THE ORIGIN OF THE KIOWA PEYOTE RELIGION
by
DANIEL A. HICKERSON, B.A.
A THESIS
IN
ANTHROPOLOGY
Submitted to the Graduate Faculty
of Texas Tech University in
Partial Fulfillment of
the Requirements for
the Degree of
~1ASTER

OF ARTS

Approved

Accepted

August, 1991

TABLE OF CONTENTS
CHAPTER
I .

INTRODUCTION AND BACKGROUND . . . .
Past Research on the Diffusion
of Peyote . . . . . . . . .
Questions for Research . . . .
Some Problems on Researching
Peyote Diffusion.

II.

KIOWA CULTURAL HISTORY

DIFFUSION AND EARLY USE OF PEYOTE.
Origin Myths of the Peyote Religion
Early Documentation of Peyote Use
by the Kiowas . . . . . . . . . .
The Peyote Growth Area . . . . . . .
The Kiowas in Northeastern Mexico .
The Kiowas and the Mescalero Apaches.
The Use of Peyote for Curing.

IV.

3
12

14
21

Kiowa Ties to the Northern Plains
Reservation Life and the Decline of
the Sun Dance:
1869-1879 . . . .
The Last Sun Dances and the Nativistic
Movements:
1880-1891
III.

1

COMPARISONS AND CONCLUSIONS . . .
Comparison of Peyote Ceremonies
Summary and Conclusions

22
30
36

49
49
53
55
56

66
72
81
81
95

100

BIBLIOGRAPHY . . .

ii

CHAPTER I
INTRODUCTION AND BACKGROUND
The development and diffusion of the peyote religion
in North America has been the subject of a substantial body
of ethnographic and historical research.

The movement,

which was first documented by non-Indian observers in
the late 1880s, involves both pan-Indian nationalism,
institutionalized in the Native American Church, and an
accommodation to cultural and material deprivation through
spiritual means.
The peyote church arose as an apparent reaction to a
series of nativistic movements in the late nineteenth
century, which included the Ghost Dance.

These movements

typically involved apocalyptic visions and prophesies of the
removal of the white man and a return to the traditional way
of life.

The peyote religion, which was unencumbered by

such self-defeating prophesies, was the only one of these
movements to meet with long-term success.
Regarding the origins of the peyote religion, there are
a number of points on which there is general agreement among
scholars.

First, the Kiowa, Comanche and Wichita

reservation in Oklahoma is accepted as the point of focus
from which the peyote religion has spread through North
1

2

America.

The Kiowas and Comanches were the groups most

involved in this process (LaBarre 1989:

121-122).

While

these two tribes were closely allied throughout the
nineteenth century, the literature on this subject tends to
focus more closely on the Kiowas, who may have been more
active peyotists and acted as the primary agents in this
diffusion (Shonle 1925:

56).

Second, it is accepted as fact that the peyote
religion was preceded by and developed from shamanic peyote
ceremonies which were common to several ethnic groups of
Mexico, south Texas, and the Southwest.
Third, at some place and time, a transition was made in
the nature of the spiritual complex surrounding the peyote
plant, through which the old peyote complex became the
peyote religion (Slotkin 1956:

28).

Slotkin defined the peyote complex as the individual
use of peyote as a medicine and to obtain visions for the
purpose of supernatural revelation, and its collective use
to induce a trance state during "tribal dancing rites"

(1955:

210).

The peyote cult 1 is defined as a spiritual

complex consisting of "a voluntary religious organization,"
with a rite of "prayer and quiet contemplation, centered on
1The terms "peyote cult" and "peyote religion" will be
used interchangeably; both are to be distinguished from the
"peyote complex."
"Peyotism" is a generic term which can
refer to the religion or the complex, or both.
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peyote both as a symbol of the spirits being worshiped and
as a sacrament" (Slotkin 1955:

211).2

Thus, there seems to be general agreement that the
peyote religion existed among the Kiowas in the 1880s; and
that this religion developed from the peyote complex which
had been practiced for centuries in Mexico and the
Southwest.

The questions that remain are how the use of

peyote evolved into the peyote religion, by what means and
through what relationships was peyote introduced to the
Kiowas, and through what process did the nature of the
ceremony change.

It is these questions that this thesis

will attempt to answer.
Past Research on the Diffusion
of Peyotism
Previous research on the problem of the diffusion of
peyotism has not adequately explained the process of
development of the old peyote complex into the peyote
religion.

Much of the literature is characterized by a plea

of inadequate or conflicting information.

J. S. Slatkin,

after indiscriminately laying out every tribal tradition
concerning the invention of the peyote religion, and every
2The differences between these two spiritual complexes,
and indeed within them, are of course far more numerous and
subtle than is indicated by these brief definitions. However,
this basic differentiation introduced by Slotkin
is adequate for the purposes of this introduction.
Other
differences will be discussed when appropriate.

4
piece of documentary evidence that he had found concerning
early use of peyote by various groups, predictably
concluded, "I do not see how reliable history can be
inferred from such a mass of contradictory material" (1956:
32).

The tribal traditions which are listed by Slatkin

cite from various primary and secondary sources (1956:
32).

30-

These range from vague (an unspecified tribe invented

the Peyote Religion at an unspecified date) to interesting
but unlikely (an unspecified tribe adopted the Peyote
Religion from an extinct race of giants at an unspecified
date).
The point is, Slotkin could have greatly improved his
survey of the literature and documents on this subject had
he weeded out the obviously flawed or unacceptably vague
sources, and made a greater effort to discern a pattern in
the remaining cases.
If we examine Slatkin's survey of the tribal traditions
concerning the origins of peyotism, comparing the number of
times that each tribe is mentioned as a source or
originator, or as a recipient, of peyotism, then we find
that a distinct pattern can be detected.
Slotkin lists twenty-nine traditional accounts or
explanations for the origin of peyotism, nine from Mexican
or Southwestern groups, and the rest from southern Plains
tribes.

These are short and as we have seen are typically

5

phrased in this manner:

"(a tribe) adopted the Peyote

Religion from (another tribe), ca.

(date)."

The sources are

in most cases earlier scholarly studies, and in a few cases
documentation by non-academic observers.
Of the twenty-nine traditions listed, two can be
eliminated as being uselessly vague; a third, the tradition
concerning an extinct race of giants, can also be discarded.
A fourth tradition, which mentions no specific tribe but
holds that the Comanche leader Quanah Parker brought the old
peyote complex from Mexico in 1875, can be eliminated in
light of knowledge to the contrary.

This leaves twenty-five

traditions to be considered.
As could be expected, the Kiowas and Comanches are
mentioned in by far the greatest number of cases, nine times
as recipients, and three times as originators or sources of
peyotism.

This comes as no surprise, since most of the

southern Plains traditions that have been recorded originate
with one of these groups. 3
The Mescalero Apaches are mentioned six times, five of
these as the inventor or source of peyotism, once as a
recipient.

In an additional two cases an unspecified Apache

3The Kiowas and Comanches are treated together here. The
two tribes made peace through a treaty around 1790, an
alliance which Mooney ( 1979) felt constituted a confederation.
At any rate, the tribes often acted in unison during the
period in question, and probably learned of peyote at roughly
the same time.
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tribe is mentioned.

While it is not possible to infer the

identity of this unspecified group, it should be regarded as
a strong possibility that this group was either the
Mescalero or Lipan Apaches.
The Lipan Apaches are cited five times, three as
originators and two as recipients.

Carrizos or

Coahuiltecans are mentioned four times, in every case as
originators or inventors of a peyote rite.

Other groups

which are mentioned one or two times include the Jicarillo
Apaches, the Tonkawas, the Coyoteros, and the Poncas.
The question of the ethnic identity of the Carrizo
Indians will be taken up later in this chapter.

However,

some explanation should be made for their identification as
Coahuiltecans in this particular section.

The term

"Coahuiltecan" used as a linguistic classification has
evidently fallen into disfavor.

The most recent scholarly

work on the Indians of south Texas and Northern Mexico
(Salinas 1990), for example, makes no mention of the term.
There is no legitimate basis for classifying the Carrizos as
such.
As we shall shortly see, evidence strongly suggests
that the term "Carrizo," in fact, refers to a number of
tribes that occupied the Rio Grande Delta area.

It is only

in the context of the present discussion of Slatkin's
research that the identification of the Carrizos as
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Coahuiltecan Indians is to be made.

When Slatkin identifies

the Carrizos as a Coahuiltecan group, he appears to be using
"Coahuiltecan" as a generic term for Indians occupying a
specific area of the Rio Grande Valley in south Texas and
northern Mexico.

The term "Carrizo" seems to have more

recently developed a similar meaning (Stewart 1987:

45).

Can anything be inferred from this confusing and
seemingly contradictory set of traditions discussed by
Slatkin?

Based on the number of times each ethnic group is

mentioned in these traditions, the evidence leans heavily in
favor of the interpretation that the Kiowas and Comanches
received peyotism from the Mescalero Apaches.

This would

support LaBarre's hypothesis, which will be discussed
shortly.

Four cases specifically state that the Mescalero

gave peyote to the Kiowas or Comanches.

An additional two

cases have peyote coming to the Kiowa/Comanche from an
unspecified Apache group.

However, the Lipan Apache and the

Carrizo/Coahuiltecan groups were each mentioned more than
once as the source of peyotism on the southern Plains.
It should be kept in mind that most of these traditions
were drawn not directly from Slatkin's fieldwork or primary
sources, but from the work of other researchers.

Each of

Slatkin's cases was necessarily used as evidence for someone
else's hypothesis.

Furthermore, it is not always possible

to determine whether a specific case refers to the peyote
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complex or the peyote religion.

The most that can be

concluded from this data is that peyotism traveled more than
one path to reach the southern Plains.

The importance of

this conclusion should not be understated.
This brings us to a shortcoming that is common in the
published literature on the history of the peyote religion.
This is the error of assuming a straight line of diffusion.
Weston LaBarre, probably the preeminent scholar in this area
of research, traces the diffusion of peyotism backwards from
the Plains groups, through the Kiowa, Comanche and Caddo,
then back through the Mescalero Apache, the Lipan and
Tonkawa, the Carrizo, and finally back to Tamaulipan groups
(LaBarre 1989:

121).

The artificial creation of such a

hypothetical line of descent is common to studies of
peyotism (Stewart 1987; Shonle 1925; among others).
Occupying a critical place in this supposed line of
diffusion are the Mescalero Apaches.

Drawing heavily from

Morris Opler's research on Mescalero, Carrizo, and Lipan
Apache peyotism, LaBarre describes the Mescalero peyote rite
as transitional between the Mexican peyote ritual and the
Plains peyote religion (LaBarre 1989:

40-43).

In order to assign such an intermediate role to the
Mescalero Apaches, we must satisfy two conditions. First, it
should be shown that the diffusion of peyote from the
Mescaleros to the Kiowas constituted its first ritual use
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among the Kiowas.

If the Kiowas were peyotists prior to

learning the Mescalero ritual, the probability would exist
that they themselves played at least as prominent a
transitional role as the Mescalero Apaches.

Second, it

should be shown that the form and substance of the Mescalero
peyote ritual was truly transitional.

In other words, it

should be demonstrated that the Mescaleros learned of peyote
from the Lipan Apaches or Carrizos, made some changes in the
ritual (presumably in the direction of the Plains religious
ceremony), and then passed the knowledge to the Kiowas, who
made further changes.
On the first count, the Kiowas knew of and were using
peyote well before their introduction to the Mescalero
Apache peyote ceremony, if indeed such an introduction took
place at all.

The peyote ceremony was short-lived among the

Mescalero Apaches, introduced around 1870 and virtually
absent by 1910 (Opler 1936:

143).

This time frame is

compatible with the commonly held view that the Kiowas began
using peyote in the 1880s.

There is strong evidence,

however, that the Kiowas had been using peyote since around
1840, in which case the transitional role of the Mescalero
Apaches becomes problematic.

This evidence will be

presented later in the thesis.
This role could still be supported if it could be shown
that the Mescalero Apaches contributed features or elements
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which remained part of the peyote religious ceremony as it
spread onto the Plains.

However, the Mescalero Apache

peyote ceremony appears to have been superficially quite
similar to the Lipan Apache ceremony.

Material elements

included the drum, rattle and staff, the tipi with the door
facing east, the ritual use of feathers, the fire and the
large "chief peyote," all of which have similar counterparts
in the Lipan or Carrizo rituals, as well as the later Plains
ceremony (Opler 1936 and 1938).

Other similar elements

include the all-night ceremony, the use of tobacco, the
drumming and singing in circuit around the tipi, and other
typical characteristics.
The manner in which the Mescalero peyote ceremony
differed from the earlier forms was in its more esoteric
characteristics, its meaning and overall role in the
spiritual life of the society.

However, in this respect the

ceremony took an apparent turn not toward, but away from the
Kiowa peyote religion.
It appears that among the Mescalero Apaches the peyote
ritual served exclusively in a shamanistic curing role.

The

Mescalero spiritual system was almost entirely concerned
with the acquisition of power by individuals through
visionary experiences.

This power, which was part of the

experience of virtually every adult Mescalero Apache, was
most often used in the interests of the individual and his
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or her family.

But periodically the power would also be

used in more public and difficult cases, usually in curing
rites.

Such widespread knowledge and use of visionary

powers has prompted the description of the Mescalero as a
"tribe of shamans" (Opler 1936:

146-146).

Such shamanistic use of peyote for curing 1s much like
that reported for the Kiowas, who clearly used peyote well
before its introduction to the Mescalero Apaches.

It is

likely that, in the short time that the Mescalero used
peyote, they added little to the ceremony that was practiced
later by the Kiowas.

An examination of Orner Stewart's

peyote element distribution list reveals that, in fact, the
Kiowa peyote ceremony shares significantly more traits in
common with the Lipan and Carrizo ceremony than it does with
the Mescalero rite (Stewart and Aberle 1984:

20).

The

Mescalero Apaches probably learned of peyote from the same
sources as did the Kiowas, specifically from the Lipan
Apaches and Carrizos.

Each of the groups involved must have

added or changed some elements and adapted the ceremony to
fit its own ceremonial and spiritual system.
Thus it appears that the ritual use of peyote took a
similar path of diffusion to reach the Mescalero Apaches and
the Kiowas, rather than a linear path with the Mescalero in
a transitional position.

Some decades after their initial

introduction to peyotism, the Kiowas may have found the
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Mescalero performing a peyote ceremony which must have
featured some elements that differed from those of their own
ritual.

