A DUALISM IN POMO COSMOLOGY

A« M, Halpern

In tho courso of linguistic fiold work among tho Pomo (1), data was
more or less accidentally gathered which points to a division of the
world, ocmong various Pomo groups, into two mubtually exclusivc spheress
Although the terms applied to theso spheres are etymologically variable
from group to group, informants from different groups consistently transe
lated their own terms into English as "tho Outside" and "the Inside" re-
spectively, a practice which is adhercd to in this paper. Terms designa-
ting the Inside were not ocollected from all groups. Where they werc col-
lectod, the literal meaning is "insido of the house," c.ge EaP géw, NoP
%fwes The term for "house" in most Pomo languages also comnotes, explicitly
or implicitly, “rancheria, village." The terms for the Outside arc moro
varioble, but in general, in each language, denote what might be adequatc-
ly rendored as "the brush," iec., the wild or uninhabitcd areas where one
goes to hunt or to collect wild foode The SEP term is cina, and one says,
"I am going to the cina," meaning "I am going hunting." SEP cina has no
cognetes, so far as my data goes, in other Pomo longuagese The EaP term
is ya'yd®, whose cognates are SEP Xogo '"world, Barth" (thus, Ghost Dance
dreamers claimed to be inspired by Xéqo ?cXekewi "Earthmaker"), NoP gagd
and SoP gahgoagagio “a flat, a fielde" The NoP term is go® "the outside™
(lite), which is related to the NoP directional prefix gb= “out, oway"
(coge gohdn "to go out," cfe ¥ahén "to come back, go ba%E;" %awhin "to
come in, come into," etc.)e Tognates of this directional pr&Tix occur,
with the same meaning, in some of the othor Pomo languagese The SoP torm
is gullu~gulsu, whose meaning is much the same as that of SEP cina, and
which agein has no cognotes, as far as my data goes, in other Pomo lane .
guagese In some contexts, SoP uses améa ¥ahtimuy%o "world that lies
oxtended" as an alternative for gullu~gul®l, the difforence being roughly
as between address and reference respectivelys SoP am$a *place, thing,
world" has cognates of similar meaning in all the other Pomo languages,
but the phrase am:a ¥ahtimuy¥o seems to have no parallelse

:The rconcept of the Cutside, :and. the dichotomy.betwoen Outside and
Insido, appear to be more uniform throughout the various Pomo groups than
the terms employeds My dota are not sufficiently detailed or systematic
to make a stotement of minor variations in the concept possiblee I shall
here treat it as if it were the same for all groups and cite data from
Various groups to indicate the differont facets of the concepte The SoP
and NoP data are the fullest; my CeP and SWP notes contain hardly any
relecvant data, but casual statements by informants indicatod that the
concept was familiar to them in substantially tho same form as to their
heighbors.

- From the terms alone, it is olear that onc facet of the dichotomy is
88 betwecn the wild and the tame, or naoture ond civilizatione Thus,
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FoP gdwbaX "of the Inside" and Ya*yd*baX "of the Outside™ arc the equive
nlents respectively of “tome, domestic" and "wild," as are NoP %awkd cnd
go®kée An EaP informant stated that house cats were first cclled gdwbaX
da*ldm "tame wildcat," o phrase leter replaced by o loanword from Spanish.

Pomo mythology attributes the origin of wild things rather consise
tently to breachcs of etiquette, tho breaking of tcboos, or incidents
involving the overt expression of hostilitye In NoP myths these inci-
dents seem to have no integral connection with the plot but are rather
appended to some myths as concluding episodese The following appear
typicals

A NoP myth in which Deer is the protagonist recaches its climax in
Deer's marriage to his own sisters Doer rcecmains sccluded in his own house
for some time after the wedding and does not go out huntinge Eveontually
he is taunted by others for his lazinosse He becomes cngry, curses them,
and sends them off to be animals here and there, thus bringing on a flood
which destroys the world. The concluding paragraph of the text recds:

"Thon there inside the housec those people bocame wild things
(50°ké). They flew out through the smokchole and flew awaye They became
wild things (go*ké) for ever, thoy became gecse, they became deer. So
thoy wore all gonee They said something they shouldn't, so the world
ended."

