for Ritual

Communal and personal rituals often require certain kinds of clothing and material goods
in order to be both appropriate and effective in ceremony. The efficacy of a ceremonial act
derives in part from the nature of the material objects used. A fundamental assumption un-
derlying our discussion, then, is that matetial objects have power (Appaduri 1986; Helms

1988, 1993:3; Bradley 2000; Hamann 2002). Numerous social anthropologists have devel-

oped the argument that in many worldviews the capacity for action exists in all beings and
crosscuts the Western distinction between animate and inanimate things (e.g., Ingold 2000;
swentzell 1993; Young 1988). Material objects may thus be alive and have the power to
act in the world. Taking a related point of view, Elsie Clews Parsons (1939: x) notes that
Pueblo ritual is a form of instrumentalism. Through actions involving material objects such
as masks, figures, paint, and textiles, she writes, Pueblos supplicate and ultimately come
to control spirit beings.

The power of material things derives from multiple attributes. Those attributes that appear
to have cross-cultural relevance include: the source of the raw materials from which the
object is made, the skill with which the object is crafted, and certain qualities of the finished
object, such as its shininess or luster, color, and size (Helms 1992; Spielmann 2002). In this
analysis we are particularly concerned with the sources for the objects that Pueblo, Ohio
Hopewell, and Mississippian peoples used in communal ritual, and whether they are local
or nonlocal, and if nonlocal, whether they are raw materials or finished products.

Anthropologist Margaret Rodman’s (1992:63) observation that “Places produce mean-
ing and meaning can be grounded in place,” lies at the core of this analysis of the sources
of ritual paraphernalia. The materials that archaeologists recover from locations of ritual
production and performance can tell us a great deal about where power was situated geo-
graphically because the material objects themselves embody the power of the places from
which they come (Bradley 2000; Helms 1988, 1993:3). British archacologist Richard Bradley
(2000:81-84) has coined the term “pieces of place” to encapsulate this concept that material
acquired from sacted places, whether it is rock, plant or water, is powerful because it was
a physical part of those places.

The “pieces of place” concept can be extended beyond sacred places to include raw mate-
rials representative of, and finished items crafted by, nonlocal cultural traditions (Spielmann
2002), as goods from distant places are “imbued with the extraordinary or cosmological
powers of the . . . peoples whence they are derived” (Helms 1992:188). We might thus refer
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to these items as “pieces of tradition” (Michelle Hegmon, pers. comm.). Ford demonstrateg
the importance of certain nonlocal items for historic Pueblo ceremonies. Ritual items crafteq
in Cahokia appear to have been both imported and copied by people in several southeastery,
Mississippian polities.

Powerful places may be local or geographically distant. Mary Helms (1988, 1993:3)
in particular, argued that distance can be an important dimension of power. Interestingly:
although she has noted that geographic distance is not universally valued as an attribute of
power, she has not grappled with why there is variation in the degree to which geographic
distance confers symbolic value. The Pueblo-Hopewell-Mississippian comparison highlightg
the importance of understanding both sides of the distance coin.

Both the distance to and the types of meaningful places varied for pre-contact Pueb]o,
Ohio Hopewell, and Mississippian societies. This variability likely reflects differences in the
pathways to social power that were possible in these societies. Pueblos tend to emphasize
power associated with the local landscape, a scale that generally encompasses their immed;-
ate, visible geographic surroundings and neighbors. They do however import a few criticg]
items from communities outside the Pueblo world. People participating in Ohio Hopewel]
ritual activities, in contrast, sought special power through journeys to geographically distant
sacred places. They crafted most of their durable ritual paraphernalia using raw materials
obtained from these places, and rarely imported finished material goods. Southeastern Mis-
sissippian societies also associated power with the extralocal, but in this case several polities
drew upon ritual practices and paraphernalia developed in the Cahokian chiefdom.

The Geography of Power in the Pueblo World

Anthropologist Keith Basso’s book Wisdom Sits in Places (Basso 1996; Feld and Basso
1996) captures much of the Southwestern perception of the sacred landscape (Ortiz 1969;
Parsons 1939:307). Pueblo ethnography, such as that by Alfonso Ortiz (1969) and Richard
Ford (1992), supports the importance of local place in Pueblo cosmology. The centrality of
local sacred places derives in part from the importance of regular travel or pilgrimage to
these places to partake of the wisdom that they contain. Although Basso writes in reference
to the Western Apache, he notes that sense of place imparts to both individuals and entire
communities a sense of connectedness and belonging in the community. These places also
exert a powerful religious force.

For Pueblo peoples, sacred places on the landscape are visible from their villages (Ortiz
1969) and are marked with shrines, at which offerings are left or religious paraphernalia
cached. Shrines may be dangerous places, to be visited only by ceremonial practitioners
(Parsons 1939:341; Helms 1988:168), although any place that a person uses regularly for
prayer can be considered a shrine.

On occasion, pieces of particular sacred places form important components of Pueblo
ritual paraphernalia or performance, as in the case of water from sacred springs and pigments
from sacred mountains (Parsons 1939:275). With Pueblo ritual craft production, however,
it appears more often that the type of material (for example, different species of wood for

different kinds
of powerful ob
the Pueblo wo;
it. The sacredr
is the center o
the Hopi and 7
remote past (B
An importa
macaws, and 1
“pieces of trad
of the horned/t
where partot fe
1989). On the «
which rain comr
focused on bri
Pueblos als:
discusses with
Bison heads ar
The pre-cor
diate Pueblo w
individual pue
the Rio Grand
Macaws, shell:
this emphasis «
Jogical record.
As Dick Fc
particular pow
from within re
connections tc
specialization
required in ma
1972a). Puebl:
designs (Roed
pueblos were ¢
serving bowls
ing population
distinctive in tl
Grande glazew
area (pieces of
were responsit
importance of °
of these servin