This could account for the frequently-heard story

that the Kiowas received the peyote ceremony from the
Mescalero Apaches. 4

Whatever individual characteristics

the Mescalero may have contributed to the Kiowa peyote
ceremony, they do not appear to have been any more
instrumental than the other groups involved in developing
the peyote religion.
Questions for Research
At this point we can identify a number of questions
for research concerning the diffusion of the ritual use of
peyote to the southern Plains.

At least two different

groups have been mentioned as possible sources of Kiowa
peyotism.

First, the Kiowas may have learned of peyote

from the Carrizos through raids into northern Mexico, which
occurred at least as early as the 1830s or 1840s.

Later,

additional elements of the peyote religion may have been
introduced by the Mescalero Apaches, the Lipan Apaches, or
both.

During this period of time the use of peyote

developed from a tribal shamanic curing ritual into a
voluntary religious association.

Being a process rather

4These accounts, and their implications in the diffusion
of the peyote religion, will be taken up in much greater
detail in a later chapter.
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than a single event, it is not possible to identify the
point in time at which this change occurred in the nature
of the ceremony.

However, the first group among which the

religious aspect of peyotism can be identified is the
Kiowas.
This study will discuss the detailed evidence for the
diffusion of peyote to the Kiowas and the development of the
Kiowa peyote religion, and to what extent each of those
groups contributed to the ceremony.

The evidence on which

the study is to be based will come from a number of
different sources.

These include the analysis and

comparison of previously published research on the groups
being dealt with; primary documents and manuscripts, in many
cases correspondence involving reservation officials; and
examination of oral history transcripts held in archival
collections.

Transcripts of interviews with Kiowa

informants conducted from the 1930s to the 1960s prove
particularly valuable, as they often provide insights from
individuals who experienced the reservation period firsthand
or were at most one generation removed.
Of particular importance to this research are the Kiowa
calendars, and their interpretation by James Mooney (1979}.
The Kiowas are one of a few North American Indian tribes
that kept written calendars throughout most of the
nineteenth century.

Four Kiowa calendars are known to
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exist, three of which Mooney translated.

The calendars are

arranged in a spiral pattern, with the earliest entry in the
center, and later entries continuing outward.

Two entries

were made each year, one for the summer, one for the winter.
Summer entries are presented by a figure of a medicine
lodge, representative of the Sun Dance; in years when no Sun
Dance was held, this figure was omitted and in some cases
replaced by a drawing of a tree with foliage.

Winter

entries are designated by a vertical black bar, indicating
a bare tree.

The major event of each half year was

represented in the form of a pictograph (Mooney 1979:
144).

143-

The Kiowa calendars, and Mooney's research on the

entries, provide particularly valuable information
concerning such events as Kiowa raids into Texas and Mexico,
and contacts with other groups.
Some Problems on Researching
Peyote Diffusion
A number of problems exist which are specific to
research on peyotism in the Plains and the Southwest.

Two

challenges which are particularly relevant to this study are
(1) the identification of the peyote plant in earlier
documents and literature, and the confusion of the peyote
button with the mescal bean; and (2) the identity of the
ethnic group known as the Carrizo, and the confusion of that
group with other ethnic groups.
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The confusion over the conflicting usage of the terms
"peyote" and "mescal bean," and the more general problems
involved in the identification of peyote, have been
discussed at length by Slatkin (1955), and need only be
briefly summarized here.
The term "peyote" has been used to refer to a wide
range of hallucinogenic and medicinal plants, in addition to
the Lophophora cactus to which the term rightly refers.
These include mescal, the mescal bean, ololiuqui,
teonanacatl, and possibly Datura stramonium (jimsonweed),
among others (Slatkin 1955:

202).

Moreover, the terms

"mescal," "mescal button," and "mescan bean" have also
been used in reference to the peyote button. 5

Further

complicating the situation is the not infrequent presence
of Indian language terms for peyote or the mescal bean in
primary documents.
For example, Reservation Agents W. D. Myers and E. E.
White, of the Kiowa, Comanche, and Wichita agency, both
referred to "woqui, or mescal," the "fruit" of which was
used as a stimulant by the reservation Indians (Myers, 1889,
5The
mescal
bean,
another
plant
product
with
hallucinogenic properties, was used ritually by various
societies of the Southwest.
Although the Kiowa have no
tradition of consuming the mescal bean, they are known to use
it in necklaces and to decorate their clothes during peyote
ceremonies. The mescal bush also plays a prominent role in a
traditional Kiowa myth concerning the origin of the peyote
ceremony (Boyd 1981:
104).
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and White, 1888).
for peyote.

"Woqui" appears to be the Comanche term

White (1888) reported that the common name for

the substance was "mescal bean," but his description of the
"fruit" makes it clear that he is in fact describing the
peyote button (p. 98).
Similarly, Agent J. L. Hall (1886:

348) reported that

the Comanches and Kiowas "secure the tops of a kind of
cactus that comes from Mexico, which they eat, and it
produces the same effect as opium, putting them to sleep for
twenty-four hours at a time."

This particular report is the

first known documentation by an outside observer of peyote
use among the Kiowas.
As late as 1909, the Oklahoma Territorial Legislature
misidentified the peyote button in a law which was intended
to combat the use of the substance.

The statute, cited in

Johnson (1912), reads:
. . . it shall be unlawful for any person
to introduce on any Indian reservation or
Indian allotment situated within this
Territory, or to have in possession, barter,
sell, give, or otherwise dispose of, any
"Mescal Bean" or the product of such drug,
to any allotted Indian of this Territory.
(Emphasis added.)
In the biography of Andres Martinez, or Andele, the
Mexican Kiowa captive, the subject is held prisoner as a
child by the Mescalero Apaches in the late 1860s.
recalls a ceremony held one night:

He
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But as he anxiously watched, he discovered
that the Indians, painted in most fantastic
style, were gathering around a tepee down
near the creek.
Before the tepee a few
paces, was a large cedar branch standing
stuck in the ground.
The Apaches, keeping
time to the tom-torn beating within,
circled around the tepee three times, then
bowing toward the rising sun stooped and
entered.
The torn-tom, the rattle gourd, and
the discordant song began in earnest, and
the Indians were indulging in a Mescal
revelry.
. All night long the turnp,
turnp, turnp of the torn-tom, and the noise
of the rattle gourd and the singing
continued.
(Methvin 1899:
37)
(Emphasis added.)
It is typical of sources such as these, that while the
terminology is incorrect, clues are present in the text
which suggest that the substance being referred to is indeed
peyote.

These clues often include references to peyote

paraphernalia, and elements such as singing, the door facing
east, and the all-night ceremony.

They may also make

references to the plant in question being a cactus, with its
origins in Mexico or the desert southwest.
Another problem which must be addressed when doing
research in this area is the identity of certain ethnic
groups of the Rio Grande area.

In this particular case,

questions arise concerning the identification of the
Carrizos.

As was the case with many groups residing in

south Texas and northern Mexico prior to the twentieth
century, references to the Carrizos by name are relatively
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plentiful, but positive evidence regarding their identity is
elusive.
There are many references to a group known as the
Carrizos, which played an important role in the diffusion of
peyotism.

Evidence suggests that this group taught the use

of peyote to the Lipan Apaches and to the Kiowas, in the
latter case probably as early as the 1830s.
The Carrizos have been falsely referred to as an
Apache group (McAllester 1949:

14).

This erroneous

classification may be due to the group's perceived close
relationship to the Lipan Apache in the diffusion of
peyotism.
Salinas (1990) has done extensive archival research and
has identified two separate groups, the Yeme, or Western
Carrizos, and the Yue, or Eastern Carrizos.

The former seem

to have generally occupied an area from around the junction
of the Rio Grande and the Rio Alamos northwest to around
Laredo; the latter, an area between Camargo and Revilla.
The two groups apparently spoke different languages; the
Yeme spoke Comecrudo, the Yue, Cotoname (Salinas 1990:
93-94).
Salinas concludes that the name Carrizo was applied
to numerous groups living in the Rio Grande delta area,
including Comecrudos, Pintos, Tejones, Cotonames, and
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Casas Chiquitas.

If one of the Carrizo groups was actually

involved in the spread of the peyote ceremony, it was
probably the Yeme Carrizos. The Kiowa calendars record
raiding in the 1840s by the Kiowa and Comanche directly
into the region of the Rio Salado, an area occupied by
that group.

The Western Carrizos also had extensive contact

with the Lipan Apache (Mooney 1898:

282; Salinas 1990:

9 2) .

The situation is complicated by Opler (938), who places
the Carrizos in the Houston and Galveston area; of course,
he does not specify to which Carrizo group he refers.

The

inconsistency in these references can be attributed either
to movement by the groups in question, or misidentification
of the ethnic group involved.

As there must have been

extensive contact between and mixing of the numerous ethnic
groups in the relatively small area of the Rio Grande delta
and Gulf Coast, and as they lived relatively close to the
peyote growing area, it is entirely likely that peyotism was
more or less universal in the region.

If this is the case,

the exact identity of the group or groups central to the
dispersion of peyotism will never be known, and at any rate
is not important.

For convenience, the term "Carrizo,"

which seems to have referred to several groups, will be used
in this paper.
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To briefly restate the purpose of this paper, the
Kiowas are the ethnic group among which the first positive
evidence of the peyote religion exists.

Peyotism reached

the Kiowas through one or more sources.

These include the

Carrizos of Northeastern Mexico and Southern Texas, with
whom the Kiowa may have been in contact in the 1830s or
1840s; the Mescalero Apaches, who LaBarre and others believe
developed a transitional form of the peyote ceremony; and
the Lipan Apaches, who occupied an area between the Carrizos
and the Mescalero Apaches during the 1800s.
The ceremonies performed by each of these groups
included different elements which were later present in the
Kiowa peyote religion, but none can be positively identified
as existing prior to the peyote religion in the form which
was practiced and spread by the Kiowas.

The goal of this

study is to determine which groups were significantly
involved in the development of the peyote religion and its
diffusion to the southern Plains, and to what extent each
group, including the Kiowas themselves, contributed to the
development of the ceremony.

CHAPTER II
KIOWA CULTURAL HISTORY
The history of the Kiowas in the eighteenth and
nineteenth centuries is one of changes and transitions.
During this period of time, the Kiowa took full advantage of
the introduction of the horse by becoming nomadic buffalo
hunters, and eventually came to share in a domination of the
southern Plains through their alliance with the Comanches.
In the latter half of the nineteenth century, however,
the way of life that had developed through these years
disintegrated in an amazingly short time.

Such an

experience of cultural disintegration was shared by all of
the peoples of the Plains and the rest of North America.
The development of the Kiowa spiritual and ceremonial
complex reflects the changes that were taking place in their
social and economic life. 1

When the tribe moved onto the

Great Plains it adopted numerous traits characteristic of
the classic Plains spiritual system, including the Sun
Dance.

The stability of this system over a relatively long

lMuch of the descriptive information in this chapter on
Kiowa cultural history, religious and spiritual life comes
from Boyd, 1981.
This work is based primarily on Kiowa
tribal tradition, which occasionally conflicts with other
evidence at hand (for example, concerning the geographical
origins of the Kiowa).
21
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period of time is evidenced by the fact that the Sun Dance
served as the focal point around which the Kiowa calendars
were organized throughout most of the 1800s (Mooney 1979:
143).
Confinement to the reservation in the late nineteenth
century brought to an end the way of life which centered
around the buffalo hunt and the Sun Dance, and threw the
social and economic life of the Kiowa into a state of chaos.
This social disorientation was mirrored by a short series of
nativistic movements that included the Ghost Dance, a largescale pan-Indian movement.

The peyote religion, which had

existed in the background for some time, then rose to
prominence as the Kiowa and their reservation neighbors
searched for stability amid the remnants of the life that
they had known.
Kiowa Ties to the Northern Plains
Kiowa oral tradition identifies as the tribe's place of
origin the region of western Montana around the headwaters
of the Yellowstone River.

It is said that in this homeland,

Saynday, the legendary culture hero of the tribe, discovered
the Kiowas living underground.

According to this origin

myth, Saynday enabled them to crawl upward as ants through a
hollow cottonwood tree, and to emerge through an owl's hole
onto the surface of the earth.

He went on to provide the

23

people with the sun and its power, and taught them to use
fire, roast meat, work with stone, and perform other skills
necessary for survival (Boyd 1981:

1-6}.

Kiowa oral tradition recalls the splitting of the tribe
into two factions, apparently as the result of an argument
over game killed during a hunt.

According to one version of

this legend, one of the factions is said to have departed to
the northwest, never to be heard from again (Boyd 1981: 9}.
Another version maintains that the departing faction became
the Crow tribe (Parsons 1929:

89).

The remainder of the

tribe eventually left the Yellowstone area, probably in the
late seventeenth century after the acquisition of horses, in
order to take advantage of the massive herds of buffalo
roaming the Great Plains.

This movement onto the Plains is

said to have been the beginning of a long, gradual migration
to the south, which ultimately brought the group to the
southern plains of Oklahoma and the Texas panhandle.
There is little question but that the Kiowa have had
some historical connection with the Yellowstone country and
the northern plains.

Zebulon Pike made note of the Kiowas

during the first decade of the nineteenth century, and said
that they "wander on the sources of the La Platte (Pike
1895:

743}.

Similarly, Lewis and Clark described the

"Wetapahato and Kiawa tribes" as among "several tribes, who
wander and hunt on the sources of the Platte river, and
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thence to Rock mountain (the Rocky Mountains)" (Coues 1893:
57).

Their treatment of the Wetapahato and the Kiowa as

separate tribes appears to have been erroneous (Mooney 1979:
166).
However, it is extremely doubtful that the group's true
homeland is in that region, or even that they lived there
for an extended period of time.

Pike's account suggests

only that the Kiowas were present in the area, not that they
lived there full time, as Pike himself thought.

Lewis and

Clark estimate the population of the associated Wetapahato
and Kiowa at around 70 lodges and 200 men (Coues 1893:

58).

This figure is much lower than other estimates of the
population of the tribe at that time, and suggests that
only a part of the tribe was present in the region.
Possibly the most compelling evidence against this
version of events in Kiowa history lies in the linguistic
affiliation of the group.
Tanoan language family. 2

The Kiowa language belongs to the
The only other known languages

that belong to this family are those spoken in several
Pueblo communities of New Mexico, some considerable distance
from western Montana (Hickerson 1991).

2According to Boyd, many Kiowas believe their language
to be unique, and not related to the Tanoan or any other
linguistic family.
Linguistic research, however, indicates
that this is not the case.