Another myth relates tho adventures of Chickenhawk Chief with the
Gilak monsteres Returning alive from these adventures, he gives a dance
for all the people. After the donce, Chickenhawk Chief is sitting out-
side the sweathouses "Then Meadowlark said that ho smelled something on
the person who sat there. 'What is this thing that smells rotten?! he
seid, they say, that Moadowlark. Now sincc he said this, (Chickenhawk)
flew up from the house. He grasped (Meadowlark) with his feet, thoy say.
Then he picked him up, he took him away (gol "to the outside, away"),
and ho became a wild thing (go*ké) for over, that Chickenhowk Chiof."

In SoP mythology, the final incidont is more closely integrated
with the plote In one my:h Sparrowhawk (liklis) is married to Wildcat,
the symbol of passionatc or promiscuous women, and the pair have a child.
Wildcat elopes with Screech-owl. Sparrowhawk pursues them cnd tries to
take the woman back but is defeated in the fight for her. After four
unsuccossful attempts, Sparrowhawk gives up his claim on the woman. On
the following day she returns of her own will, only to be rcjocted by
her husband. The text continues:

"1For what purpose have you come here? You ought to be married to
cnother mcne I don't want youecess!

".t dawn hc awoke; then he arosc; he built a firc and cooked game.
Then he wokc his own child; thon he fed him geme; he didn't feed his own
wife. The child finished cating the gamc. (He said) to his wife, !Go
outd Ve will go awaye.' He picked up his own child and carried him
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outsidec; he put the child outside. Spirrowhcwk went back into the housce
Then he set firc to the inside of the housce Ho sct his own housc cfire.

"Then he lifted the child on his back and went, uphill, to the old
trece, ho went, went, wente His wife went bchind him, the womane. Ho
arrived at his own tree. He lifted the child on his bock; he climbed up
high, up to the top, placing the child in a fork of the trec; then,
t1ik 1ik 1lik 1i% 1lik,' he said. The child for his own part gave o call.
Wildeet, his wife, sat close to the tree; she wailed; 'My husband,' she
said; 'My husband, comc down. I want my child,! the women wailed.
11ik 1ik 1i% 1ik 1ik,' ho said.

"Phat arm disappeared; it beccome a wing; dowm grew; feathers grows
then they became birds and flew aways Then his wife, the woman, 'I in
turn will become a wildecat,' she said and ran down into the brush."

Siwilarly, in the myth of Skunk Woman and her children, Skunk Women,
pretending illness, sends her children to call their greatuncles, the -
Elks, to come cnd curec her. Pretending to have a pain in her lower ab-
domen, shc couses the Elks to suck therec cnd kills them by breaking wind.
Then, scnding the children far off to the ocean to wash the tripc, she
greedily cats all the good meat. “hen the children return, she tclls
them that Elks came and took the mcat and that they must content thom-
selves with tripee '

After the fourth ropetition of this incident, the Elks bccome sus-
picious and refuse to come when cclled by the children. At this, the
children kill all the remaining Elks themsclves by breaking wind in
through the openings of the Elks' swoathousc; rocst the meat, and oot it.
The text continues:

"Their mother, Skunk Woman, having misscd them, having misscd her
children, went off towards thore citer theme Hoving done so, she arrived
thorc, while her childron were cating mcate Those children bcecme angry,
when their mother came, they chased their mother cway. 'You (are the
one who) didn't let us cat good mcate (It is) now (that) we cat good .
meate Dont't come in hercl Go awayl!