Ritual, Politics, and the “Exotic” —Spielmann and Livingood 159

MStrateq | gifferent kinds of prayer sticks), rather than its specific source, is emphasized in the creation
Scrafieg | of owerful objects. Most raw materials used in Pueblo communal ritual come from within
heastem 1 ; kthze Pueblo world, not beyond it. So in a certain way all that is local has a sacred quality to
|t The sacredness of the locale is intimately bound with the view that the Pueblo village
1993:3) | s the center of that population’s universe (Swentzell 1993; Young 1988). In the case of
?Sﬁllgly, | he Hopi and Zuni, these spiritual centers were the destination of years of migration in the
‘ibute of remote past (Bernardini 2002; Young 1988; Dongoske et al. 1997).
)graphic | An important exception to the use of local raw materials involves the importation of
ghlights macaws, and macaw and parrot feathers, from Mesoamerica. This importation has both
| “pieces of tradition” and “pieces of place” components. On the one hand, Pueblo concepts
Pu.eblo,  ,fthe horned/plumed serpent are derived from Mesoamerica (Schaafsma 1992:64, 124-25),
©s In the where parrot feathers are associated with the cult of Quetzalcoatl (Crown 1994: 166; Young
phasize 1989). On the other hand, macaw feathers are associated with the south, the direction from
mmedi- | yhichrain comes to the Southwest. These icons of the south are thus important in ceremonies
Critica] focused on bringing rain (Crown 1994:167; Roediger 1941:71).
3P?Well I Pueblos also draw to some extent on the cultural tradition of neighbors, as Ford (1972a)
7 distant discusses with regard to relationships between Rio Grande pueblos and Plains populations.

\aterials Bison heads and hair were used in a few specific ceremonies.
m Mls- The pre-contact Pueblo archaeological record reflects this same emphasis on the imme-
polities diate Pueblo world for sacred raw materials. Pigments come from mountains surrounding

individual pueblos, obsidian from the Jemez Mountains that dominate the skyline west of
the Rio Grande, and feathers from local hawks, falcons, and eagles (e.g., Graves 2002).
Macaws, shells from the Gulf of California, and bison skulls are the primary exceptions to
this emphasis on the locally sacred, but these are exceedingly rare in the Pueblo archaeo-
logical record.

1Basso As Dick Ford’s research documented, certain manufactured items also appear to have
?1969? particular power or significance in Pueblo ritual. As with raw materials, they tend to come
{1?hard from within rather than outside the Pueblo world. Whether these imports are driven by
ality of connections to particularly powerful traditions in the crafting pueblos or by economic
lage to specialization or both is a matter of debate. Ethnographically, Hopi kilts and sashes are

feren.ce required in many Pueblo ceremonies across the Southwest (Roediger 1941:116, 135; Ford
I entire 1972a). Pueblos can import plain cloth, however, and then embroider it with their own
es also designs (Roediger 1941:60, 116). In the pre-contact period, ceramics made at particular
) pueblos were sometimes important for ceremonial feasting. For example, glaze-decorated

; (Orqz serving bowls were exported in large numbers from the Galisteo Basin, even when import-
e'rnaha ing populations made their own glaze-decorated bowls. The Galisteo Basin vessels were
tioners distinctive in the yellow slips that covered them and introduced bird iconography to the Rio
uly for Grande glazeware tradition (Mobley-Tanaka 1998). It appears that owning vessels from this
area (pieces of this tradition) was important because people living in this cluster of villages

Pueblo were responsible for developing a new, Rio Grande—specific ideology. Thus, the symbolic
smens importance of vessels from these villages led to specialized production and large-scale export

WZVf?r’ of these serving bowls (Mobley-Tanaka 1998; Spielmann 1998).
vod for
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The Geography of Power in the Ohio Hopewell World

Raw material acquisition for Ohio Hopewell is markedly different from that among the
Pueblos. It is commonly known that the raw materials, such as copper, mica, marine she]f,
obsidian, silver, grizzly bear canines, sharks’ teeth, and exotic flints, from which Ohjg
Hopewell ritual paraphernalia were produced come from a diversity of very distant placeg,
This distance becomes particularly interesting when compared with the Pueblo world. Whija
the raw materials for most Pueblo sacred items come from no more than 100 km or so fromy
any particular village, the most abundant durable materials represented in Ohio Hopewe]]
ritual precincts —mica and copper — derive from hundreds of kilometers away, and the sourceg
of obsidian (northwest Wyoming and southern Idaho) from over 2,000 km distant.

In the Ohio Hopewell case, in contrast with the Pueblo one, there do not appear to bg
local communities that provided particular manufactured goods for use in Hopewell ritua]
across southern Ohio. Instead, participants at each earthwork, or perhaps concentration of
earthworks, appear to have crafted largely for their own use. For example, Ruhl and Seeman
(1998) have documented different technological styles in earspool construction at different
earthwork sites. Seeman and Heinlen (2002) noted unique patterns in grizzly bear caning
modification across earthwork sites; Carr and Mazlowsi’s (1995) research on textiles indicateg
that visible stylistic differences distinguish different valleys or portions of valleys.

Participants in the Ohio Hopewell ritual system not only procured their raw materials
from geographically distant locations, but as in the case of obsidian from the West and
copper from Isle Royale in Lake Superior, these places were difficult to access due to the
vagaries of weather, and in the case of obsidian, presented the challenges of crossing a very
different, possibly hostile cultural landscape. In this regard, we note that people in middle
range societies worldwide often deliberately procure ritually important raw materials from
places that are difficult to access, even when similar materials are more readily available,
Richard Bradley and British colleagues, for example, have demonstrated that raw materials
for European stone axes were obtained from quarries that were often in unusual or remote
locations. Compatatively accessible, high quality raw material appeats to have been passed
over in favor of outcrops that were difficult and dangerous to reach (Bradley and Edmonds
1993; Watson 1995).

Mary Helms’ discussion of “distance as an obstacle” (1988:58-59) is apt in these cases.
She notes that the conquest of distance, to make a trip beyond the known world and return
successfully, is a testament to the exceptional qualities the traveler possesses (Helms 1992).
Successful voyaging can be used to enhance one’s political prestige, the pieces of place
providing evidence that the journey actually occurred. In the case of Yellowstone obsidian,
the primary motivation for the journey was likely the destination: a powerful landscape filled
with geysers and boiling mud, and inhabited by grizzly bears; this unique material proved
that one had entirely left the world of the Eastern Woodlands. Helms refers to this form of
journeying as power questing: the search for power from outside one’s known universe.