25

One argument that has been presented in favor of the
northern origin of the Kiowas involved their supposed
alliance with the Crows, from whom the Kiowas are said to
have obtained their tai-me medicine and the Sun Dance.

It

might be suggested that the tai-me and the Sun Dance were
acquired by the Kiowas when they and the Crows were both
located on the northern plains in the mid-eighteenth
century, after the Kiowas had left the Yellowstone territory
(Mooney 1979:

155).

Although it is obvious that some interaction took place
between the two groups, there is much doubt as to the actual
extent of this contact.

Although the Crows play a major

role in Kiowa oral traditions concerning the northern
homeland and the acquisition of the Sun Dance and tai-me, it
appears that the Crows have no such corresponding traditions
concerning the Kiowas.

The Crows do have an origin legend

similar to that of the Kiowas, concerning a schism created
by a dispute over the distribution of food. But the other
tribe involved is not the Kiowa but the Hidatsa (Lowie
1953:

358).
However, somewhat stronger evidence for a close

relationship between the Kiowas and the Crows can be found
in the Kiowa practice of leaving young children with the
crows for periods of two or three years.

The children would

learn the Crow language and customs, in order to strengthen
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trade relations and preserve the friendship between the two
tribes (Mooney 1979:

156).

This practice is said to have

continued after the Kiowas moved to the southern plains, and
in the 1890s James Mooney found several elderly Kiowas who
had an excellent knowledge of Crow vocabulary (Mooney 1979:
156).
Leslie Spier made an exhaustive and detailed study of
the Sun Dance as it was performed by the various tribes of
the Great Plains (Spier 1921).

This survey was based

primarily on a comparison of the number of elements present
in the Sun Dance complex of the groups included in the
study.

The conclusions support the idea that the Kiowas

obtained the basic structure of the Sun Dance from the
Crows, with some additional elements being borrowed from
the Blackfeet, another northern plains group (Spier 1921:
497).
Spier found the apparent connection between the Kiowas
of the southern plains, and the Crows and other northern
groups, to be an unexpected one.

He had found that in most

other cases, direct transfers of the Sun Dance complex seems
to have taken place between tribes known to be located
adjacent to one another (Spier 1921:

480).

While he

mentions the question concerning the supposed migration from
an original northern habitat, Spier does not go so far as to
speculate on the validity of this scenario.

If we accept
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that the Kiowas possessed horses prior to 1700, and that
they began to perform the Sun Dance ceremony later, around
the middle of the eighteenth century, then there is no
reason not to suppose that the Kiowas made contact with the
Crows.

Through this contact they could have learned the

performance of the Sun Dance and the use of sacred objects
such as the tai-rne.

Such contacts might have been made

during northern wanderings of all or, more likely, part of
the tribe.
While repeated contacts between the Kiowas and the
Crows (and, indeed, all other plains groups) are likely to
have taken place, it should be cautioned that the evidence
for these encounters nevertheless does not imply an extended
stay by the Kiowas on the northern plains.

Robert Lowie

(1953) compared a wider range of cultural traits, including
material culture, art, warfare, military societies, social
structure, religious and ceremonial life, and folklore.

The

data carne from descriptive studies of the Kiowas, Crows, and
several other tribes, including the Shoshones, Comanches,
and Arapaho.

He found no evidence of a particularly close

relationship between the Kiowas and Crows.

Cultural

elements shared by the two groups were, in general, common
to other plains groups to the degree that it is impossible
to infer a relationship based on these parallels.

While the

use of the tai-rne in the Sun Dance does appear to have come
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to the Kiowas from the Crows, Lowie concluded that apart
from this feature, the Sun Dance ceremonies of the two
groups did not appear to be closely related (Lowie 1953:

363). 3
It has been suggested that the Tanoan ancestors of the
Kiowas originally inhabited a region of the south plains
adjacent to the New Mexico Tanoan-speaking Pueblo groups,
but were forced from this area by the Apache expansion into
the region (Hickerson 1991).

Having been forced from their

homeland, onto the interior of the plains and away from
groups with which they likely had close trading relations,
the Kiowas must have relied more on nomadic buffalo hunting
in smaller, more dispersed groups.

Trading with other

groups continued as an important economic activity.

Lewis

and Clark, in 1805, noted the impressive size of the herds
of horses which the Kiowas possessed, and which they traded
to northern plains groups for European manufactured goods
(Coues 1893:

58).

Hunting and trading groups could easily have traveled
as far north as Montana and the Yellowstone country.

Even

somewhat limited contact with this region could have
established its significance in the Kiowa mythology, and

3Lowie's findings are supported by an earlier study
made by Ermine Voegelin, concerning similarities in Kiowa
and Crow mythology (Voegelin, 1933).
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enabled the Kiowas to adopt elements from the ceremonial
systems of the groups inhabiting the area.
The point of this brief speculative scenario is to
establish the framework for a continuing historical context
in which we can place the later development of the peyote
religion among the Kiowas.

If we accept the forgoing

version of events in tribal history, then we can establish
for the Kiowas a consistent pattern which includes the
movement of segments of the group over extreme geographical
distances.

We can also see an example of the readiness with

which elements of spiritual and ceremonial systems have been
assimilated through cultural contacts made during such
travels.

If the Kiowas adopted the Sun Dance and acquired

the tai-me medicine, and included these among the central
elements of their spiritual system, as the result of
contacts made during the travels of hunting or trading
groups, then the pattern could just as easily have been
repeated later with peyote during raids in Mexico in the
nineteenth century.

Thus we are able to see the adoption of

peyote, and its associated ceremonial structure, not as a
single isolated event, but rather as part of an ongoing
process of cultural change.
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Reservation Life and the Decline of
the Sun Dance:
1869-1879
As has been noted, the peyote religion's rise to
prominence in the life of the Kiowas was concurrent with a
complete disruption in the social and economic life of the
group.

This disruption was the result of two separate but

related processes that were at work in the mid and late
1800s.

These processes were the encroachment of white

settlers onto the plains, with the accompanying military
campaign by the United States government against the Kiowas
and other tribes; and the wholesale slaughter of the buffalo
by white hunters and by Indians supplying the Euro-American
market.
The beginning of the end for the Kiowa as an
independent tribe able to range freely over the plains came
with the establishment of the Medicine Lodge treaty in 1867.
The treaty assigned the Kiowas, Kiowa-Apaches, and Comanches
to a reservation territory in Oklahoma, to which they would
be confined for several decades.

This action followed a

number of years of increasing conflict between the Indians
and Whites encroaching in on the Great Plains, conflicts
which were heightened as the Kiowas and other tribes were
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driven northward by a hostile anti-Indian policy in Texas
(Mooney 1979:

182).4

The Kiowas, Comanches, and Cheyennes, among other
groups, continued to resist reservation confinement for
several years, engaging in a number of minor conflicts with
federal troops and making periodic raids into Texas, until
they were effectively subdued in 1874 after a critical and
ill-fated rebellion by a number of hostile Kiowas,
Comanches, and Cheyennes.

Even before this final attempt

at resistance, however, the majority of the Indians had
acquiesced to reservation life.
The slaughter of the buffalo was a process which took
place during approximately the same period of time as did
the subjugation of the Indians by the United States
military.

The previously mentioned outbreak of 1874 began

with an attack by a force made up of Kiowa, Comanche, and
Cheyenne warriors, against a group of white buffalo hunters.
The hunters had occupied the fort of the Adobe Walls in the
Texas panhandle, and were encroaching on Indian hunting
grounds from this base (Mooney 1979:

203).

The buffalo slaughter and reservation confinement went
hand in hand, so much so that some Indians are inclined to

4For a detailed account of the history of relations
between the Kiowas and the U.S. government, see Mooney 1979:
156-226.
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view the killing of the herds as a part of the strategy of
subjugation of the United States government.
There was Indians 'round there and then they
build fort at there.
Fort Sill . . . . And
they start to look for wild Indians.
Ain't
many white people 'round here, but just the
United States (soldiers).
Indians . . . wild
Indians.
So they can't get 'em.
They
gonna get them Indians.
So, they kill
all the buffalo.
That's what them
Indians eating . . . . They don't kill
no Indians but they kill the buffalo.
So the wild Indians they get hungry.
They cleaned all over the United States
for buffaloes. What they eat.
And so
they hungry, and they must come to one
place . . . . Well, some of 'em got
hungry and they give up.
They go down
to Fort Sill.
(Haumpy, Oral History
Collection 1967b)
This characterization of the buffalo hunt as an
explicit strategy of the U.S. government may be in error,
but the description of its effect on the plains Indians is
certainly an accurate one.
The buffalo herds were virtually eliminated from the
southern Plains by 1879.

The summer of that year is

indicated on the Set-t'an calendar by the entry for the
"horse-eating sun dance," as the Kiowas had found so few
buffalo on their hunt the previous winter that they were
forced to eat some of their horses to avoid starvation
(Mooney 1979:

344).

Reservation agent P. B. Hunt noted

this episode in the Report of the Commissioner of Indian
Affairs, 1879:
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In the month of June last a portion of
each band was permitted to go to the
western part of the reservation to subsist
themselves awhile on buffalo, deer, etc.,
as the supplies for the year had been so
nearly expended it was not seen how they
would all be fed until those for the next
year were received.
But again they failed
to find game sufficient to feed themselves,
and the Kiowas, who while out were engaged
in their annual medicine dance, suffered
some with hunger.
(Hunt 1879:
65)
Although 1879 can be taken to mark the date of the
complete disappearance of the buffalo herds from the
southern Plains, the restriction of the Kiowa hunting
grounds and the gradual depletion of available game had
already created a relationship of dependence on the U.S.
government some years earlier.

In fact, evidence for the

existence of this condition of dependence can be seen in a
letter

written by Lawrie Tatum, the first agent of the

Kiowa and Comanche reservation, and sent to the Commissioner
for Indian Affairs in July of 1869, the first full year of
reservation confinement for the Kiowas.
Tatum complained of rations which were insufficient
and of poor quality, including sparse quantities of meat and
corn meal which was unfit to eat, and plead for "soldier's
rations" for the Indians until they could be made selfsustaining and taught the "arts of civilized life."
Tatum warned that the Indians "can't be kept here without
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a change," and correctly predicted that the poor conditions
would lead to further "depredations" (Tatum 1869).
Poor quality and sparse quantity weren't the only
problems with the reservation rations that were delivered to
the Kiowas.

The foods were often strange and were supplied

without explanations or instructions for preparation.

James

Haumpy recalled in a 1967 interview for the University of
Oklahoma Oral History project:
They give them rice, bacon, flour . . . .
Well, some of them women they was afraid
to eat that.
That rice, they call them a
bunch of worms.
Them dried worms, well,
they'd take 'em way down there somewhere
in the ditch.
They'd spill 'em.
Throw
that bacon away.
They said it was
elephant bacon.
. . They don't know
what.
It's good to eat but they don't
know . . . they give it to them and left
'em that way and they don't know what to
do with 'em.
(Haumpy, Oral History
Collection 1967b)
Able Bigbow told a similar story concerning the issuing
of rations:
The government provided reservation for
the Kiowas and rations of food were issued.
The Indian, still in a somewhat stage of
being primitive, frowned upon certain
portions of the rations.
Bacon was
issued and the Kiowas believed it to
be bear meat.
This was a foremost
superstition which led to the throwing
away of it.
Being yet simple, rice was
also believed to be some sort of worms
and thrown away.
(Bigbow, Oral History
Collection 1967)
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It is clear from these and similar reports that the
federal government, by forcing the confinement of the plains
Indians, had created a situation in which the Indians were
unable to maintain their traditional way of life.

As Tatum

stated, the government had promised to support the Indians
with rations until they could learn a new mode of
subsistence.

The failure to live up to this commitment

compounded the disruption of the lives of the Kiowas and
other tribes, and helped to create the conditions that led
to further violent resistance.

As we shall see, the social

and economic stresses at work in the lives of the Kiowas and
other tribes certainly must have contributed to the
nativistic religious movements which arose in the 1880s.
This socioeconomic disruption in the lives of the
Kiowas had an equally destructive effect on their religious
and ceremonial life.

It was during the first two decades of

the reservation period that the Sun Dance, the most
important ceremony and the focal point of the Kiowa year,
underwent a decline and was eventually discontinued.

During

approximately this same period, peyotism appears to have
gained popularity and the modern peyote religious ceremony
developed.

Finally, a series of nativistic and prophetic

religious movements captured the attention of the people
with their promise of a return to a lost way of life.

Just

how these various religious movements interacted and in what
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manner they followed one another is the subject of much
debate.
The Last Sun Dances and the Nativistic
Movements:
1880-1891
The Kiowas held their last Sun Dance during the summer
of 1887 (Mooney 1979:

355).

The buffalo required for the

ceremony had to be purchased from a domestic herd owned by
Texas rancher Charles Goodnight, as a wild buffalo could not
be found.

The reservation agent, J. L. Hall, allowed the

dance on the condition that it be the last one held (Hall
1887).

Another Sun Dance was attempted in 1890, but was

broken up by the reservation agent, backed by federal
troops.

The dance site had to be abandoned so hastily under

the threat of violent intervention that the forked medicine
pole was left standing outside the lodge which had been
built for the event (Mooney 1979:

359).

It would be easy to assume that the Sun Dance was
abandoned primarily because of the forceful prohibition of
the ceremony by the reservation agency.

However, given the

collapse of the economic and cultural complex of which the
Sun Dance was a vital part, it is likely that this action
merely accelerated a process of decline that would have
yielded the same results within a few years regardless of
federal policy towards the ceremony.
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It might be beneficial at this point to present a short
description of the Sun Dance as it was performed by the
Kiowas. 5

The performance of the Sun Dance closely preceded

the buffalo hunt.

The entire tribe, having been dispersed

in separate winter camps, would come together to form the
camp circle, in which each major band had a specific place
(Boyd 1981:

40).

The ceremony and the buffalo hunt which

followed were the only activities in which the entire tribe
participated as a whole.
The Sun Dance was performed primarily as a supplication
to the tai-me medicine and the spirits it represented.

The

Kiowas, Crows, and Wind River Shoshone alone among plains
tribes involved such a figure 1n their Sun Dance performance
(Lowie 1953:

363).

The figure, which was a crudely formed

human head and bust shaped out of dark green stone, was
protected by a hereditary keeper.

It was never exposed to

view except at the Sun Dance, when it was fastened to a
stick which was planted inside the medicine lodge (Spier

1921:

506).

Other objects were placed in the lodge,

including several feather sticks, a ritual whistle and pipe,
and the tai-me shields.