"They having done so, their mother, having gone off, turned into a
skunke Now, thosc children ate up tho meat, they atc up all the Elks,
Heving done so, now, they burned the sweathouse.. Having done so, now,
"o will be skunks," (they said, and) they turned into skunks."

On the basis of these end similar less detailed mythological
pessages (2) the Outside can be charnctorized as the realm of the animcl
18 opposed to the humane Further, thc cnimel inhabitants of the Outside
are, in a more than metaphorical sonse, fallen angcls, the ancient pere
pctrators or vietims of some destructive—which is to scy, sinfuleeccto
Aboriginally, Pomo parents and chicfs cngaged in considerable moralistic
preaching, and the burden of much of this was that fighting and quarrcl-
ing were to be nvoidede The physical and verbal violeneo which such
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prcuching dcfined s wrong arc substanticlly the stme kinds of beohuvior
that led to the mythological cnimcls! bceooming wild thingse

The proper cttitude towards the Outsido is one of awe and rcspocte
Any levity towards the Outside, cven on the port of cn anthropologist,
producos nervousncss among the Pomo. An cnthropologist who was in the
arca ot the scme time cs I innocontly cnough produced oxcollent imita-
tions of the hoot of a certain small owl, which invariably arouscd appre=-
hensive tittering among any Pomo who rerc within earshot. On one occo=
sion, when I mado a discourteous remcrk in the general direction of a
noisy mocdowlark, I wes surprisod to find that I had severely shocked my
NoP informante She recprimanded mc for the thoughtless action, saying
that such bohavior might come under the categorics callod gowkh?
boléma®n "to ridicule the Outside" or gowkd? ninamo”?on "to rivcl the
Outside«" Tho former oxpression also applics to eny transgression of
moral rules or taboos, and the latter to any cttompt "to do somothing
which is in the power of the Outside onlye." A SoP cxpression gus:lun
nanomhuy, containing a verb cognatc with NoP ndnamo?on, was transictod
to mo es "to disobey the Outside," ce.g., by disregarding on injunction
roceived in a drecm, or by disobeying a parent, or by becing on bad terms
with snyonc. Another SoP expression, guitlun i:to%a %to disbclicve
the Outsido," also applies to failurc To pay cttention to one's drcamse

In the matter of the owl imitation, therc may havo been some assoce
iction with beliefs conecerning sorcery. 4boriginally, the Pomo would
not normally travel by night oxcepting sorcerers on a missione. These in
some ceses travelled in bear disguisc, cccompcnicd by cn assistont who
produced owl calls and who was said to be "playing owl" for the sorccrers
Tho sorcerer would approach the housc of his vietim from outside the
villagoe

The Outside appcars from thc above as in some sense a sourcc of
power, &s a sourcec of supernatural scnction for moral and roligious
rulos, and as the agency of punishmont for infractions of such rulcse
As a source of punishment, the Outsidec is somctimes conceived of quite
vaguely, the statcment being madc that if you "do somocthing wrong,"
thon at some luter time, whon you go to the Outsido, "you might sec somo=
thing" or "something might happon to youe" In other cases, spccific
localitios have the power to punish specific infractions. Therc is a
NoP belicf, for examplec, that a woman who brecks menstrual taboos will
be stricken with siclmess when she next passcs near certain bitter
springs (kdémka)e A SoP ethnological text tells of a fisherman who,
agoinst his better judgment but instigatcd by his wifc, broke thc taboo
against mixing fish and gamc by skinning & rabbit during the season when
he was cngaged in sotting fish weirse On his noxt trip to his fish weir
ne foll into the strecam ond disappecarede He was presumod drowned, but
in actuality had been pulled down by o spirit cclled the Long-Haircd Fish
Women (he 23e¥oh¥a), who rcprocohed him as follows:

"You havo handled unclean things. These salmon are my childrone
You, thc owner of the brsket-hole Zéish'woir72 medo them go around a

164



polluted placee Your hands are all over bloode Not in this way should
you stalk my childrene You are unclean, having handled the blood of small
gamee On your hands nothing but blood stinks, and you stalk my children.
Look at this hair of ninee. Loosening this hair of mine I let it float out
on the watere It is behind my hair that my children comes This being the
case, after this if you wish to set baskets, you shall not touch the blood
of small gamee It is in order to tell you this that I took you for a while,
This being the case, go home." '

The fisherman then returned home, to the discomfiture of his wife and
relatives, who had already destroyed his possessions and gone into mourning.