Seeman (1995) has argued specifically that aspiring Ohio Hopewell leaders engaged
in power-questing activities to procure exotic goods and esoteric knowledge. He suggests
that the shared ideology that Hopewell writ large represented in the Eastern Woodlands
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rovided some degree of safe passage around that landscape. The voyages west, however,
would have taken people out of this ideological realm. Seeman’s power-questing model fits
well with the possibility raised by James Griffin (1965, 1979) that many of the most exotic

oods in the Hopewell world could have been procured with a small number of trips. For
example, Griffin (1965) argued that obsidian recovered from Ohio Hopewell sites that had
peen procured from the Rocky Mountains could have been collected in a single canoe trip.
Debate continues concerning the frequency of Hopewell visits to the far west. Stevenson
and colleagues (2004 see also Hatch et al. 1990) use obsidian hydration data from the
arge cache of obsidian debitage under Mound 11 at Hopewell to argue that the cache grew
accretionally over several centuries. They conclude that several episodes of obsidian col-
lection were necessary to create the curated cache of debitage. In contrast, DeBoer (2004)
has argued that the decrease in obsidian biface size in Ohio Hopewell contexts suggests that
asingle hoard of obsidian may have been depleted over time.

There is less debate regarding how these materials arrived in southern Ohio. The vast
majority of the raw materials were procured by long-distance journeys; very few exhibit the
down-the-line falloff pattern typical of exchange in small-scale societies (Knife River flint
peing an exception; Clark 1984). Moreover, DeBoer (2004) draws attention to a bighorn
¢ffigy pipe and ceramic effigy horn recovered from Mound City as likely evidence that Ohio
Hopewell individuals made the journey to the Rocky Mountains and returned to describe
the fauna of that strange land.

The Geography of Power among Southeastern Mississippian Societies

By necessity, the following discussion on Mississippians will be based entirely on data
from the largest Mississippian chiefdoms. These sites have the most evidence of ritual objects
and activity and have been the focus of the most scholarship. Many recent studies (e.g.,
Blitz and Livingood 2004; King and Meyers 2002; Lorenz 1996; Livingood and Blitz 2004),
however, have demonstrated that there are significant social differences between the largest
and smallest Mississippian communities, and thus the largest sites are not representative of
the Mississippian as a whole.

Unlike the previous two examples, where status was mostly achieved, Mississippian
polities tended to be hereditary chiefdoms. Early in the history of many of the large Missis-
sippian polities, aspiring chiefs imported new belief systems and practices, and appear to
have used these exotic cosmologies to legitimize their access to power. This practice suggests
that Mississippians believed that the sacred can be found in the distant and the exotic.

The carliest and largest Mississippian chiefdom was Cahokia. Tim Pauketat and Thomas
Emerson (Pauketat 1997, 2004; Pauketat and Emerson 1997, 1999) have argued that at Ca-
hokia elites appropriated traditional local notions about fertility and put them under control
of specialized practitioners to create a center-dominated ritual and political landscape. They
melded these modified indigenous notions about fertility with iconography borrowed from
the Upper Mississippi and Plains (Brown 2004; Diaz-Granados 2004), and with beliefs
about mound building from the Central and Lower Mississippi Valley, to create an entirely
new belief system.
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Cahokians valued exotic goods that were demonstrably “foreign.” They gathered valuapjg
raw materials such as galena, hematite, and Missouri fireclay from sources less than 150 km
away, and marine shell, copper, mica, and exotic flints from much greater distances (Paukey;
and Emerson 1997). There is an active and lively debate over the complexity of exchange ang
procurement required for Cahokia to obtain the raw materials it needed (compare Brown et a1
1990; Cobb 2000; Muller 1997; Pauketat 2004), but it seems likely that for some materialg,
such as marine shell, some Cahokia residents must have gone out of their way to engage iy
long-distance procurement or develop long-distance trade relationships that bypassed simpje
down-the-line exchange practices (Griffin 1991; Pauketat 2004:121).

During its zenith, Cahokia was unrivaled in size and complexity, but as it began to decling
around A D. 1200, other major centers in the Southeast began to flourish. A subset of the
iconography and beliefs developed at Cahokia began to find broader regional acceptance
(Anderson 1997; Brown 2004). This iconography had significant regional variations, hyt
at its core it seems to reference a set of beliefs about the otherworld and a set of stories,
heroes, spirit-beings, and events related to this mythic reality (Knight et al. 2001). The ob:
jects, such as shell cups and gorgets, engtaved pottery, and coppet ornaments and tablets,
that bear the iconography associated with these otherworldy accounts form the bulk of the
ritual items known from the Mississippian world. Interestingly, most Mississippian polities
did not borrow the fertility iconography and accompanying beliefs that were widespread at
Cahokia (Knight et al. 2001; Pauketat 2004), suggesting that these ideas did not translate to
other Southeastern cultures or that these new Mississippian communities, and specifically
their elites, were picking and choosing among cosmologies.

While most major Middle Mississippian centers adopted new and foreign cosmologies in
the twelfth and thirteenth centuries, the extent to which this exchange of ideas can be linked
directly to Cahokia varies. Spiro was ideologically very close to Cahokia, imported a large
number of Cahokia artifacts beginning in the twelfth century and developed an iconographic
style based directly on the Classic Braden style of Cahokia (Brown 1996, 2004). Moundvillg,
in contrast, did not become a prominent chiefdom until the thirteenth century and imported
very few Cahokia-made artifacts. There is only a distant relationship between Moundville’s
Hemphill style of iconography and Cahokia’s Braden style (Brown 2004), but there is‘a
strong similarity in the otherworldly subject matter. This suggests that although Moundville
adopted a belief system with an ultimate origin at Cahokia, it may not have done so directly
or it may have tried to differentiate and localize the subject matter.

Like Moundville, Etowah did not become a prominent Mississippian center until after
Cahokia was in decline (King 2004), but unlike Moundville, the elites were interred with a
significant number of copper plates and shell gorgets that were manufactured at Cahokia.
These objects appear to have been used as a part of a ritual regalia for powerful chiefs, pos-
sibly to demonstrate that these chiefs were avatars of mythic heroes or gods. By the time
these artifacts were interred they were antiques, and Adam King suggests that Cahokia may
have become a mythical place to thirteenth- and fourteenth-century residents of Etowah,
distant in both time and space (King 2004:163). Therefore, the Etowah elites were using
an explicitly foreign symbolic set and artifacts that were “pieces of place” of a distant and
ancient polity to justify their place in the social order.
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Like the Hopewell example, Mississippians were open to the notion that ritual power can
pe derived from distant sources. Mississippians demonstrated this belief by according special
respect to cosmologies from distant locales that were themselves primarily concerned with
otherworldly and extralocal beings and heroes. They contrast with the Hopewell in drawing
on extant cultural traditions rather than sacred “natural” places on the landscape. In contrast
to both the Puebloan and Ohio Hopewell cases, Mississippians valued ritual objects of both
focal and exotic manufacture, made with both locally available and exotic raw materials,

| although these preferences vary between polities and over time.