These shields were painted accord-

ing to visions experienced by the tai-me shield owners, who
assisted the tai-me keeper (Parsons 1929:

102).

SThe primary source for this description is Spier 1921.
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The lodge was constructed around a center pole, the
tree for which was especially chosen by the tai-me keeper,
and chopped down by a captive Mexican woman, so that any
harm due to an error in this procedure would fall on her,
and not on a member of the tribe.

It was also necessary to

obtain the head and hide of a buffalo bull, which would be
placed 1n a fork 1n the center pole of the lodge.

The bull

had to be killed with a single arrow, with minimum blood
spilled, and in such a way that it fell with its head facing
east.

Failure in any of this was taken as an unfavorable

omen (Spier 1921:

508).

Several dances took place during and immediately after
the construction of the lodge.

The old women of the tribe

performed a dance during the afternoon of the construction.
Upon completion of the structure, the soldiers had a
frolicking dance.

This was then interrupted by a procession

of ten or twelve warriors bearing shields, who danced around
the center pole.

These were followed by a number of men

and one woman in buffalo robes (Spier 1921:

509).

Representing the living animals, they would gather outside
the camp and imitate the actions of a herd of buffalo.
Other men would drive these buffalo to the camp and into the
lodge, simulating the actions of a traditional buffalo hunt
(Parsons 1929:

104).

It was after this that the medicine
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figure was put in place, and the Sun Dance proper would
begin.
The dance lasted four nights and days.

Besides the

tai-me keeper, three classes of persons would dance.

These

were associates, who were chosen as a reward for performance
in war; shield keepers; and common dancers.

The common

dancers could be any men who vowed to dance a certain number
of days, with the object of becoming better warriors and
living longer lives.

A sick man might be carried into the

lodge, where a medicine man would dance to intercede for
him.

Dancers would typically make offerings to the tai-me

(Spier 1921:

511).

They would form a line on the east side

of the lodge facing the tai-me, and would alternately bend
their knees and rise on their toes.

Dancers would leave as

the period of time that they had vowed expired, or when they
could no longer endure the combination of dancing, fasting,
and thirsting (Spier 1921:

513).

At the end of the dance,

old clothing and other offerings would be hung on the center
pole, and the lodge would be abandoned to the elements.
The Sun Dance was integral to the way of life that the
Kiowas enjoyed as a free, nomadic hunting society, both as a
ceremony of worship and thanksgiving, and as a rite of
supplication.

The Kiowas cannot be said to have worshipped

the sun, as such.

But the Tai-me, the symbol of the sun's

power, was one of the two central objects of reverence
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during the ceremony.

The other primary object, the head of

a sacrificial buffalo, represented the most important
resource for the survival of the tribe.

The Sun Dance

included a "buffalo chase," the performance of which can be
seen as a re-creation of the old pre-horse method of hunting
buffalo, in which a man on foot chased the herd downwind
into the hidden tribal circle (Boyd 1981:

12).

The point is that the importance that the Sun Dance
held in maintaining and protecting the well-being of the
traditional society of the Kiowas cannot be understated.
The ceremony served as a giving of thanks and a supplication
to secure ongoing health and protection from misfortune,
involving the two most powerful and important elements in
the natural world of the Kiowas, the sun and the buffalo.
The disappearance of the buffalo herds must have brought not
only a sense of loss to the Kiowas, but a feeling of having
been abandoned by the very forces that had previously
sustained them.

In short, their world view had been

irrevocably broken.
Furthermore, the performance of the Sun Dance in most
summers appears to have been anticipated not entirely with
joy, as portrayed by Boyd (1981:

37}, but at least

partially with a feeling of reverential awe or dread.

Bert

Geikoumah, who attended some of the last Sun Dances as a
child, recalled in 1967, "They don't put up no Sun Dance any
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time, just to be put up like any other kind of dance, no.
They don't do that.
prohibit it .

They're afraid of it . . . they

. they don't like it" (Geikoumah, Oral

History Collection 1967).

The ceremony was performed as

payment for a vow made, usually for a person who was sick or
wounded.

"He pray to him (the Tai-me medicine) and he tell

them, he says, 'I'm going to put up Sun Dance for you.

If

you help me with this'" (Geikoumah, Oral History Collection
1967).
The Sun Pance was performed to maintain the harmony and
order of nature, and the way of life that the people knew
would allow them to survive and prosper.
recalled a prayer by a Tai-me keeper:
Sun Dance.

Bert Geikoumah

"We're going to have

. No harm no sickness no death, everything

ought to be carried in a good order.

Everybody well and

everybody happy" (Geikoumah, Oral History Collection 1967).
The abandonment of the Sun Dance was not then merely
the result of compliance with the federal prohibition.

The

ceremony fell into decline as its relevance to the lives of
the people was progressively lost.

The Sun Dance had been

inextricably linked with the buffalo hunt, traditionally the
most important subsistence activity for the Kiowas, but one
which had suddenly become a part of the past.
Moreover, the ceremony had also helped to maintain
tribal identity, by bringing together annually a tribe that
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spent most of the year in bands which were dispersed over a
wide area of the plains, and by providing a means of
coordinating the movements of the individual hunting groups.
Confinement to the reservation meant that such a means of
coordination was no longer needed.

The entire group was

concentrated in a relatively small area in which mobility of
individuals or bands was greatly reduced.

Such a situation

hardly required an elaborate annual ceremony to bring the
tribe together.
This is not intended to suggest that the Kiowas had no
wish or desire to continue performing the Sun Dance after
the 1880s.

A number of other tribes that experienced

similar circumstances, including the Crows, Sioux,
Cheyennes, and Utes, continue to perform their Sun Dance
ceremonies to this day (Boyd 1981:

38), and the dance must

have been the object of much nostalgia among the Kiowas for
years after its end.

Rather, it appears that a number of

factors worked to bring about the demise of the ceremony.
These factors included the disappearance of the
buffalo, and the resulting disruption of the way of life
which was centered around this animal, and in which the Sun
Dance was perceived as vital; reservation confinement, which
aggravated this disruption; and the hostility of the federal
reservation agency.

One other factor that may be added
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to these is the development of a series of alternative
religious movements.

These included the peyote religion,

which had apparently existed in some form for a number
of decades before gaining popularity in the 1880s, and
mainstream Christianity, which seems to have caught on
much more slowly than peyotism through the early years of
the twentieth century.6
The most noticeable of these movements, however,
and certainly most startling to the federal reservation
authorities and white settlers in the area, was the series
of nativistic religions which arose throughout the 1880s and
the early 1890s.

The Ghost Dance, having been a pan-tribal

movement which resulted in at least one instance in a
violent confrontation, remains the most well-known of these
movements.

However, the appearance of the Ghost Dance

among the Kiowas was preceded by two similar movements of
significance.
The first of these spiritual movements began during the
late winter of 1882.

Datekan, or "Keeps his name always,"

6Alice Marriott reported in 1937 that ninety percent of
Kiowas practiced peyotism (this included many individuals
and households that practiced more than one religion)
(Marriott 1937). Approximately ten years earlier, a
survey of Kiowa affiliation with the various Christian
denominations found fewer than half (2,250 out of 5,135)
attending mainstream Christian churches; the practice of
peyotism or membership in the Native American Church was not
included in the earlier survey (Dale, Report on Kiowa
Reservation, n.d. ).
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announced that he had had a vision, in which he had received
a mission to bring back the buffalo (Mooney 1979:

350).

According to Kiowa legend, the buffalo had been released
long ago from their home in an underground cave
and scattered across the plains by the culture hero Saynday.
The belief arose and spread among the Kiowas and other
plains tribes that the buffalo had been driven back into
their original home by the white people, so that the Indians
could be more easily subjugated (Boyd 1981:

89).

Datekan claimed that if he performed the correct
ceremonies, and if the rest of the Kiowas followed his
instructions exactly, he would secure the release of the
buffalo, which would once again roam the Great Plains.

To

this end, he took the new name of Pa-tepte, or "Buffalo bull
coming out."

He donned a beaded medicine shirt and a robe

adorned with eagle feathers, and erected a medicine lodge,
in which he remained for nearly a year performing his
ceremonies.

Most of the people supported his efforts, and

left gifts of blankets, money, and other property at the
lodge.

However, after many months, Pa-tepte's ceremonies

failed to produce any results.

He then announced that

someone had violated one of the numerous regulations, and
7natekan had instigated an incident the previous
summer, in which a large group of Kiowas threatened violence
over their dissatisfaction with rations.
Troops were sent
from Fort Sill and successfully quieted the rebellion.

45

that the tribe would have to wait five more years, when he
would begin again.

However, Pa-tepte died before this

period of time passed (Mooney 1979:

350).

Pa-tepte's doctrine was revived in the spring of 1888
by Pa-ingya, or "in the middle," who claimed to be the
legitimate successor to the earlier prophet.

Pa-ingya

preached of the return of the buffalo for several months,
adding to the prophesies of his predecessor the
invulnerability of his followers, and the impending
destruction of the whites.

He predicted a mighty whirlwind

which would blow away the whites and any Indians that had
accepted white customs and beliefs.

He would then restore

the buffalo and other game, so that the Indians could resume
their old way of life.

Followers were directed to resume

traditional dress and weapons, and were given a sacred fire,
made with block and stick, to use instead of fire made with
flint or matches (Mooney 1979:

356).

Most of the Kiowas followed Pa-ingya enthusiastically,
the exceptions being the bands of Sun Boy and Stumbling
Bear, two leaders who were skeptical of the nativistic
movement and its prophesies (Boyd 1981:

90).

These

disbelievers were ridiculed for their doubts and for their
adherence to the white man's ways.

However, as the months

passed and the promised calamity did not come, the people
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listened to Sun Boy and Stumbling Bear, and became convinced
that they had been deceived.
The disappointment and discouragement created by
these two failed nativistic movements were probably largely
responsible for the skeptical reaction given the Ghost
Dance, which featured a prophesy similar to that of
Pa-ingya.

In September of 1890, the Arapaho Ghost Dance

leader Sitting Bull introduced the Kiowas to the religion,
conducting the ceremony on the banks of the South Canadian
River (Boyd 1981:

90).

The Kiowas sent a messenger,

A'piatan, to visit the Paiute messiah Wovoka, whose vision
had formed the basis for the Ghost Dance movement.

Upon

his return, A'piatan denounced the new religion and its
prophet, and accused Sitting Bull of living high on the
gifts of his followers.
Upon receiving this negative report, most of the Kiowas
abandoned the Ghost Dance.

A portion of the tribe followed

yet another leader, "Afraid of Bears," who reinterpreted the
Ghost Dance, renamed the Feather Dance, and created the
Invisible Church.

Afraid of Bears and his ten ordained

elders entered trances through which they claimed to
communicate with the dead in the spirit world, even relaying
messages between the living and their dead ancestors
(Geikoumah, Oral History Collection 1967).
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Elements of Christianity and traditional Kiowa
religion were freely incorporated into the Feather Dance;
the primary feature of the doctrine was the prediction that
the God-Son, the son of the Great Spirit, would come to
earth and re-create the old way of life.

The ordination of

ten elders (instead of seven, as in the Ghost Dance}
deliberately retained the numerology of the ten medicine
bundles, which were among the most sacred objects in the
Kiowa spiritual system (Boyd 1983:

92}.

Dances were held

in mid-winter and mid-summer, and were open to all,
regardless of age or sex.

Although the religion survived

for several decades, well into the twentieth century,
notably little information seems to be available on the
ceremony, in comparison with other religious movements.
The Feather Dance notwithstanding, the series of
nativistic movements, with their failed prophesies, only
served to aggravate the sense of frustration and loss that
had accompanied the reservation period.

As we have seen,

these years brought an end to the way of life centered on
the buffalo hunt; restriction of the movements of a tribe
used to roaming freely; and economic conditions of poverty
and dependence.

Prophesies of destruction and renewal were

certainly attractive at their inception, but they ultimately
were no more relevant to the realities of life for the
Kiowas at this time than the Sun Dance.
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It was into this spiritual vacuum that the peyote
religion seems to have appeared, to become for a time the
prevalent religion of the Kiowa.

It has been implicitly

assumed by some observers and researchers that the peyote
cult was somehow adopted "on the spot" as sort of a
replacement for, or reaction to, the Ghost Dance and other
nativistic movements.

The sharp differences in the

doctrines of these movements, which can be seen almost as
polar opposites in their philosophical outlooks, encourage
such an interpretation.

~t

1s obvious, however, that the

peyote religion was present in one form or another for quite
a number of years before the appearance of the Ghost Dance,
or any of the nativistic movements which preceded it.

How

and when the peyote religion came to the Kiowas,amd how it
was developed by them will be taken up in the following
chapters.

CHAPTER III
DIFFUSION AND EARLY USE OF PEYOTE
Origin Myths of the Peyote Religion
Several different myths that account for the beginning
of the peyote religion have been recorded.

James Mooney

reported the Kiowa origin myth of peyote as follows (cited
in Stewart 1987:

36):

Two young men had gone upon a war expedition
to the far south.
They did not return at
the expected time and after long waiting
their sister, according to Indian custom,
retired alone to the hills to bewail their
death. Worn out with grief and weeping, as
night came on she was unable to get back to
the camp and lay down where she was.
In
her dreams the peyote spirit came to her
and said:
'You wail for your brothers,
but they still live.
In the morning look,
and where your head now rests, you will
find that which will restore them to you.'
The spirit then gave her further instructions and was gone. With the daylight she
arose, and on looking where she had slept,
she found peyote, which she dug up and took
back with her to camp.
Here she summoned
the priests of the tribe, to whom she told
her vision and delivered the instructions
which she had received from the spirit.
Under her direction the sacred tipi was
set up with its crescent mound, and the
old men entered and said prayers and sang
the songs and ate the peyote--which seems
to have been miraculously multiplied-until daylight, when they saw in their
visions a picture of the two young warriors,
wandering on foot and hungry in the far off
passes of the Sierra Madre. A strong party
was organized to penetrate the enemy's
49
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country and after many days the young
men were found and restored to their
people.
Since then the peyote is eaten
by Indians with song and prayer that they
may see visions and know inspiration, and
the young girl who first gave it is
venerated as the 'Peyote Woman.'
In an origin tale which LaBarre states is common
throughout the southern Plains, the leader of a Kiowa or
Comanche war party approaches an Apache camp where a peyote
ceremony is taking place.

Although he is an enemy, the

warrior is invited in, and is informed that the peyote
had predicted his coming through a vision (LaBarre 1989:
25).