This last episode, involving the apparition of a supernatural being,
bears a certain resemblance to reported cases of a kind of catatonic trance
induced by such apparitionse The phenomenon is described in the literarure
under the rubric "frighteninge" I did not collect any detailed data on
"frightening" but obtained the impression, from several oblique comments
by informants, that "frightening" was always punishment by the Outside for
the infraction of a tabooe This impression receives some confirmation
from o check of the literature in that the actual "frightening" is invari-
ably reported as taking place away from the rancheria, and in those cases
where & cause is attributed, it is reported as the breaking of a tabooe
The cure, of course, is performed at home, in the Inside (3)e

Conversely, the Outside is also a source of favor and protection, in
which capacity it is often approached through prayere The practice was
still commonly observed in 1940 of uttering a short informal prayer with
the first puff of a cigarette, especially one obtained from some one else.
The smoker would turn slightly eway from his companion or companions and
direct the puff of smoke outwards and upwerdse He would then usually
utter the invooatory formula SEP yo Ewe, EaP yb° sumé®, NoP yo® sime®,

SoP yuhsuwee, yuhsuwelli, with or without o longer prayers

Follcwihg are portions of EaP sméking:prayers which were recited
to me as typicale

ty6° sumé®, Moke it lucky;.‘This summer let me find money; -
let me become o rich mane. ?6w, grant it from the Outside
(da’k4°gilim ya'ydw)o" :

"§Z§f This summer let me go around well (ieee, safely)e Eléf
Then, let me go around with a sound heart (ises, in good health),
let me reach old agee Now, this season has come. ?Gw,’grant it to
me from the Outside (ya®ydw da°ké®gilim)." T

"yd® sumé?. May the day break well, I say beseeching you the
Outside (ya®ydé°l ba’dfkkin); (giwe me) things I have not earned,
good magnesite beads, baskets, all kinds of things, money, too
I say; thus I am prayinge To you of the Outside (md ya® 6‘baX$,
Our Father, you who made us, I say ite I say this to you, Man
$irum®da, who created us. dw, may it come true, I say, being

pitiful (X4°*pita’yow)e" -
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NoP prayers, uccording to my data, ure not explicitly addressed to the
Outside, but seem implicitly to be so directed, as ir the following two

examplese

"Let me be healthy, let me be stronge Do not let anything bed
oome to mee I have nothing with which to pay you, since I am poor
(ka®pit’ a’yakd)e"

"Accept from me this poor (ka®pita®yoaké) food, before I let
people eat ite Have pity (ka®pith?adim) on me for thise Let the
peoplets affairs go welle Do not let people querrel when They eat
thise Lot everything be well for everybodye :éﬁg now ye hear mee"

SoP prayers are cddressed usually to amla’ Nahtimuy¥o "World thot lies
extended," as in the folléwing smoking prayer:

“"yuhsuwese Make it good for my childrone Moke it clear for
my childrens Oh world that lies extended, have pity on mee"

In other SoP prayers, similarly addressed, the author of the praye
is doscribed as "claiming kinship with the Out31de (gus lunhkay ga:nlm%edu),
or even as addressing the Outside as "Fatheri Motheri" Thus, in a myth
relating to a time of famine, Old Man Coyote prayed as follows:

"tWorld that lies extended, have pity on us, have pity on my
children, have pity on my rancheria (amsn %ahtimuy¥o, ¥isbatgabinyen,
¥iibatgoBinke gawiys, ¥isbateadinke nop:o?. Sitting on o knoll on
top of a hill, Old Man Coyote was talkings He claimed kinship to the

Outside (guilunhkay gasnimbedu)."