Ritual and Politics

Qur case studies illustrate marked variation in the importance of local and distant raw
material and crafted item in ritual paraphernalia. Pueblo practitioners drew (and continue to
draw) strongly on the local, on the sacred center, for much ritual crafting, but incorporated
important raw materials from neighboring (bison hair) and distant (macaw feathers) cul-
tural traditions and finished items from Pueblo (Hopi) cultural traditions. Ohio Hopewell,
in contrast, privileged the journey to distant places, returning with raw materials that bore
witness to that journey and provided powerful materials for ritual crafting. Southeastern
Mississippian societies drew on at least some of the newly fashioned ritual liturgy of Ca-
hokia and its accompanying paraphernalia, either through direct importation or emulation.
Pieces of tradition rather than pieces of place characterize ritual paraphernalia there. To
understand this diversity, we consider the ways in which the goals of ritual and political
activities meshed with communal ritual performances in each case.

The spiritual goals or intents of ritual petformance in each society govern the nature,
intensity, and elaborateness of preparation for those rituals. Among Pueblo peoples, the

 spirits as deities are the “sources of all man’s needs,” especially rain (Ortiz 1969:25), and

most Pueblo ritual is dedicated to propitiating the spirits to bring rain. Rain is a localized
phenomenon, forming over localized mountains and mesas, and needed for localized fields.
Distant places may be of no help in bringing rain. In contrast, whatever Hopewellian peoples
prayed for, distant power had the capacity to provide some of those things. Middle Missis-
sippian societies drew on the demonstrable power of the largest pre-contact polity in North
America, Cahokia, in their own religious practices.

A more straightforward explanation for the marked variation in the geographic and cul-
tural sources of powerful materials and objects, however, lies in the different ways in which
social power may have been constructed among Pueblo, Ohio Hopewell, and southeastern
Mississippian societies. Helms (1988:263) argues that it is “politico-religious specialists”
who are likely to engage in power questing. Yet in the Pueblo case, historically this kind of
person specifically avoids leaving the known world (Ford 1972a), and archaeologically, we
find that local materials are privileged in ritual production. The external is threatening, not
powerful in a way that can be captured in a positive manner. If it is aspiring politico-religious
leaders among the Ohio Hopewell who are voyaging, then the dimensions along which an
individual could establish influence appear to have been quite different in these two areas.
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Among the Pueblos, ethnography and pre-contact archaeology indicate relative equality
in access to materials necessary for everyday life. There are few lifestyle differences ev;.
dent in the archaeological record, and burial practices are modest. Individuals and groups
are rarely singled out either qualitatively or quantitatively for different treatment at deaty
(Hegmon 2005).

What does differ, at the inter-site level however, is the hosting of ritual events (Graveg
2002). In the Salinas Pueblo area of central New Mexico where Spielmann works, one
site, Gran Quivira, stands out for its density of ritual architecture (kivas), and ritual faupy
(primarily raptorial birds). Pueblo ethnography (Brandt 1977; Ortiz 1969) documents tha¢
ritual knowledge is the currency of hierarchy in Pueblo society. Ritual personnel possess 3
great deal of knowledge necessary to perform the calendrical cycle of ritual that maintaing
the world. They act on that knowledge in the context of ceremonial groups, such as curing
societies, moieties, or clans, rather than as dominant individuals. It is these ritual leaders
who comprise the governing council for each pueblo village, and thus decide on land a]:
location, labor requirements, and communal food distributions. Ritual knowledge is powes
in Pueblo society, and secrecy (the limited distribution of that knowledge) is the foundation
upon which hierarchy is built (Brandt 1977, 1994). We suggest that if ritual knowledge is so
central to the construction of power in Pueblo society, then regular access to sacred places
on the landscape is a significant aspect of legitimizing that power.

Among middle range societies in general, esoteric ritual knowledge is a source of power.
Thus, Ohio Hopewell ritual specialists in some respects will not have differed from their
Pueblo counterparts in controlling that knowledge. But within Ohio Hopewell society a
primary source of ritual knowledge appears to have been external, acquired through power
questing. Of all the eastern woodland populations, the Ohio Hopewell seem to have elabo-
rated most upon the notion of power questing.

Power questing is related to the beliefs shared (though diverse) among Native American
societies (Benedict 1964; Dugan 1985) across much of North America concerning the im-
portance of individuals establishing their own relationships with nonhuman beings (Ingold
2000) who share the world with them. Among Algonquian populations of the Midwest and
subarctic, this relationship was established through the vision quest, which involved fasting
in isolation at the time of puberty, both for girls and for boys (Callender 1978; Callender et
al. 1978; Rogers and Taylor 1981; Ridington 1981; Skinner 1913; Trowbridge 1939; Ingold
2000). During the fasting period, the being that was the person’s guardian spirit visited
the individual in a dream. Through offerings to this spirit, the individual was then able to
negotiate the vagaries of life assisted by the power of the guardian spirit. Among Plains
populations, adults undertook the vision quest at times when they needed the spiritual pow-
ers of nonhuman beings to cope with some future event (Benedict 1964; Dugan 1985:138).
Rugged, isolated areas were sought out, as these brought one closer to the spirits one was
seeking to address (Steinbring 1981; Dugan 1985:143).

In neither the Plains nor the Woodlands, however, was a great journey undertaken to
achieve the visions, although it was possible among the Menominee on occasion for the
dream to involve a journey. Such a dream then gave the individual the rights to create a
more powerful sacred bundle (Skinner 1913:46),.
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In both areas, personal access to spiritual power beyond what an individual possessed

gave him or her the power to live life well. Visions among Algonquian populations were

accompanied by instructions on assembling a bundle of objects that were powerful for that
individual due to his or her relationship with the guardian spirit. Based on these understand-
ings of the vision quest, it is possible that for the Ohio Hopewell, (1) journeying, like vision
questing, Was open to a diversity of individuals, (2) journeying to distant and very remote
sacred places brought one even closer to powerful spirits than the more remote areas of
one’s home, and (3) that the journey itself associated the individual with creative powers
far beyond those available at home.