The visitor then brings peyote back to his own tribe

(LaBarre 1989:

90).

LaBarre reports that still another theme found in
origin stories of peyotism throughout the plains has peyote
aiding a seriously wounded warr1or or a woman and child left
behind by their companions without food or drink (LaBarre

1989:

29).

In one such story, a woman, who was pregnant,

was separated from a food-gathering group and became lost. 1
Alone and exhausted, she gave birth and then collapsed under
a mescal bush.

She then heard a voice, which told her, "Eat

the plant growing next to you.

This is life and a blessing

for you and your people."

lin another version the woman is not pregnant but is
accompanied by her ten-year-old daughter (Boyd 1981: 109).
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The woman turned her head, and found a small cactus
without thorns, with a button-like head divided into lobes-the peyote plant.

Eating the top of the plant, she

instantly felt strength flow into her body.

She fed her

child, gathered as many of the plants as possible, and began
walking, the peyote spirit guiding her to her people (Boyd
1981:

104).
Each of these different origin myths reflects, in one

way or another, the condition of the Kiowas and other plains
tribes in the late nineteenth century and the role that the
peyote religion played in the life of these tribes during
that period.

For example, the myth in which the Kiowa or

Comanche warrior is invited into the Apache peyote ceremony,
even though he is an enemy, mirrors the breaking down of
tribal divisions, of the "attitudes of unity of the tribe
and of enmity toward other tribes."

This was a process

which began with reservation confinement, and which both
aided and was accelerated first by the Ghost Dance, and then
by the peyote religion (Shonle 1925:

57).

Moreover, the most common theme, that of the individual
lost and wandering without food or water, may be seen as
analogous to the general condition of the Kiowas in the late
nineteenth century, denied their culture and their
traditional religion, and unable to determine their own
destiny.

In this period of uncertainty, peyote provided a
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spiritual means of escape from the frustrations of
reservation life.

It was an alternative to the traditional

ceremonies that was, nevertheless, Indian in origin.
Whereas the Ghost Dance carried a promise of a coming better
life on earth, which was quickly found to be illusory,
peyote offered a less tangible but more attainable form
of redemption, one which could be reached through
contemplation, meditation, song and worship.2
Whatever attractions the emerging peyote religion may
have held for the Indian, however, the ceremony did not
simply arise fully-developed to take the place of the Ghost
Dance in the early 1890s, although some studies of the
movement seem to imply as much.

There is no evidence of

the existence of any single leader who brought peyote to
the Kiowas.

Oral traditions and myths concerning the origin

of the peyote religion, even those collected within a few
decades of the supposed beginning of the movement, tend to
be vague and contradictory, suggesting that the use of the
cactus may go back further in time than has generally been
assumed.
The specific peoples, places, and dates involved in
the dissemination of peyote are probably impossible to
determine.

However, a more general model of the movement of

2For a more complete discussion of the metaphysics and
philosophy of the peyote church, see Petrullo 1939.
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the peyote religion from Mexico to the southern plains can
be suggested.
Toward this end, this study will first present the
evidence available for early use of peyote among the Kiowas
and in some cases the Comanche.

Also included will be

evidence of contacts between the Kiowas and peoples from
which peyote, or the knowledge of its use, might have been
obtained.

Two groups most often mentioned in this context

are the Carrizos and the Mescalero Apaches.

We will then

compare the way in which peyote was used by different
groups.

Studies exist which describe, albeit in varying

detail, the peyote ceremonies of the Carrizos and other
groups of northeastern Mexico, the Lipan and Mescalero
Apache, and the southern plains tribes.

Individual or

shamanistic use, such as for curing or to obtain visions,
will also be considered.
Early Documentation of Peyote Use
by the Kiowas
As noted, the first documented observation of peyote
use is that reported by the reservation agent in 1886.

J. L. Hall reported that the Kiowas and Comanches would
"secure the tops of a kind of cactus that comes from Mexico,
which they eat, and it produces the same effect as opium,
frequently putting them to sleep for twenty-four hours at a
time" (Hall 1886).

Three years later, Agent W. D. Myers
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reported that the use of peyote was "alarmingly on the
increase among the Indians," and recommended that steps be
taken to cut off the supply of the drug (Myers 1889).
Hall's comment concerning the apparent sleep-inducing
effects of peyote is obviously in error, as the drug is
known to produce no such effect.

One might speculate that

the mistake may be the result of the nature of the peyote
ceremony, which takes place overnight and indoors, and is
relatively quiet.

A casual and uninformed observer, if out

of earshot of the soft singing and drumming, might believe
the participants inside the tipi were sleeping off the
effects of the drug.
The reports of Hall and White, and similar observations
by other officials, provide little in the way of detailed
descriptive information about the peyote ceremonies being
performed during this time period.

However, they do

establish that the peyote ceremony not only existed, but was
well established on the southern plains by the mid-1880s.
Demand was heavy enough by this time to prompt the
establishment of a regular trade network to bring peyote
from its growing area to the reservation in Oklahoma.

Myers

noted that the traders on the reservation were not allowed
to sell peyote, but that the Indians would "procure it from
men across the North Fork of Red River, who are merchants
and traders in Greer County, Texas" (Myers 1889).

These
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merchants were supplied by wholesalers in Laredo, who
employed the services of Mexican collectors (Stewart 1974:
214}.
The existence of such an established network to bring
peyote to Oklahoma, involving collectors, wholesalers, and
traders, implies not only that the Indians at the terminal
end of the network had been using peyote for quite some
time, but also that the use was of sufficient volume to make
this arrangement profitable.
This is somewhat at odds with much of the published
literature on the chronology of the diffusion of peyote.
For example, Ruth Shonle estimated that the Kiowas began
using peyote around 1890 (1925:

55}; Bernard Barber

estimates this date as in the 1880s (1941:

673}.

LaBarre

stated that "vigorous activity" by the Kiowas in the peyote
religion did not begin before 1886 (1989:

111}.

However,

this date was based on the earliest recorded observations by
reservation agents and by James Mooney.

LaBarre also

reported that the only Kiowa using peyote around 1870 was
Pabote, or Big Horse, but he did not cite a source or give
any evidence to support this claim.
The Peyote Growth Area
There has been some disagreement over the extent of the
growing range of peyote, particularly in sources published
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through the early decades of the twentieth century.

In more

recent years, however, a consensus seems to have been
reached.
According to Anderson (1980:

138), the northern end of

the natural growing range roughly parallels the Rio Grande
to the north, though rarely extending more than fifty miles
from the river, from just west of Big Bend National Park to
within fifty miles of the Gulf Coast.
The growing area narrows considerably as it extends to
the south.

Most of the southern half of the area lies to

the west of the eastern Sierra Madre mountain range.

The

southern border is just to the north of the city of San Luis
Potosi.

In general, the peyote growing range occupies the

eastern part of the central plateau of northern Mexico, and
the adjacent valley of the Rio Grande.

The northern end of

the growing range is shown as the shaded area in the map,
Figure 1.
The Kiowas in Northeastern Mexico
Charles Apekaum, whose oral autobiography was
transcribed and published by Weston LaBarre in 1936, stated
that his father (name not given) and Sankadote were among
the first Kiowas to start peyote meetings.

No date is given

for this, but Apekaum said that his father cured him at one
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of these meetings when he (Charles) was two years old, which
would have been in 1890.

He went on to say that most of the

older Kiowas had used peyote for a long time before these
meetings were started (LaBarre 1936:

31), and that Kiowas

on war parties south of the Rio Grande had eaten peyote with
Indians in Mexico (LaBarre 1936:

32).

Such war or raiding

parties did not take place after 1874.
Other accounts support the probability that the Kiowas
learned of peyote directly from Indians in Mexico.

Alice

Apekaum Zanella, a granddaughter of the chief Stumbling
Bear, recalled such a story:
They said that some (Kiowa) Indians met
some old Mexican, old lady and old man and
he showed them where it come from, you know
in Mexico.
That it's a good thing to know,
in Mexico.
They use it for medicine, but
in the right way, pray when you take it.
(Zanella, Oral History Collection 1967).
The medicinal or curing use of peyote, as mentioned above,
will be discussed at length later.
Bert Geikoumah also spoke of a Mexican origin when
asked where the Kiowas first got peyote.
Oh, way back they use to eat with
different tribes.
Not only all of them
but just one, two, three Kiowas.
Then
they come.
. Yeah, they think it is
a god or something.
. . They find out
from the Caresa . . . some tribe of they
call them Caresa.
They some kind of
maybe Mexican.
. They found this
peyote I don't know how they found it
and they eating it use it in worship.
And the Kiowas are drawn in there with
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The tribe that Geikoumah called the "Caresa" is almost
certainly the Carrizos.

As was discussed in the first

chapter, the identity of the Carrizos constitutes something
of a problem for research.

However, the term nearly always

refers to Indians of Mexico and sometimes south Texas,
living in the general vicinity of Laredo.

In the present

context, the mention of the Carrizos helps to place the
possible origin of Kiowa peyotism in this region of
northeastern Mexico.

Moreover, as we shall see, the Kiowas

have had considerable contact with the region that was the
home of this group.
W. E. Johnson, Chief Special Officer of the Bureau of
Indian Affairs, mentioned the Carrizos in connection with
the beginnings of the southern Plains peyote religion in

1909:
In the vicinity of Carrizo, Texas, now the
county set of Zapata County, Texas, there
was a considerable band of Indians known as
the 'Carrizo Indians'; these Indians, now
extinct, were large users of the peyotes;
they were used chiefly in connection with
their dances.
. The fame of these
performances reached the Indians of Oklahoma
Territory. About twenty-three years ago
a white man appeared at Laredo from the
Territory in quest of peyotes. He
learned from the Indians up north that
in a range of hills about forty miles
east of Laredo, these peyotes could be
found.
(Johnson 1912:
239)
While this account does not directly assign a
particularly early date for peyote use by the Indians 1n
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While this account does not directly assign a
particularly early date for peyote use by the Indians ~n
Oklahoma, it does suggest that in 1886 (twenty-three years
before the account was written) the "Indians up north" on
the reservation territory in Oklahoma knew exactly where to
find peyote and were actively recruiting suppliers.

The

white man, who is not identified by name, went on to employ
a number of Mexicans to gather the peyote, which he took
back to Oklahoma (Johnson 1912:

239).

Further evidence that the Kiowas learned of peyote
directly from Indians in Mexico can be found in sources
which do not mention peyote, but nevertheless place the
Kiowas in Mexico, and in contact with people who could have
taught them the use of peyote.

Such sources, while they do

not by themselves provide adequate evidence, nevertheless
can serve to back up oral history and other accounts such as
were presented above.

They also can, in some cases, add a

possible time frame to oral history accounts which do not
mention a specific date.
The Kiowa calendars provide evidence of Kiowa activity
south of the Rio Grande.

The calendars mention several

excursions into Mexico by Kiowa raiding parties.

The

primary purpose of these raids was to acquire horses, which
the Kiowas would then trade to tribes in regions farther
north, where raising the animals was more difficult.

This
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raiding and trading was a principal occupation of the Kiowas
until reservation confinement, and as a result they were
said to have had the largest herds of horses of any tribe on
the plains (Mooney 1979:

161, 166).

Zebulon Pike noted the

immensity of size of the Kiowa herds as early as the first
decade of the nineteenth century (Pike 1895:

743).

At

approximately the same time, Lewis and Clark described the
Kiowas as "a wandering nation,
country, and raise a

(who) inhabit an open

great number of horses, which they

barter to the Ricaras, Mandans,

(etc.)" (Coue 1893:

58).

Relations with Mexico were not confined to raiding for
horses.

Trade of a more equitable nature took place on a

regular basis.

Nelson Lee, a former Texas Ranger who was

captured and held prisoner by the Comanches for three years
during the 1850s, recalled annual trips to Mexico for this
purpose. 3
The buffalo robe is the principal, and
indeed, so far as I know, their only
3Recall that Mooney regarded the Kiowas and the
Comanches as effectively confederated from the 1790s onward.
While this characterization is debatable, the two tribes do
appear to have acted in unison in many instances, and
probably maintained many of the same trading relationships.
Furthermore, contact between the Kiowas and Comanches was
frequent enough that it can be assumed that the use of
peyote among one of these groups would have spread quickly
to the other.
Orner Stewart, among others, believes that the
two tribes were essentially united and integrated after
1790, and that they, along with the Kiowa-Apaches, should be
treated essentially as one when tracing the diffusion of
peyotism (Stewart 1987:
79).
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article of commerce--their only source of
wealth. At a certain season every year
they are transported to the confines of
Mexico, and sold to parties of Mexican
traders who annually meet them there,
and receive in compensation hatchets,
knives, and such other implements as are
used by them, together with cheap calicos,
muscal, and a great variety of trinkets.
(Lee 1859:
150-151; emphasis added)
This source has apparently gone completely unnoticed by
researchers on peyotism, 3lthough it may represent the
earliest outside observation of trade for peyote.

While it

must be regarded with some caution, the term "muscal" almost
certainly is a misspelling of "mescal" (the account from
which this paragraph is quoted contains numerous
misspellings and grammatical errors).

The confusion between

the terms for peyote and the mescal bean has been a common
one, both in mainstream and scholarly literature.

As it

does not appear that the Comanches, the Kiowas, and other
plains tribes have at any time used the mescal bean, except
as decorative personal adornment during peyote ceremonies
(Stewart 1987:

8), this account must be considered as

strong evidence that the Comanche were actively trading for
peyote in Mexico during the mid-1850s.
Among the most important contacts in introducing the
Kiowas to the use of peyote may have been captives taken by
war parties, especially in view of the practice of adopting
these captives as full-fledged members of the tribe.

The
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example of the Mexican captive Andele, or Andres Martinez,
who was taken captive by the Mescalero Apache as a child and
then bought by the Kiowas, has been noted (Methvin 1927).
The Comanche captive Nelson Lee is another case in point.
To provide a few other examples, in the summer of 1835
the Kiowas, on a raiding party to the Texas Gulf coast,
captured Boinedal, a German settler who remained with the
tribe for life.

About this same time, also in Texas, the

Comanche captured a young girl named Cynthia Parker, who
later became the mother of the Comanche leader Quanah
Parker.

As Mooney stated, the stories of these captives

must have had "at least a hundred parallels" (Mooney 1979:
270).
Mexican captives, in particular, are said to have been
valued as warriors, and even as leaders on raiding parties.
In 1867, A'pama'dalte, a Mexican captive, was killed in a
Kiowa battle against Texas troops (Mooney 1979:

319).