Again, a text describes the prayer offefed by a doctor at the feast
following a curing ceremonye The doctor stands by a fire with a basket
of food in his hands, faces east, and prays:

"1This I eat (sharing it) with you, world that lies extended
(amsa 3ahtimuy¥%o)e With this offering let me be healthye I speak
humbly (¥isbastow)s I humbly call you my kin( asnimdedu)s I
talk humbly to you. With this offering let me be healthye With
this offering let (things) be clear (for me)e I eat this food

‘(sharlng it) with youe! He drops the food 1nto the fire" (4)e

The survival of the’ practioce of praying to the Outside raises almost
automatically the question whether the Outside was not aboriginally the
object of other ritual observonoese Data ‘on this point are exceedingly
sparse, but two relevant observotions can be mades First, several of the
Pomo groups did or possibly still do obserwve a first fruits ceremony in
the springe The SoP ceremony centered on wild potatoes, the SWP ceremony
on wild ‘strowberries, and the SEP ceremony on wild tobaccoe A text des=
oribing the SoP ceremony indicaotes that it was conceived of as a year=
opening ceremony whose nucleus was the year'!s first consumption of pro=
ducts of the Outside (5)s The SEP ceremony has latterly been carried
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out on the first Sunday in May and was observed in 1940, I could not
obtain the text of the saered song which formed the climex of the ceremony.
The song was followed by the passing of a pipe containing new crop wild
tobacco, from which all present took a puff and then uttered the formula
yo %we with or without a short prayere Aboriginally, this ceremony ini-
tiated the ceremonial season during which the Kuksu Cult Dances were per=
formede Second, the name of the SEP Kuksu Cult Ghost ceremony is cinamfo
Xeo The cinamfo, lit. "Outside Feople," apparently represented simule .
taneo?s§y certain aspects of the wild and the ghosts of the recently

dead (6)e :

In summary, based op the data presented here, the Outside, whether
eammceived as a concrete expanse of territory or as an abstract incorporeal
Neture, can be characterized as the spheore of the wild, the animal, the
dangsrous, and as endowed with supernatural power to punish and to reward.
The Inside cannot be positively characterized from the data, but it seems
a reasonable inference that 1t is the sphere of the tame, the human, the
safe, the ordinary, and, v1s-a-v1s the Outside, as weak, insecure, and
supplicante Confidence in these characterizations in necessarily limited
by the sporadic nature of the data, which were, as previously noted,
collected incidentally to other inquirisss The qualification must also
be made that the concept may well be less uniform throughout the Pomo
area thean is suggested by this presentation. There are also certain
rather puzzling questions that could be raised concerning the historical
depth of the concepts I have no doubt that it is aboriginal, although
certain features of the prayers cited above indicate modifications under
the influence of the post-contact Ghost Dance and in all likelihood of
Christianity as welle There is also the matter of the etymological hetero-
geneity of the terms referring to the Outsidee One of them, SEP cina,
may well be a loanword, possibly from Patwine The others could plausibly
be interpreted as loan translations of one anothere In this case the
concept, though aboriginal, may quite conceivably be of no great depth,
historically speakinge

From the standpoint of the ethnological present, however, a sufficient
number of ramifications has been indicated to suggest that the Outside-
Inside dichotomy is one of those permeative ideas which sometimes provide
a link of psychological association, if not of logical consistency, between
several practices in a given culture which otherwise might seem superfi-
cially unrelated.