Individual vision quests do not result in the creation of the large ritual precincts that are a
critical component of Ohio Hopewell ritual practice. In some ethnographic cases, however,
there is a corporate aspect to the vision quest experience. Among the Menominee, eastern
Sioux, Iroquois, and Pottawatomie, for example, individuals who had experienced similar
dreams associated together in a loose sodality that had its own ceremonies and paraphernalia
(Benedict 1964:54; Skinner 1913). Perhaps Ohio Hopewell individuals who made journeys
to the same distant places were similarly allied at home, and were responsible for organizing
at least some components of the ritual system.

The ubiquity of copper and mica in Hopewell sites suggests that over time a fair num-
ber of people may have made journeys to Lake Superior and the Appalachian Mountains,
places that lie within the Eastern Woodlands, the area of shared iconography that Seeman
(1995) discusses. In the case of copper, they traveled to places that had been visited off and
on for millennia. The large quantities of obsidian at the Hopewell site, however, indicate
a journey that “upped the ante,” so to speak: a journey for which prestige must have been
immense, when at least some of the people who attempted that journey returned. It is thus
not surprising that obsidian is found almost exclusively and only in large quantities at the
preeminent Chio Hopewell site, Hopewell itself.

Among Mississippian peoples, elites were motivated to find ways to legitimize their
station. One way to accomplish this was to identify themselves with temporally, spatially,
and spiritually distant forces that carried the imprimatur of being powerful, morally proper,
and part of the god-given nature of things (Helms 1992:186). When this was accomplished,
their status and their decisions became unassailable because they were associated with en-
tities that could not be directly scrutinized and challenged. Therefore Mississippian elites
repeatedly placed themselves in position to mediate between local populations and distant
powers. It is no surprise that some Mississippian elites found Cahokia to be a powerful
referent and a useful entity to be associated with, even after Cahokia had faded from the
political landscape.

These strategies typically resulted in the adoption of new cosmological beliefs and the
creation of multiple tiers of exclusivity in Mississippian religious access and iconography.
Some forms of ritual performance and ritual knowledge were open to non-elite residents
and may have been performed at the household or community level. Even in communities
with strong social ranking, elites may have had little control, influence, or participation in
rituals involving veneration of important ancestors, celebration of kinship bonds, feasting
(Maxham 2000), and other assorted “public” rituals. Additionally, elites did not control ac-
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cess to raw materials, and non-elite residents had access to exotics such as copper, shell, ang
greenstone (Cobb 2000; Gall and Steponaitis 2001; Welch 1991; Wilson 2001). Moreover’
several classes of high quality objects that contain iconographic depictions exhibit broag
social distribution. For example, Hemphill-style pottery is finely decorated with significan;
mythical motifs and has been recovered from elite and non-elite burials from Moundvilje
and surrounding sites. Hemphill ceramics often show extensive signs of wear, and it i
suspected that they were used commonly in elite and non-elite rituals.

What distinguished elite ritual is possession of a handful of badges, symbols, and iconog-
raphy that reference restricted ritual knowledge that were monopolized by elites or exclusive
cults. The best evidence for these claims comes from Moundville. At Moundville the most
exclusively elite objects are copper-bladed axes that are associated only with seven very
high-status males buried in the most privileged precinct at Moundville (Peebles and Kug
1977). Other objects at Moundville with strong elite associations include marine shell beads,
copper gorgets, copper pendants, stone gorgets, painted pottery, stone bowls, copper ear
spools, mineral pigments, and galena (Peebles and Kus 1977; Steponaitis and Knight 2004).
Steponaitis and Knight (2004:179) found that the iconography on these objects, especially
on the pendants and gorgets, shows a remarkable homogeneity in style and may have been
used as emblems of a particular social status or sodality.

These tiers of exclusivity have strong parallels in Pueblo ethnography (Ortiz 1969;
Brandt 1994; Hegmon 2005; Parsons 1939), which documents the degree to which ritual
knowledge and the creation of ritual objects are controlled within Pueblo societies. These
exclusive rituals work to emphasize the status difference between those who are capable
of performing such ritual and those who are not, and to reinforce social differences in both
Pueblo villages and Mississippian chiefdoms. Unfortunately, investigating the differential
distribution of ritual objects in the pre-contact Puebloan period is hampered by the fact
that many ritually sacred items such as prayer sticks, altars, masks, and garments have not
survived in the open-air pueblo sites of that period. Durable material goods, such as the
glaze-decorated bowls discussed above, appear unrestricted in their distributions, as does
the small amount of shell and turquoise recovered from the large pre-contact Pueblo sites
of the Rio Grande.

In the Hopewell case, the degree of exclusivity and control is less clear. Archaeologically
visible Hopewell ritual tended to consist of events for public participation. It recognized
the power of exotic goods, such that individuals who literally and physically bridged the
distance between the local and the distant were accorded respect and social status. If power
questing, like vision questing, was open to anyone with the need or desire for the power that
distant journeys bring to an individual, there may have been greater opportunity for wider
participation in the ritual process.

Conclusion
We have developed two dimensions of contrast to better appreciate the relationship

between political structure and the acquisition of exotics necessary for ritual participation.
First, there is a strong contrast between Puebloan peoples who obtained most of their ritual
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 material from localities within the Puebloan world and Hopewell and Mississippian peoples

who imported raw materials and ritual paraphernalia from distant locales. We have con-

1. pected these practices to differing beliefs regarding sources of ritual power. Second, there

is a contrast in the potential degree of control of ritual objects and ritual knowledge. In both
the Puebloan and Mississippian cases, some ritual knowledge was tightly controlled, and
the practitioners derived social and political status from the possession of restricted knowl-
edge. It is likely that there were similar efforts to restrict access among the Hopewell, but
the practice of power questing may have created a situation in which valuable knowledge
could be obtained by those who could successfully complete such journeys. This meant that
a larger number of Hopewell people might have been able to achieve status by obtaining
new ritual knowledge than in cases where existing practitioners more tightly regulate the
transmission of such knowledge.

Together, these contrasts document that there is a complex relationship between ritual,
geography, and political structure. Beliefs about the locus of ritual power shape behavior
and affect how a community organizes itself and interacts with its neighbors. Likewise,
peliefs about how ritual practitioners can engage with the ritual elements across the land-
scape can structure access to esoteric knowledge, and through that, affect opportunities to
gain social status.