It

was during this same year that Andele was purchased
from the Mescalero Apaches at the age of seven, and was
immediately taken on a raid into Mexico to steal horses
(Methvin 1927:

45-52).

One of the principal difficulties in negotiating the
Fort Atkinson treaty of 1853 was the demand by the U.S.
government that the Kiowas return all captives, a demand
that the Kiowas refused to meet.

It is apparent that most
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of the captives had no desire to be returned.

Agent

Fitzpatrick reported, "they sit in council with them, hunt
with them, go to war with them, and partake of their perils
and profits, and but few have any desire to leave them"
(Fitzpatrick 1853, quoted in Mooney 1979:

174).

It is not inferring too much to suppose that any of
these captives taken in Mexico could have introduced the
Kiowas to the use of peyote, and in addition would have
known where to find the plants on subsequent raiding
expeditions.

Given the apparent number of these captives,

and the degree to which they were valued by the Kiowas,
such a scenario must be regarded as a real and distinct
probability.
The calendars note numerous raids into Mexico.

The

first of these occurred during the successive winters of
1835-1836 and 1836-1837 (Mooney 1979:

270-271).

gives little information about the former raid.

Mooney
The second

of these two raids went against the "Timber Mexicans," or
Mexicans of Tamaulipas and the lower Rio Grande.
Another Kiowa war party

went against the Timber

Mexicans in the fall of 1843 (Mooney 1979:

281).

The

following winter a party of over two hundred warriors,
including some Comanches and Kiowa-Apaches, conducted a raid
to the same region to avenge the death of a Kiowa warrior
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killed on the previous expedition.

The party fought a

battle at a fort on the Rio Salado, which the Kiowas
called the Sen P'a (see map, Figure 1).

This river flows

into the Rio Grande approximately sixty miles downriver from
Laredo, and crosses the extreme northwestern section of
Tamaulipas, after running through Nuevo Leon.
This and the previous entries from the Kiowa calendars
place the raiding parties in the same area which appears to
have been occupied by the Carrizos (Salinas 1990:

93).

According to an account from around 1830, the Western or
Yeme Carrizos, moved seasonally from a winter encampment in
northern Neuva Leon, along the Rio Grande west of Laredo, to
the Rio Salado, near the border between Neuva Leon and
Tamaulipas.

The winter location would have placed these

Carrizo just across the Rio grande from Zapata County,
Texas, the location which was mentioned in the account of
W. E. Johnson which was cited earlier.
Mooney gives the definition of Sen P'a as "Cactus
River."

The term seni, from which the name derives, is

defined as "cactus, especially the peyote" (Mooney 1979:
420 [emphasis added]).

The river flows for its entire

length through the growing area for peyote, suggesting that
perhaps "Peyote River" would serve better as a translation
of the Kiowa name for the tributary.
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Several other notable raids into or through this
particular area occurred in subsequent years.

In 1850, a

Kiowa war party did battle with a group of Mexicans in
"Tamaulipas or the adjacent region," probably Nuevo Leon.
Expeditions into Chihuahua, or the "waterless country," in
1853 and 1858, while having a destination further to the
west, may have passed through the region.

And numerous

additional raids, unnoted on the calendars, almost certainly
occurred, as it appears that the calendars recall only those
expeditions which were regarded by the Kiowas as being of
particular importance, or on which one or more participants
were killed.

Mooney characterized the raids by the Kiowas

and Comanches into Mexico, after the confederation of the
two tribes around 1790, as "constant and destructive," and
states that these forays continued until 1874, when
reservation confinement finally prevented such activities
(1979:

164).
The Kiowas and the Mescalero Apaches

As tenuous as is the connection between the Kiowas and
the Carrizos, the evidence for a connection which might have
brought the peyote religion to the Kiowas from the Mescalero
Apaches is even more so.

James Mooney and Weston LaBarre,

among others, argued that the Mescalero Apache standardized
most features of the peyote ceremony, and then passed the
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ceremony to the Kiowas (Mooney 1979:
111).

239; LaBarre 1989:

This proposition seems to be based more or less

entirely on oral tradition, which Mooney and LaBarre appear
to have accepted without question.
LaBarre cited as evidence for this path of diffusion
the peyote origin story, in which the Kiowa war party leader
is invited inside by the leader of an Apache peyote
ceremony,

4 who has foreseen the arrival of the war party in

a vision (LaBarre 1989:

111).

However, little evidence

exists apart from oral history to support such a prominent
role for the Mescalero Apaches, and in fact, as has been
seen in the previous section, oral tradition is not in any
degree of agreement on this matter.
Mescalero Apache peyotism was a short-lived phenomenon.
Morris Opler, the author of the only substantial study of
Mescalero peyotism, estimated the date for the introduction
of peyote at around 1870, and declared that the ceremony was
declining by 1910 (Opler 1936:

143).

The ceremony was

unsuccessful within the context of Mescalero ritual life, it

4rn most published accounts of this myth, the tribe
involved is identified as Apache, but not specified as
Mescalero Apache. Although the relationship between the
Kiowas and the Mescalero Apaches was apparently tense, the
tribes do not seem to have been at war at any time during
the 1800s. The Kiowas were, however, enemies of the
Jicarilla Apache, according to Mooney (1979:
165). And the
Lipan Apache, in northern Mexico, certainly were the victim
of raids by the Kiowas and Comanches.

68
appears, because it became a forum for the rivalry between
competing shamans, thus magnifying antagonisms within the
tribe that had already existed on a more subtle level.
One might be inclined to question the late date of
origin of peyotism proposed by Opler, given the location of
the tribe in southwest Texas, in close proximity to the
growing areas for peyote.

However, the fact that evidence

for the very existence of the peyote ceremony among this
group has been so elusive supports this time frame.
The evidence for contacts between the Mescalero Apaches
and the Kiowas is also limited.

The Kiowa calendars contain

no entries which refer to the Mescaleros.

It is possible

that encounters may have been largely avoided, as relations
between the tribes seem to have been tense, although not
violent.

The biography of Andele, the Mexican Kiowa

captive, describes an encounter between a Mescalero camp and
a Kiowa band.

The two tribes appeared to regard each other

with a mixture of suspicion and contempt.
(The Mescalero) proposed terms of peace,
and offered to conduct the Kiowas back
to the Apache camp, for the full band of
Apaches had not that day taken up the
march.
The Kiowas, well knowing the
treachery of the Mescalero Apaches,
prudently declined to be led into any
trap that might be laid for them, and so
to secure safety for themselves they
took two of the Apache scouts, placed
them under guard, and sent two of their
own warriors with the remaining scouts
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to the Apache camp to have the terms of
peace agreed upon and confirmed.
Soon the Kiowas came in sight, and
although terms of peace had been agreed
upon, they went through the Apache camp
with some degree of insolence, and
seemed to be intent either in provoking
them to war or in showing them their
superiority; but the Apaches were too
prudent to resent it, and endeavored
to take everything in perfect good
humor.
(Methvin 1927:
38-39)
This same biographical account also contains the
description of a Mescalero peyote ceremony previously cited,
which took place shortly before the encounter with the
Kiowas. 5

If the description of the tense relationship

between the tribes is even remotely accurate, however, it
would seem unlikely that these two groups would have been
sitting in on each other's religious ceremonies.
The only evidence that exists which suggests contacts
through which the peyote ceremony might have been learned
from the Mescalero Apaches involves, not surprisingly,
Apaches living with the Comanche.

This time the individuals

involved were not prisoners, but rather were refugees from
their own tribe.

In 1967, Cecil Horse told of how the

Comanches and Kiowas learned of the religious ceremony

5The ceremony would have taken place in 1866, the year
that Andele was bought from the Mescalero Apaches by the
Kiowas, and four years before the date given by Opler for
the origin of Mescalero peyotism.
However, given the
approximate nature of such dates, this discrepancy is not
wide enough to be significant.
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connected with peyote from two Apaches named Pinero (spelled
Binero in the interview transcript) and Chivato.
Binero killed another Apache man, a
Mescalero, so they were going to kill him.
So he took out of that New Mexico and carne
into Oklahoma.
That's why this peyote
carne from Old Mexico into New Mexico and
this man Binero took this peyote
over to the Comanche . . . . They began to
use it, not knowing exactly what it was
'till another man, Binero's brother, named
Chivato, carne in and also brought this
peyote among the Comanches . . . . And
that's how, by these two men, Binero
and Chivato brought this peyote .
into the Comanches.
(Horse, Oral History
Collection 1967)
According to Cecil Horse, the Comanches, under the guidance
of Pinero and Chivato, then taught the peyote ceremony to
the Kiowas.

The date given for these events is around 1870

or 1871.
There

~s

no doubt that Pinero and Chivato were Apaches

who carne to Oklahoma, and became prominent peyote leaders
among the Comanche in the late 1800s and early 1900s
(Stewart 1987:

58).

However, Orner Stewart (1987)

cites an autobiographical statement by Pinero in which he
identified himself as a Lipan Apache, not a Mescalero Apache
as Cecil Horse claimed.

Pinero claimed in this account to

have taught the peyote ceremony to the Comanche leader
Quanah Parker.
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In the nineteenth century the Lipan Apaches occupied an
area of south Texas and northeastern Mexico, in the growing
area for peyote and immediately west of the Yeme Carrizos
(Stewart 1987:

35).

The extent of contact between the

Carrizos and Lipan Apaches was apparently considerable.
Salinas cites reports of the Yeme Carrizo fighting alongside
Apaches in raids on Spanish ranches and communities in the
late 1780s and 1790s, although in later incidents the
Carrizos apparently shifted their allegiance to the Spanish,
and fought with them against the Apaches (1990:

92-93).

The Lipan and Mescalero Apaches were closely allied,
often raiding together against the Spanish and other Indian
groups in Mexico after the Lipan moved into the area in the
mid-1700s (Salinas 1990:

90, 93).

It is apparent that the

Lipan Apaches learned to use peyote through their residence
in the growing area, and through contact with the Carrizos
and other groups that had occupied the region for
generations.

The Lipan Apaches passed this knowledge to the

Mescalero Apaches, although the latter do not appear to have
used peyote on a regular basis until around the 1860s, based
on Opler's observations.
It would appear that the role of the Mescalero Apaches
in the diffusion of the peyote ceremony was considerably
more marginal than has been supposed by researchers.

Most

notably, LaBarre hypothesized a fully transitional role for
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that tribe.

The extent of contacts between the Mescaleros,

and the Kiowas and Comanches is difficult to ascertain,
because little documentation of such contacts exists.

It

appears that the Kiowas and the Mescalero Apaches had a
relationship that was neither sufficiently amicable to
suggest a sharing of ceremonial practices, nor hostile
enough to involve warfare and the taking of prisoners.

The

Lipan Apaches present a similar situation regarding the
availability of evidence.

But the proximity of the Lipan to

the Carrizos in the area of heaviest Kiowa raiding, and the
account of Pinero and Chivato, suggests the possibility that
the Lipan Apaches played a more prominent role in peyote
diffusion.
The Use of Peyote for Curing
The use of peyote for purposes of curing has been
largely neglected in studies of the peyote religion.

Yet,

evidence for such use by the Kiowas, both within and outside
of the ceremonial context, is plentiful.

Curing rites using

peyote are associated with the shamistic complex, and
predate the southern plains peyote religion.

Later,

however, curing was frequently incorporated into the
religious ceremony by the Kiowas and other groups, and was
often the reason for holding a peyote meeting.
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Curing with peyote has been most commonly associated
with tribes of Mexico and the southwestern United States.

J. S. Slatkin identified curing or use as medicine as one
of the primary traits which characterized the old peyote
complex, and separated it from the peyote cult or religion.
He did not acknowledge such use by the Kiowas or any other
plains tribe (Slatkin 1955:

209-210}.

Orner Stewart (1987}

mentions a number of cases in which peyote has been used for
curing sickness, but does not include such use in his
general discussion.
It should come as no surprise that the Kiowas probably
made such use of peyote.

If the first knowledge of the

cactus carne through contacts with Mexican Indians, then such
use would be likely to have been introduced as a matter of
course.

Furthermore, the Kiowas already had a tradition of

curing using spiritual or ritualistic means, into which
peyote could have been readily incorporated.
Curing practitioners traditionally received their power
or medicine from an animal spirit, through a vision or
dream.

The most prominent of these curers seem to have been

the Buffalo Doctors.

The Buffalo Doctor was a Kiowa curer,

who had received the ability to treat the sick through a
personal vision obtained by fasting (Haurnpy, Oral History
Collection 1967a; Parsons 1929:

116}.

Much of the curing

technique involved either sucking the sickness out of the
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victim, or pulling it out of the body using sleight of hand
techniques.

Sometimes the skin would be cut, and some blood

would be sucked out through a cow horn (Zanella, Oral
History Collection 1967}.

Ritual paraphernalia included

crow feathers, used to fan the patient, and a rattle of
buffalo hoof painted with red clay to represent blood.
Traditional medicine consisted mostly of herbs and plants
(Haumpy, Oral History Collection 1967a}; but according to
Parsons, some Buffalo Doctors also used peyote (Parsons
1929:

117}.
The use of peyote for curing was not, however, confined

to the Buffalo Doctors.

Freelance, individual use of peyote

to treat minor complaints appears to have been commonplace.
Alice Marriott, in a 1937 memorandum describing findings of
her fieldwork with the Kiowas, described the use of peyote
in the treatment of head colds and pneumonia, apparently
with good effects (Marriott, memorandum to Dr. Embree,
1937).

Cecil Horse similarly said that peyote was used both

as a religious sacrament, and "like aspirin for a headache"
(Horse, Oral History Collection 1967}.
Charles Apekaum recalled numerous occasions when curing
was done at peyote meetings.

One case was that of a Shawnee

woman who suffered from "spells," and "imagined people
peered in her window at night."

During the first meeting,

she "got a spell and crawled on her hands and knees to the
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peyote, reached her hand toward it and prayed to it and
asked for help."

The woman's condition seemed to improve

after a second meeting (LaBarre 1936:

13).

Apekaum also

mentioned the peyote meeting being used to cure "twisted
face" (probably a stroke).

And he himself was cured with

peyote by his father of an unspecified childhood illness.
During the early years of the twentieth century,
I-See-0, a Kiowa peyote leader who had also served in the
United States Army, held a peyote meeting at Fort Sill which
was attended by several officers and their wives (Strand,
Indian-Pioneer Oral History Collection 1937).

The purpose

of the meeting was to cure I-See-O's daughter, who had
become paralyzed and continued to grow worse despite
hospitalization.