One is also tempted to regard the data presented here as throwing
8 useful sidelight on Pomo character structure. The natural environment
in which the Pomo live is far from a hostile one except, one may guess,
insofar as man has projected upon it those capacities for anger and magical
destructiveness which he dares not express in his own behavior. The Pomo
image of man, the Inside thing, seems to be crystallized in the terms
which occur so frequently in the prayers: NoP ka® p%§h'yaw and its CeP
oand EaP cognotes; SoP ¥isbastaw and its SWP cognote; and SEP Xemo¥o¥ale
All appear to have an identical range of meaning, which can be indicated
by the series "pitiable-wretched-humble-poor." Consistently with this,
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the Pomo seem to live on a fairly high level of dpprchensiveness, partice
ularly with regard to the future. A fairly common conversational gambit
between ethnographer and informant consisted in the ethnographer tcking
leave of the informant with some romark to the effect that he would be
back to see the informant next week; the standard reply was somsthing
like, "Yes, boy, you come back and see mee I'll be here, if I don't die."
This reluctance to commit oneself to a positive prediction of even the
near future may also account for the unusual difficulty experienced in
getting informetion as to the precise date on which, say, a scheduled
dance or ceremony would take place.

Similarly, the accumulation of weclth in the form of baskets, shell-
bead money, etc., was still in 1940 undertaken in a compulsive spirite
The symbols of wealth secmed to bc: regarded as a necessary form of in-
surance against some dimly sonsed, but imminent, disaster which could
not be adequately coped with by means of onc's inner resources aloncs

Mon, then, for the Pomo, is an impotont creature, who can achicve
success by self-abasement and by supplicatione By these means he may
gain for himself the favorable intervention of the sources of power.
Conversoly, by self-restraint, by the repression of his impulses end the
strict observance of moral and religious rulcs, he may avoid their un~-
favoreble interventione This code is not only subscribed to but fairly
generally observed by typical Pomo—which docs not exclude from Pomo
character a rather formidable capacity for hate.
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ENDNQIES

A linguistic survey of the Pomo family was cuarried out in 1939-40

on funds supplied by the Department of Anthropology, University of
Chicagoe Most of the data cited in this paper are from my unpub-
lished notes and will not be morc spccifically citeds Abbreviations

" used arey SoP-—Southern Pomo; SWP=—Southwestern Pomo; CeP==Central

Pomo; NoP-=Northern Pomo; EaP==Eastcrn Pomo; SEP==Southecastern Pomos
The Northeastern Pomo are excluded from consideratione

See, for example, Se A« Barrett, "Pomo Myths," Bulletin of the
Public Museum of the City of Mlswaukee, Vole 15, espe ppe 85, 106ff.,
180, 187, and 304,

Cfe La Se Freeland, "Pomo Doctors and Poisoners," Unive of Califs
Publs in Amer. Archaeol. and Ethnol., Vole 20, ppe 57-73. BEspecially
interesting is Freeland's report of a Pomo cla531f1catlon of dis-
eases as "from outside" and “from inside," and her statement that
"thoso of the first sort are in the main the !'frightening cases.'"
See also E. M. Locb, "Pomo Folkways," Unive. of Calif. Puble. in

Amere Archaeols and Ethnole, vole 19, noe 2, pps 822-23, and

Es Mo Loob, "The Western Kuksu Cult,“ Unive of Calif. Publ. in

Amer. Archasole and Ethnol., vole 33, noe l, ppe 10-11%

The term for "offefing" in the text of this passage is benlii, un-
doubtedly a loanword from Spanishe

Eo We Gifford, "Cloar Lake Pomo Society," Univ. of Calif. Puble in
Amer. Archeeols and Ethnol., vole 18, noe 2, pe 386, rcports that
among the SEP “food was never sold, belng regarded as 'wild produces!"
According to my own recollection of informentst statements, which I
apparently failed to record in writing, the same was true of other
Pomo groupse.

This ceremony is briefly described in E« M. Loeb, "The Western Kuksu
Cult," Unive. of Calife. Puble in Amer. Archacols and Ethnol., vol. 33,
noe 1, ppe 128=27. 1 rely here also on unpublished notes of my owne
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