Acknowledgments

We would like to thank Dick Ford for his mentorship and collegiality, and David Ander-
son, Chris Glew, Sunday Eiselt, and Michelle Hegmon for their comments on this paper.

References

Anderson, David G

1997 The role of Cahokia in the evolution of southeastern Mississippian society. In Cahokia.
Domination and Ideology in the Mississippian World, edited by T.R. Pauketat and T.E
Emeison, pp. 248-68. Lincoln: University of Nebraska Press.

Appadurai, Arjun
1986 Introduction: commodities and the politics of value. In The Social Life of Things, edited by
A. Appadurai, pp. 3-63. Cambridge: Cambridge University Press.

Basso, Keith H.
1996 Wisdom Sits in Places: Landscape and Language among the Western Apache. Albuquerque:
University of New Mexico Press.

Benedict, Ruth
1964 The Concept of the Guardian Spirit in North America. Kraus Reprint. Millwood, New

York

Bernardini, Wesley
2002 The Gathering of the Clans: Understanding Ancestral Hopi Migration and Identity, A.D
1275-1400. Ph.D. dissertation, Arizona State University, Tempe.




168 Engaged Anthropology

Blitz, John H., and Patrick C. Livingood
2004 Sociopolitical implications of Mississippian mound volume. American Antiquity 69(2):291.
301.

Bradley, Richard
2000 An Archaeology of Natural Places. New York: Routledge.

Bradley, Richard, and Mark Edmonds
1993  Interpreting the Axe Trade: Production and Exchange in Neolithic Britain. Cambridge:
Cambridge University Press.

Brandt, Elizabeth A.

1977 The role of secrecy in a Pueblo society. In Flowers of the Wind.: Papers on Ritual, Myth, anq
Symbolism in California and the Southwest, edited by T.C. Blackburn, pp. 11-28. Socorro,
New Mexico: Ballena Press.

1994 Egalitarianism, hierarchy, and centralization in the Pueblos. In The Ancient Southwestern
Community: Models and Methods for the Study of Prehistoric Social Organization, edited
by WH. Wills and R.D. Leonard, pp. 9-23. Albuquerque: University of New Mexico Press,

Braun, David P, and Stephen Plog
1982 The evolution of “tribal” social networks: theory and prehistoric North American evidence;
American Antiquity 47(3):504-25

Brown, James A.

1996 The Spiro Ceremonial Center: The Archaeology of Arkansas Valley Caddoan Culture in
Eastern Oklahoma. Memoirs, no. 29. Museum of Anthropology, University of Michigan
Ann Arbor.

2004 The Cahokian expression: creating court and cult. In Hero, Hawk, and Open Hand.: Ameri-
can Indian Art of the Ancient Midwest and South, edited by R.F. Townsend, pp. 105-24.
Chicago: Art Institute of Chicago.

Brown, James A., Richard A. Kerber, and Howard D. Winters

1990 Trade and the evolution of exchange relations at the beginning of the Mississippian period.
In The Mississippian Emergence, edited by B.D. Smith, pp. 251-80. Washington, DC:
Smithsonian Institution Press.

Brumfiel, Elizabeth M

1994 Factional competition and political development in the New World: an introduction. In Fac-
tional Competition and Political Development in the New World, edited by E.M. Brumfiel
and J.W. Fox, pp. 3-13. Cambridge: Cambridge University Press.

Callender, Charles

1978a Great Lakes-Riverine sociopolitical organization. In Handbook of North American Indians,
Vol. 15, Northeast, edited by B.G. Trigger, pp. 610-21. Washington, DC: Smithsonian Insti-
tution Press

1978b Fox. In Handbook of North American Indians, Vol. 15, Northeast, edited by B.G. Trigger,
pp. 636-47. Washington, DC: Smithsonian Institution Press.

1978c Miami. In Handbook of North American Indians, Vol. 15, Northeast, edited by B.G. Trigger,

pp. 681-89. Washington, DC: Smithsonian Institution Press

Caller
1978

Carr, !
1995

Clark.
1984

Clark.
1990

Cobb,
2000

Crowt
1994

DeBox
2004

Diaz-(
2004

Dietle
2001

Dongc
1997

Dugan
1985

Earle
1990

>




19(2):291.

Myth, angd
Socorro;

vestern

1, edited
co Press,

>vidence;

ure in
chigan.

I Ameri-
5-24,

n period.
2C:

Indians,
ian Insti-

Tigger,

1. Trigger;

Ritual, Politics, and the “Exotic” —Spielmann and Livingood 169

: Callender, Charles, Richard K. Pope, and Susan M. Pope

1978 Kickapoo. In Handbook of North American Indians, Vol. 15, Northeast, edited by B.G. Trig-
ger, pp. 656-67. Washington, DC: Smithsonian Institution Press.

Can, Christopher, and R F. Maslowski

1 1995 Cordage and fabrics: relating form, technology, and social processes. In Style, Society, and

Person: Archaeological and Ethnological Perspectives, edited by C, Carr and I. Neitzel, pp.
297-343. New York: Plenum Press.

Clark, Frances
1984 Knife River flint and interregional exchange. Midcontinental Journal of Archaeology 9:173-

Clark, John E., and William J. Perry
1990 Craft specialization and cultural complexity. Research in Economic Anthropology 12:289-
346.

Cobb, Charles R.
2000 From Quarry to Cornfield: The Political Economy of Mississippian Hoe Production. Tusca-
loosa: University of Alabama Press.

Crown, Patricia L.
1994 Ceramics and Ideology. Albuquerque: University of New Mexico Press

DeBoer, Warren R.

2004 Little Bighorn on the Scioto: the Rocky Mountain connection to Ohio Hopewell. American
Antiquiry 69(1):85-107

Diaz-Granados, Carol

2004 Marking stone, land, body, and spirit: rock art and Mississippian iconography In Hero,
Hawk, and Open Hand: American Indian Art of the Ancient Midwest and South, edited by
R.F Townsend, pp. 139-50. Chicago: At Institute of Chicago.

Dietler, Michael, and Brian Hayden

2001 Digging the feasts: good to eat, good to drink, good to think. In Feasts: Archaeological
and Ethnographic Perspectives on Food, Politics, and Power, edited by M. Dietler and B.
Hayden, pp. 1-20. Washington, DC: Smithsonian Institution Press

Dongoske, Kurt, Michael Yeats, Roger Anyon, and T.J. Ferguson
1997 Archaeological cultures and archaeological affiliation: Hopi and Zuni perspectives in the
American Southwest. American Antiguity 62:600-628.