By inviting a number of important whites,

the Kiowas apparently hoped to convince them of the benign
nature of the peyote ceremony, and its value for treating
illness.

Although the medicinal properties of the peyote

itself were certainly highly regarded, continuous prayer
and singing also played a prominent role in the ceremony:
Then they started singing and beating
the tom-tom.
'Friends, we have come
to worship our God. May he implant
tolerance in the hearts and minds of
our white neighbors. May the peace of
God always rule over us. May Toh-Hahdl,
the beloved daughter of I-See-0, regain
her health and may the Peyote, now and
in the future bring miraculous cures
to the afflicted, and the diseased,
and may we all live together.'
(Strand,
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Indian-Pioneer Oral History Collection
1937)
After this prayer, the peyote chief sang four songs
accompanied by the drum and gourd rattle, after which the
rattle was passed around the tipi as each participant sang
four songs, in the typical manner of a peyote meeting.
Unfortunately the account does not reveal whether the
ceremony achieved a successful cure.
Alice Zanella, who was born around 1890 and was a
granddaughter of Stumbling Bear, a signer of the Medicine
Lodge treaty, recalled her father curing at peyote meetings:
So my father, when I was a little girl,
I was about--born around here, and when I
was a small girl he put up a tipi. He
wants to doctor some of us that been sick,
you know, and he learn it from my grandpa,
his name was--and my father's father, and
his daughter was Mary Buffalo.
So I have
two aunts and two uncles.
Old Man Sankidoti
was my father's half brother.
So they all
come down, and Jack Sankidoti, my cousin,
all came down to a meeting.
He put a tipi,
and when he put it up they all come in
evening all get ready for peyote meeting.
Go in and made medicine and sing all night
and pray.
(Zanella, Oral History Collection
1967)
Curing in peyote meetings seems to have often been used
as a preventative measure.

Alice Zanella was regularly

included in peyote meetings as a child after the deaths of a
number of her siblings.
He prayed long time.
Peyote chief they
call him.
He got his feathers and he come
over there where I was and he put feather
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over me and prayed for me a long time.
And he said, 'Since she's too young to
smoke cigarette,' he said, 'I want the
one that's making fire smoke for her,
pray for her.'
So they give the smoke
to me--they call him the fireman, you
know--sit at the door and make fire all
night.
They gave it to him.
It was my
cousin, Jack Sankidoti. So he prayed for
me for long time and every time he puff
he prayed.
He was praying for me, you
know, to grow up and have a family and
enjoy life and become old age and all
that you know.
Prayed for my father and
mother and rest of my sisters.
There was
eight of us.
There was four girls, and
four boys.
These two died and just me
and my sister was left. So he prayed
and prayed .
. and at the same time,
they had a peyote in front where they-that's a medicine I'm taking he said,
and I want children to grow up health.
that's what my father prayed.
The comment about the deaths of Alice's siblings leaves
unclear just how many had died, but it appears that some
tragedy had left only her and one sister alive.
James Haumpy, also born around 1890, recalled peyote
being used to cure him as a child, but in a less ritualistic
manner:
I was a little boy, got sick can't eat
nothing for two weeks, had fever, headache,
when I eat anything I throw up, won't
stay in my stomach.
So my father he gave
me some of that peyote. He give it to me.
I don't know how many. When I shut my
eyes I see pretty things--flowers, feathers,
pretty feathers, long pointed feathers,
blue, yellow, sky blue, black, I don't know
what it is when you take lots.
I keep a
taking that and he pray to God--what he
give it to us and use it--he say, I want
to get my son well.
God, you help me
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through the peyote.
So my son will get
well.
So toward morning, I look up, oh,
I see that sky going north.
Them clouds,
that sun up there, good.
Now just about
the sun come out, he open the door, we had
a door on east side, and that sunshine
coming in, come in that door and he hit
my eyes.
I got up, I'm well.
(Haumpy,
Oral History Collection 1967b)
Haumpy's grandmother had been a Mexican captive who
remained with the Kiowas and married a Kiowa man.

She had

told him a traditional story of how her people discovered
peyote and its medicinal properties, which Haumpy recalled
ln 1967:
The old peoples--there an old person he
find, find that peyote where it's growing,
and he don't know what it is.
It was a
flower--flowers--pretty flowers, pink,
some of them red, white, blue, and that
time, I guess still wild at that time.
He was sleeping there, garden where
peyote growing.
That's what they call
garden, peyote garden somewhere way down
in Mexico.
You can't find any peyote
around here.
. He's laying there,
he stay for night I guess.
You know,
saddle blanket or something.
Now he
dream about that peyote, you know that
peyote talk to that person.
Said, 'When
you wake, you must cut some, take it
home. And if you get sick,' he told
him, 'take my body.'
The peyote body,
he call himself, say, 'That's my body.'
And that peyote, he turn into human.
That's Indian medicine.
Some of them
way back there, they get pretty sick,
they took it, they get well.
(Haumpy,
Oral History Collection 1967b)
The significance of the use of peyote for curing,
within and outside of the religious ceremony, has been

both
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largely overlooked in previous research on the peyote
religion.

The existence of such a curing tradition outside

the context of, and apparently predating, the peyote
ceremony strengthens the case for a longer tradition of
peyote use than had generally been believed.

The account

given in the previous paragraph in particular, supports the
idea that the Kiowas learned of the use of peyote from
Mexican captives, a process which could have taken place
during or before the 1830s.
The incorporation of peyote into traditional Kiowa
curing rituals, as in the case of the Buffalo Doctors, was
only one of a number of ways in which the peyote religion
and old Kiowa religious practices were to be combined.

A

few other examples of Kiowa traditions which were later
included in the peyote religion include the vows made to
hold peyote meetings, in the same manner as with the Sun
Dance (LaBarre 1936:

24); the importance of visions, from

which power or medicine could be drawn (LaBarre 1936: 30);
the use of tobacco and tobacco smoke, which Charles Apekaum
said was offered to the ten medicines, the sun, and the
moon, while fasting in the mountains in search of visions
(LaBarre 1936:

32); and the peyote breakfast, of corn,

sweetened meat, and fruit, which is reminiscent of the meat
and fruit served at the end of the Sun Dance (Geikoumah,
Oral History Collection 1967).

In many cases, such as with
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the use of tobacco smoke, such elements had existed in some
form in both the earlier peyote ceremonies, and in the
traditional Kiowa spiritual complex, thus facilitating the
adoption of the peyote ceremony by the Kiowas.
A strong case has been made in this chapter for
numerous and continuing contacts between the Kiowas and the
peoples of northeastern Mexico, contacts through which the
Kiowas may have learned of the use of the peyote cactus.
The widespread Kiowa practice of curing with peyote, also a
traditional use in Mexico, gives further support for these
contacts.

The case for the Mescalero Apaches as developers

and teachers of the religious ceremony, however, is weak.

A

stronger case can be made that the ceremony was developed
and taught to the Kiowas and Comanches, in some form, by the
Lipan Apaches, although evidence is sketchy, based primarily
on the case of the two fugitives, Binero and Chivato, who
taught the ceremony to the Comanche.

The most likely

scenario is that the Kiowa peyote ceremony retained some
elements of the Mexican (Carrizo) ritual, added others from
the Apache ceremony, which had been derived directly from
the former, and finally,
found in previous forms.

incorporated elements that were not

CHAPTER IV
COMPARISONS AND CONCLUSIONS
Comparison of Peyote Ceremonies
A question that remains regards the relative influence
of the Carrizo and Lipan Apache peyote ceremonies on Kiowa
Peyotism.

By comparing various elements present in the

peyote ceremonies of these three groups, it might be
possible to discern which of the former two had the greatest
influence on the Kiowas, and what elements might have been
introduced by the Kiowas themselves.
The Kiowa peyote ceremony is by far the best-documented
of the three, having been the subject of a number of
descriptive studies.

The Carrizo and Lipan Apache

ceremonies have not been as thoroughly studied, due largely
to the fact that the Carrizos were virtually extinct by the
end of the nineteenth century, and the Lipan Apaches who
remained alive had moved to New Mexico or Oklahoma, where
they lived with the Mescalero Apaches or Kiowa-Apaches
(Stewart 1987:

51).

The most detailed description of these

rituals is found in Opler's 1938 study on Carrizo and Lipan
peyotism.

For this comparison, then, we will proceed with a

description of the Kiowa peyote ceremony, from beginning to
end, to be drawn primarily from LaBarre (1989) and Stewart
81
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(1987, often quoting Mooney).

Additional information from

oral histories will be added, and any conflicts will be
noted.

When information is available on the presence or

absence of corresponding elements in the Carrizo and Lipan
Apache ceremonies, it will be presented in the course of
this description.
1.

Meetings held to fulfill vows.

The Kiowas and

other plains tribes vowed peyote meetings, often in times of
illness or concern for the safety of a relative (LaBarre

1989:

43).l

When Charles Apekaum returned uninjured from

his service in World War I, he was obligated to attend
numerous peyote meetings that had been vowed on his behalf
by relatives (LaBarre 1936:

24).

This appears to be a

feature that was introduced by the Kiowas, and was probably
carried over from the Sun Dance.
2.

Pilgrimage to the growing area.

The Kiowas had a

modest ritual connected with the pilgrimage to the growing
area and the gathering of peyote.

When the first plant was

found, the finder sat to the west of it, rolled and smoked a
corn shuck cigarette, and said a prayer, which LaBarre

(1989:

43) quoted, "I have found you, now open up, show me

lThe past tense will be used in describing each of the
peyote ceremonies. Although the Kiowa ceremony continue~ to
the present, such ceremonies inevitably change through t1me;
the nature of such changes that have occurred is beyond the
scope of this paper.
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where the rest of you are; I want to use you to pray for the
health of my people."

However, the prayer probably was not

standardized; Elsie Clews Parsons reported that during a
journey for peyote, White Horse, upon finding the first
plant, "wept and prayed to peyote to help him return on his
journey" (Parsons 1929:

118).

The Lipan made a ritual journey for peyote that was
nearly identical to that of the Kiowas, including the prayer
and cigarette upon finding the first peyote (Opler 1938:
274).

Information on the ritual gathering of peyote by the

Carrizos is vague, although such journeys were generally
more elaborate for Mexican groups, often involving complex
ritual and animal sacrifices to the peyote (LaBarre 1989:
30-33).
3.

Individual preparation.

Individual preparation for

the Kiowa peyote ceremony involved taking a sweatbath.

The

Lipan Apaches bathed and washed the hair with yucca root
soap.

The Lipan also fasted and abstained from drinking

water after breakfast on the day of the peyote meeting
(Opler 1938:

275).

The Kiowas did not fast, and in fact a

meal was served before the Kiowa ceremony.

The Carrizos do

not appear to have observed any such ritual preparations
regarding cleansing or food.
4.

Ritual tipi.

The Kiowa and the Lipan Apache

ceremonies were both held in a ritual tipi, erected during
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the afternoon before the ceremony, with a shallow pit dug 1n
the center for the fire.

The Carrizo ceremony was held

outside in an area that had been cleared and swept for the
occasion (Opler 1938:

277).

In some cases, the Carrizos

might have erected a small fence of sticks, with a log as a
gate, to demarcate the ceremonial ground (Opler 1938:

272).

The Carrizos and Lipan Apaches both covered the ground with
sage; the Kiowas covered the seating area with sage.
5.

Altar and Father Peyote.

The Kiowas made a

crescent mound in back of the fire which served as the
altar.

The fetish peyote, or "Father Peyote," the focus of

the ceremony, was placed on top of the altar on a bed of
sage (Stewart 1987:

37).

The crescent mound appears to

have been introduced by the Kiowas, possibly as a part of
the Sun Dance, as neither the Lipan Apaches nor the Carrizos
had this element.

In preparation for the Sun Dance, the

Kiowas built a mound of sand on either side of the center
pole in the medicine lodge.

Each of these mounds contained

a hollow in which cedar incense was burned (Parsons 1929:
102).

Both the Lipan Apaches and the Carrizos placed their

fetish peyotes on sage, in back of the fire.
6.

Entrance and seating.

When the Kiowa ceremony was

about to begin, after nightfall, the fireman entered and
started the fire.

The other participants first made a

clockwise circuit around the outside of the tipi, then
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entered and seated themselves in order until the tipi was
full.

The peyote leader always sat at the west end, behind

the fire and altar (LaBarre 1989:

46; Stewart 1987:

37).

The manner of entrance into the tipi may have its
origins in the Sun Dance.

After the buffalo to be used in

the Sun Dance was killed, the ritual buffalo hide was
carried to a sweathouse.

The men carrying the hide circled

the sweathouse in a clockwise direction before entering the
structure (Parsons 1929:

100).

Similar procedure was

followed at other times during the ceremony.
Entering the Lipan meeting was done more informally,
with participants sitting wherever they wished.
7.

Ritual smoking.

After concentrating on the Father

Peyote for a few minutes, the Kiowas began the ceremony by
smoking and praying together.

The leader rolled a corn husk

cigarette with Bull Durham tobacco, then passed the tobacco
and husks clockwise to the others present, including women.
When cigarettes were made, the fireman passed the smokestick
to the leader, who lit his cigarette and then passed the
stick around in like manner.

As everyone smoked, the leader

prayed and offered smoke to the Father Peyote (LaBarre 1989:
48).

Although tobacco smoking appears to be a universal
element in the peyote religion, it also was very much a part
of Kiowa culture and religion before the introduction of the

86
peyote ceremony.

Smoke was formerly offered to the ten

medicine bundles, and offerings of smoke were made when
fasting to obtain medicine through a vision (LaBarre 1936:
32).

During the Sun Dance, the tai-me keeper and tai-me

shield owners offered smoke to the tai-me, holding the pipe
up in its direction whenever they took a puff (Parsons 1929:
103).
The Lipan Apaches made similar use of tobacco, which
they sometimes rolled in oak leaves instead of corn husks
(Opler 1938:

279).

Each man (women were not allowed into

the Lipan meeting in most circumstances) prayed and puffed
smoke in the direction of the Father Peyote.
8.

Incense-blessing and peyote distribution.

The

incense-blessing and distribution of the peyote took place
next.

First the leader sprinkled some cedar on the fire as

incense.

Then he made four clockwise motions with the

peyote bag toward the fire, took out four peyote buttons,
and passed the bag to his left.

As the bag was passed

around the tipi, each man took four peyote buttons.

The

leader then reached down and bruised a tuft of sage between
his hands, and rubbed his hands over his head, chest,
shoulders and arms, the other participants repeating this
action in like manner (LaBarre 1989:

48-49).