Dugan, Margaret
1985 The Vision Quest of the Plains Indians. Its Spiritual Significance. Lewiston, NY: E. Mellon
Press.

Earle, Timothy K.

1990 Style and iconography as legitimation in complex chiefdoms. In The Use of Style in Archae-
ology, edited by M. Conkey and C. Hasdorf, pp. 73-81. Cambridge: Cambridge University
Press.




170 Engaged Anthropology

Feld, Steven, and Keith H. Basso (editors)
1996  Senses of Place. Santa Fe: School of American Research Press,

Ford, Richard L.

1972a Barter, gift, or violence: an analysis of Tewa intertribal exchange. In Social Exchange ang
Interaction, edited by EIN. Wilmsen, pp. 21-45. Anthropological Papers, no. 46. Museum o
Anthropology, University of Michigan. Ann Arbor.

1972b An ecological perspective on the castern Pueblos. In New Perspectives on the Pueblos,
edited by A. Ortiz, pp. 1-17. Albuquerque: University of New Mexico Press.

1979 Gathering and gardening: trends and consequences of Hopewell subsistence strategies. In
Hopewell Archaeology: The Chillicothe Conference, edited by D.S. Brose and N. Greber,
pp. 234-38. Kent, Ohio: Kent State University Press.

1992 An Ecological Analysis Involving the Population of San Juan Pueblo, New Mexico, with
new introduction. The Evolution of North American Indians. New York: Garland Press,

Gall, Daniel G., and Vincas P. Steponaitis
2001 Composition and provenance of greenstone artifacts from Moundville. Southeastern Archae.

ology 20(2):99-117.

Graves, William M.
2002 Power, Autonomy, and Inequality in Rio Grande Puebloan Society, A.D. 1300-1672. Ph.D
dissertation, Arizona State University, Tempe.

Griffin, James B.

1965 Hopewell and the dark black glass. Michigan Archaeologist 11:115-55.

1979 An overview of the Chillicothe conference. In Hopewell Archaeology: The Chillicothe Con-
ference, edited by D.S. Brose and N. Greber, pp. 266-80. Kent, Ohio: Kent State University
Press.

1991 Cahokia as seen from the peripheries. In New Perspectives on Cahokia.: Views from the
Periphery, edited by J.B. Stoltman, pp. 349-53. Monographis in World Archaeology, no. 2
Madison, Wisconsin: Prehistory Press.

Hamann, Byron
2002 The social life of pre-sunrise things. Current Anthropology 43(3):351-82.

Hatch, James W., Joseph W. Michels, Christopher M. Stevenson, Barry E. Scheetz, and Richard A

Geidel

1990 Hopewell obsidian studies: behavioral implications of recent sourcing and dating research.
American Antiquity 55:461-79.

Hegmon, Michelle
2005 Beyond the mold: questions of inequality in southwest villages. In North American Archae-
ology, edited by T.R. Pauketat and D.D. Loren, pp. 212-34. Malden, MA: Blackwell.

Helms, Mary W,

1988  Ulysses’ Sail: An Ethnographic Odyssey of Power, Knowledge, and Geographical Distance
Princeton: Princeton University Press.

1992 Political lords and political ideology in southeastern chiefdoms: comments and observations
In Lords of the Southeast: Social Inequality and the Native Elites of Southeastern North
America, edited by AW, Barker and TR Pauketat, pp. 185-94. Archaeological Papers of the

American Anthropological Association 3.




-hange and

). Museum gf

Jueblos,

ategies. In
N. Greber,

tico, with
1d Press.

stern Archae-

672. Ph.D.

llicothe Con-
e University

yom the
logy, no. 2.

I Richard A.

|g research.

can Archae-
well.

al Distance.

observations.

‘n North
Papers of the

Ritual, Politics, and the “Exotic” — Spielmann and Livingood 171

1993 Craft and the Kingly Ideal: Art, Trade, and Power. Austin: University of Texas:

 ngold, Tim

2000 A citcumpolar night’s dream. In The Percéption of the Environment: Essays on Livelihood,
Dwelling, and Skill, by T. Ingold, Chapter 6, pp. 89-110. London: Routledge.

King, Adam

2003 Etowah: The Political History of a Chiefdom Capital. Tuscaloosa: University of Alabama
Press.

2004 Power and the sacred: mound C and the Etowah chiefdom. In Hero, Hawk, and Open Hand.

American Indian Art of the Ancient Midwest and South, edited by R.F. Townsend, pp. 151-

66. Chicago: Art Institute of Chicago.

King, Adam, and Maureen S. Meyets
2002 Exploring the edges of the Mississippian world. Southeastern Archaeology 21(2):113-16.

Knight, Vernon James, James A. Brown, and George P. Lankford

2001 On the subject matter of southeastern ceremonial complex art. Southeastern Archaeology

20:129-53.

Lankford, Geotge P.

3004 World on a string: some cosmological components of the southeastern ceremonial complex.
In Hero, Hawk, and Open Hand: American Indian Art of the Ancient Midwest and South,
edited by R.E. Townsend, pp. 207-18. Chicago: Art Institute of Chicago.

Livingood, Patrick C., and John H. Blitz
2004 Timing Is Everything: The Periodicity of Mississippian Mound Construction. Paper pre-
sented at the Southeastern Archaeological Conference, St. Louis.

Lorenz, Kail G.
1996 Small-scale Mississippian community organization in the Big Black River valley of Missis-
sippi. Southeastern Archaeology 15(2):119-31.

Maxham, Mintcy D.
2000 Rural communities in the Black Warrior Valley, Alabama: the role of commoners in the
creation of the Moundville I landscape. American Antiquity 62(2).

Mobley-Tanaka, Jeanette
1998 An Analysis of Design on Glaze Ware Sherds from the Salinas Area, New Mexico. Ms. on
file, Department of Anthropology, Arizona State University, Tempe.

Mullet, Jon
1997 Mississippian Political Economy. New York: Plenum Press.

Ortiz, Alfonso
1969 The Tewa World; Space, Time, Being, and Becoming in a Pueblo Society. Chicago: Univer-
sity of Chicago Press.

Parsons, Elsie Clews
1939  Pueblo Indian Religion. Chicago: University of Chicago Press.




172 Engaged Anthropology

Pauketat, Timothy R.
1997 Specialization, political symbols, and the crafty elite of Cahokia. Southeastern Archaeology

16(1):1-15.
2004 Ancient Cahokia and the Mississippian. Cambiidge: Cambridge University Press.

Pauketat, Timothy R., and Thomas E. Emerson

1997 Introduction: domination and ideology in the Mississippian world. In Cahokia® Domination
and Ideology in the Mississippian World, edited by T.R. Pauketat and T.E. Emerson, pp. 30-
51. Lincoln: University of Nebraska Press.

1999 The representation of hegemony as community at Cahokia. In Material Symbols: Culture
and Economy in Prehistory, edited by J. Robb, pp. 302-17. Carbondale: Southern Hlinois
University.

Peebles, Chris S., and Susan M. Kus
1977 Some archaeological correlates of ranked societies. American Antiquity 42:471-48.

Price, T. Douglas, and James A. Brown
1985  Aspects of hunter-gatherer complexity. In Prehistoric Hunter-Gatherers: The Emergence of
Cultural Complexity, edited by T.D. Price and J. A' Brown. New York: Academic Press

Ridington, Robin
1981 Beaver. In Handbook of North American Indians, Vol. 6, Subarctic, edited by J. Helm, pp.
350-60. Washington, DC: Smithsonian Institution Press.

Rodman, M
1992 Empowering place: multilocality and multivocality. American Anthropologist 94:640-56,

Rogers, Edward S., and J. Garth Taylor
1981 Northern Ojibwa. In Handbook of North American Indians, Vol. 6, Subarctic, edited by T
Helm, pp. 231-43. Washington, DC: Smithsonian Institution Press

Roediger, Virginia More
1941 Ceremonial Costumes of the Pueblo Indians. Berkeley: University of California Press.

Ruhl, Katharine C., and Mark F. Seeman
1998 The temporal and social implications of Ohio Hopewell copper ear spool design. American
Antiquity 63:651-62.

Seeman, Mark F

1995 When words are not enough: Hopewell interregionalism and the use of material symbols at
the GE mound. In Native American Interactions: Multiscalar Analyses and Interpretations
in the Eastern Woodlands, edited by M.S. Nassaney and K. Sassaman, pp. 122-46. Knox-
ville: University of Tennessee.

2004 Hopewell art in Hopewell places. In Hero, Hawk, and Open Hand: American Indian Art of
the Ancient Midwest and South, edited by R.F. Townsend, pp. 57-72. Chicago: Art Institute
of Chicago.

Seeman, Mark F, and Benjamin W. Heinlen

2002 Grizzly Bear Canines and Ohio Hopewell Interaction. A Little Problem with Big Teeth.
Paper presented at the 48th Annual Midwest Archaeological Conference, October 3-6. Co-
lumbus, Ohio.

Skinner, Al:
1913 Soci.
Ame

Spielmann,
1998 Ritu;
orga
pp. 2
2002 Feas
Ame;

Steinbring, .
1981 Salte
edite

Swentzell, k
1993 Moui
Paul
Muse

Steponaitis,

2004 Mou
India
cago:

Stevenson,
2004 High
using

Trowbridge,
1939 Meea
Antht

Watson, Aarc
1995 Inves
of the

Welch, Paul |
1991 Moun

Wilson, Greg
2001 Crafti
Soiith

Young, M. Ja
1988 Direct
Ameri
454. C
1989 The sc
cosme
bridge




Ritual, Politics, and the “Exotic” —Spielmann and Livingood 173

. . Skinner, Alanson B.
1913 Social Life and Ceremonial Bundles of the Menomini Indians. Anthropological Papers of the
American Museum of Natural History 13(1). New York.

Spielmann, Katherine A.

| 1998 Ritual influences on the development of Rio Grande glaze A ceramics. In Migration and Re-
ination organization: The Pueblo IV Period in the American Southwest, edited by K.A. Spielmann,
Pp. 30- o pp. 253-62. Anthropological Research Paper no. 51. Tempe: Arizona State University.

7002 Feasting, craft specialization, and the ritual mode of production in small-scale societies.
{ture American Anthropologist 104(1):195-207.
inois
Steinbring, Jack H.

1981 Salteaux of Lake Winnipeg. In Handbook of North American Indians, Vol. 6, Subarctic,
edited by J. Helm, pp. 244-55. Washington, DC: Smithsonian Institution Press.

Swentzell, Rina

1993 Mountain form, village form: unity in the Pueblo world. In Ancient Land, Ancestral Places:
Paul Logsdon in the Pueblo Southwest, by Stephen Lekson and Rina Swentzell. Santa Fe:
Museum of New Mexico Press.

ence of
88,

Steponaitis, Vincas P, and Vernon James Knight

1, pp. 2004 Moundville art in historical and social context. In Hero, Hawk, and Open Hand: American
Indian Art of the Ancient Midwest and South, edited by R F Townsend, pp. 167-82. Chi-
cago: Art Institute of Chicago.

1-56. Stevenson, Christopher M., IThab Abdelrehim, and Steven W. Novak

2004 High precision measurement of obsidian hydration layers on artifacts from the Hopewell site
using secondary ion mass spectrometry. American Antiquity 69:555-67.
by 1.
Trowbridge, Charles C.
1939 Meearmeer Traditions, edited by V. Kinietz,. Occasional Contributions, no. 7. Museum of
Anthropology, University of Michigan. Ann Arbor.
.
Watson, Aaron
1995 Investigating the distribution of group VI debitage in the Central Lake district. Proceedings
erican of the Prehistoric Society 61:461-62.
Welch, Paul D
1991 Moundyville’s Economy. Tuscaloosa: University of Alabama.

Yols at

wtions Wilson, Gregory D.

nox- 2001 Crafting control and the control of crafts: rethinking the Moundville greenstone industry.
Southeastern Archaeology 20(2):118-28.

Art of

stitute Young, M. Jane

1988 Directionality as a conceptual model for Zuni expressive behavior. In New Directions in
American Archaeoastronomy, edited by A.F. Aveni, pp. 171-82. BAR International Series
454. Oxford.

. 1989 The southwest connection: similarities between western Puebloan and Mesoamerican

1. Co- cosmology. In World Archaeoastronomy, edited by A. Aveni, pp. 167-79. Cambridge: Cam-
bridge University Press.