After the

initial passing around of the peyote, any participant could
request more buttons at any time, usually between songs.
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The cedar incense and the rubbing of sage are not
mentioned in connection with the carrizo and Lipan
ceremonies, and may have originated with the Kiowa ceremony.
In the Kiowa and Carrizo meetings, the peyote was always
passed clockwise around the circle to the person requesting
it.

The Carrizos often used peyote in the form of tea, as

well as buttons; both forms might be available at one
meeting.

The Lipan Apaches had no formal procedure for

distributing the peyote; the bag was placed near the fire,
and anyone who wished to could take as much as he pleased
(Opler 1938:

279).

This represents a significant departure

from the general tendency, which is for the Kiowa ceremony
to resemble more closely that of the Lipan Apaches.

In the

Kiowa meeting, participants would often bring their own
peyote in addition to that supplied by the leader.
9.

Singing and drumming.

After the first peyote was

eaten, the singing and drumming, which made up the bulk of
the ceremony, began.

The peyote leader took the gourd

rattle and staff, and sang the opening song, which was
repeated four times accompanied by the drumming of the man
on his right (Stewart 1987:

37).

Then the rattle, staff,

and drum were passed to the left, and the leader would drum
while the man on his left sang four songs of his choosing.
The rattle, staff and drum were passed around to each
participant in this manner, the drum following the rattle
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and staff.

Anyone who did not wish to sing simply passed

the rattle and staff to the next man, and received the drum
instead.

The singing would continue for most of the night,

although men prayed aloud at intervals as well.
The Lipan meeting proceeded in roughly the same manner,
with the drum following the gourd rattle and staff.
Although the Lipan meeting was not a dancing ceremony as
such, Opler's informant indicated that when a man was
singing, "another may get up and dance.
can get up and dance" (Opler 1938:

281).

Anyone who wants to
The Carrizo

ceremony included dancing and exhibitions of shamanistic
power resembling a magic show.

Opler's informant told of a

visit by a Lipan Apache to a Carrizo peyote meeting:
They were getting visions now.
The Lipan
was watching pretty closely.
The leader
told his men to entertain the Lipan with
their power.
The leader began to do it
himself too.
He knelt down.
He breathed
hard four times and the fourth time out of
his mouth came downy feathers.
They floated
around and covered the inside.
The Lipan
could hardly see the people in there. He
watched and pretty soon, while all the
other feathers were in the air, just one
feather fell to the ground.
The leader
sucked in his breath just once and all
the feathers except this one which was
on the ground came back into his mouth.
. . . After the leader did the
magical trick with the feathers, the other
men did all sorts of magical tricks. One
made a bear appear, another a turtle,
another a buffalo.
They did wonderful
things, more than we could mention.
(Opler 1938:
273)
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10.

Sacred objects.

Regarding the rattle, drum, and

staff, the rattle does not appear to have been part of the
Carrizo ceremony.

The gourd rattle is standard to the

Lipan, Kiowa and other plains groups, although Charles
Apekaum said that in early Kiowa meetings a cowhide rattle
was used instead of a gourd rattle (LaBarre 1936:

32).

Both the Kiowas and the Carrizos used a small three-legged
kettle drum with water inside (the drum could be shaken to
wet the drum head, improving the tone).
was apparently Mexican in origin.

This kettle drum

The Lipan Apaches first

used a bow which was hit with a stick in place of a drum;
later, this was replaced with a tambourine-style drum,
covered on one side.

Still later, the kettle drum was

adopted, but it is not clear at what date this change took
place (Opler 1938:

273).

The use of the staff appears to be standard in the
Lipan Apache and Kiowa meetings, although the Kiowas used a
decorated staff, while that of the Lipan was unembellished.
No mention is made of a staff used in the Carrizo meeting,
although LaBarre (1989:

67) suggests that the peyote staff

has a Mexican origin.
11.

Midnight recess.

Around midnight in the Kiowa

ceremony cedar incense was placed on the fire, and every
participant blessed himself in the smoke.

Ritual objects

were passed back to the leader, who would then sing the four
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Midnight Songs.
bucket of water.

During the songs the fireman left to get a
The leader then spread an altar cloth just

west of the fetish peyote, and placed on the cloth the
staff, rattle, sage, and his fan, along with the feathers or
fans of participants who passed them to him.

After this the

fireman, the peyote leader, the drummer to his right, and
the man occupying the north position smoked and prayed in
succession, completing the figure of a cross (LaBarre 1989:
51).

The informal period that followed was one of drinking

and quiet conversation, and participants could get up and
walk around.
Also during this time prayers might be said for any
sick woman or child for whom prayers have been requested.

A

woman generally entered with her husband or brother at the
beginning, and was allowed to eat a small number of peyote
buttons that had been blessed by the leader.

Infants were

passed quickly over the fire by the leader, and sprinkled
with water with the feather fan of the peyote leader
(Stewart 1987:

38).

After the fireman had drunk, the leader passed the
drum, staff and gourd rattle, along with the feathers, to
the places where they had been before the interruption.

He

then walked out of the tipi about thirty feet to the east,
blew four times on his eagle-bone whistle in imitation of
the cry of an eagle, and prayed.

This ritual was repeated
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towards each of the directions.

He then returned and

blessed himself in incense smoke, and singing continued as
before until dawn.
The midnight recess as just described is not mentioned
in any description of the Carrizo or Lipan Apache ceremony.
The Lipan ceremony went uninterrupted all night, although no
restriction existed on entering or leaving while the meeting
was in progress (Opler 1938:

281).

It appears that this

entire set of ritual activities, from the incense burning
and Midnight Song, to the resumption of singing, originated
with the Kiowa ceremony.
The circuit made by the peyote leader around the
outside of the tipi is similar to a ritual that was part of
the Sun Dance.

During the dancing, the tai-me keeper

periodically circled the tai-me inside the medicine lodge,
blowing on a large whistle twice at each of the primary
directions (Parsons 929:

105).

Curing or treating of the sick was done in the Lipan
ceremony, and almost certainly the Carrizo ceremony as well,
but in the Lipan meeting curing took the form the shamanic
practice of sucking a harmful or offending object out of the
person who was afflicted (Opler 1938:
12.

Dawn recess.

284).

At dawn, the leader of the Kiowa

ceremony told the fireman to notify the woman who was to
bring the water.

When she arrived, the leader whistled four
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times on the eagle-bone whistle, and sang four Morning
Songs.

The sacred objects and feather fans were then

collected and arranged on the altar cloth as they were at
midnight.

Curing could again be done at this time; the

patient was fanned with feathers from the altar cloth
(LaBarre 1989:

52) . 2

The Lipan Apaches smoked and prayed at dawn.

The drum

was untied, and a man was sent for water, as women were
completely prohibited from the ceremony except when being
cured.
13.

Ritual breakfast.

The remainder of the Kiowa

meeting was quite informal, as the ritual peyote breakfast
was prepared by the same woman who brought the water.

When

the breakfast arrived, four songs were sung by the leader,
the last of which was the Quitting Song.

The food was

brought in and placed in line with the fire and the Father
Peyote, 1n a specific order:

water, parched corn in syrup,

fruit, and meat.
This order was the same for the Lipan Apache breakfast.
After the breakfast, the Kiowa participants exited the tipi
and spent the afternoon (usually Sunday) visiting and

2LaBarre and Mooney appear to be in disagreement as to
the best time for curing.
LaBarre reported that curing was
ideally done at dawn; Mooney said the usual time was at
midnight.
The actual time probably varied, possibly
depending on the preference of the individual peyote leader.
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talking about their experiences of the previous night.

The

Lipan Apaches remained inside the tipi the entire afternoon,
resting and discussing their experiences of the meeting.
It should be noted that because of the vast difference
in the amount of descriptive information available for the
three ceremonies, it is difficult to make a truly valid
comparison of elements.

Only two ceremonial elements can be

identified that are present in the Carrizo and Kiowa
ceremony, but not that of the Lipan Apache.

These are the

passing around of peyote in a clockwise direction, and the
use of a kettle-type drum.

In addition, a few practices can

be noted that were absent in the Kiowa and Carrizo
ceremonies, but present in that of the Lipan Apache, most
notably the virtually total barring of women from the Lipan
meeting, and the Lipan practice of fasting in preparation
for the ceremony.

Each of these elements may represent

practices that the Kiowas learned from the Carrizos, and
retained in their ceremony.
Elements present in both the Lipan Apache and Kiowa
ceremonies, but not noted for the Carrizos, include:

a

ritual bath or cleansing before the meeting; the ceremony
held indoors; a ceremony made up mostly of singing, with
dancing either absent or of clearly secondary importance;
the gourd rattle, and possibly the staff; and the ritual
peyote breakfast.

These elements may have originated with
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the Lipan Apaches, although caution must be observed in
drawing such conclusions, in light of the particularly
sparse amount of information available for the Carrizo
ceremony.

At any rate these features probably diffused from

the Lipan to the Kiowas, possibly through the Comanches (see
account concerning Pinero, chapter 3).
Elements that appear to have originated with the Kiowas
include:

the vowing of ceremonies; the crescent altar; the

incense blessing and rubbing of sage on the body; and the
entire midnight recess and morning recess and water-call
sequences, which make up a sizeable portion of the Kiowa
ceremony.

As mentioned earlier, other elements, such as

ritual curing, the use of tobacco and smoking, and the
sweatbath, had precedents both in previous peyote ceremonies
and in traditional Kiowa religious practices.
A number of elements, including ceremonies held to
fulfill vows, the altar mound, the eagle-bone whistle, the
use of tobacco smoke and cedar incense, and rituals
involving clockwise circuits of the tipi, are similar to
ritual activities that were part of the Sun Dance.

In some

cases, where activities were introduced to the peyote
ceremony by the Kiowas, the Sun Dance may have been the
source of the elements.

In other cases, as with the use of

tobacco, elements were present in both the Sun Dance and in
the early versions of the peyote ceremony.

In such cases,
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the presence of features in both ceremonies must have
encouraged the adoption of peyotism by the Kiowas.
The Kiowa peyote ceremony appears to represent a
somewhat altered form of that practiced by the Lipan
Apaches, although some elements seem to have been held over
from an earlier form borrowed from the Carrizos.

However,

enough significant elements were added by the Kiowas that
they can truly be said to be the originators of the form of
the peyote ceremony which later spread throughout the plains
and beyond.

The presence of several features of the

ceremony that appear to have been taken directly from the
Kiowa Sun Dance suggests that the Kiowa ceremony was not the
same as that which the Comanches learned from the Apache
fugitives.

This is because the Comanches did not perform

the Sun Dance.

The Kiowas, of course, held Sun Dances

almost every year until the reservation period.
Summary and Conclusions
The evidence presented in this study suggests that the
Kiowas first learned of the use of peyote from Indians who
lived in northeastern Mexico, roughly to the west and south
of Laredo.

Several informants from previous oral history

interviews identified Mexico as the place of origin of Kiowa
peyotism.

Specifically, the Carrizos have been mentioned in

this context.

Although the term "Carrizo" may actually
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refer to several groups that inhabited that region, their
mention nevertheless points to a specific area and cultural
complex.
Mooney's research on the Kiowa calendars confirms that
the Kiowas, along with the Comanches, were active in that
particular region of Mexico at least as early as the 1830s,
when the calendars were first kept.

The primary means of

contact with Mexican groups was through raiding and the
taking of captives, who often were integrated into the
tribe.

After reservation confinement limited opportunities

to travel to South Texas and Mexico, outside suppliers were
recruited and instructed on where to find peyote growing
areas.

The account of Nelson Lee indicates that direct

trading for peyote in Mexico also may have taken place as
early as the mid-1850s.
Thus the use of peyote was established among the Kiowas
considerably earlier than the 1880s, the most common
estimate given by researchers, and probably prior to the
1850s.

Early use of peyote was primarily for curing.

This

manner of peyote use may have been incorporated into the
existing Kiowa religious and cultural system, to become the
basis of a curing tradition that continued well into the
twentieth century.
At some point 1n time, a more organized, highly
developed religious ceremony centered around the ritual use
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of peyote was introduced to or developed among the Kiowas.
This ceremony may have been learned from the Lipan Apaches.
Two Lipan Apaches lived with the Comanches and may have
brought the ceremony to that tribe.

It is more likely that

the Kiowa ceremony represented a combination of elements
from the Lipan and Carrizo ceremonies, as well as features
introduced by the Kiowas or carried over from their Sun
Dance.
The Mescalero Apaches may not have played as
significant a role in the diffusion of the peyote religion
as has been speculated by Mooney and LaBarre, among others.
The Kiowas do not appear to have been on anything resembling
amicable terms with this group during the late eighteenth
and nineteenth centuries.

The single reference that could

be found which named the Mescalero Apaches as a source of
the peyote religion appears to be erroneous, as it refers
instead to the two Lipan Apaches who lived with the
Comanches.
Until the late 1880s peyotism occupied a relatively
minor place in the Kiowa cultural system, used primarily as
a curative substance.

The religious ceremony was present as

early as 1870, but was practiced and possibly developed by a
small number of men, and was opposed by many Kiowas (Horse,
Oral History Project 1967; LaBarre 1936:

31).

It was only

after the cultural upheaval of the reservation period had
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devastated the traditional Kiowa religious complex that the
peyote religion gained significantly in popularity.

It may

have been for this reason that the religion went unnoticed
by missionaries and reservation officials, who were
outsiders and must have been regarded with some suspicion
and caution, until the mid-1880s.
The quick acceptance of the peyote religion during the
1880s might be attributed at least partially to the fact
that a number of prominent Kiowas appear to have been
practicing the religion for some time.

Although information

regarding specific persons is sparse, early peyotists may
have included A'piatan, the messenger who brought back the
negative report on the Ghost Dance, and the prominent
leaders Set-kopte and Lone Wolf, son of the war leader of
the same name who was involved in a major rebellion in 1874
(Stewart 1987:

80-83).

Thus it was the long-standing presence of the peyote
ceremony just beneath the surface of Kiowa cultural life
that allowed it to occupy a prominent place in a devastated
culture.

From the Kiowa, Comanche and Wichita reservation,

the peyote religion would ultimately spread throughout much
of North America, and unite dozens of peoples who, although
culturally and linguistically distinct from each other, had
shared much the same tragic experience as had the Kiowas.
It was because of the long tradition of peyote use by the
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Kiowas and the development of the religious ceremony within
the Kiowa cultural system, that the Kiowas became the most
active missionaries spreading the new religious movement.
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