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Stepped Cloud and Cross: The
Intersection of Pueblo and European
Visual Symbolic Systems
SUZANNE G. KENAGY

Since the sixteenth-century establishment of a Spanish colony in New
Mexico, a major area of both interaction and conflict between Indians
and Spaniards and then, to a lesser degree, Anglo-Americans, has been
the continued practice of indigenous Pueblo religion. Other studies
have investigated Christian attempts to repress Pueblo religion or theological and liturgical similarities between Catholicism and Pueblo belief. The intersection of Christian and Pueblo religious systems and
the possible interrelationship of their primary visual symbols, the cross
and stepped terrace, the employment of the stepped terrace in rituaIIyassociated Pueblo art forms, and the broader concepts behind the increasingly frequent use of such visual symbolic systems in the late
nineteenth and twentieth centuries are topics worthy of further exploration.
Beginning with early Spanish colonists in the seventeenth century,
a new symbolic .code of religious significance wa~ imposed upon the
Pueblo Southwest. New forms and motifs, brought into the territory
Suzanne G. Kenagy, who holds a doctorate in art history from the University of
New Mexico, taught art history at California State University, Northridge, for seven
years and was curator of art at the Southwest Museum in Los Angeles. She has published
several articles on Native American and Hispanic art, and is the owner and director of
Los Manitos Gallery in Santa Fe.

325

326

NEW MEXICO HISTORICAL REVIEW

JULY 1989

by the Franciscan friars, were displayeq in and on newly built churches,
which had replaced vandalized and destroyed kivas and were often
built directly over their remains. l Catholic missionaries made considerable effort to explain and inculcate the iconography, primarily the
Latin cross, to their new group of viewers.
Motifs like the cross were not entirely foreign to Pueblo peoples,
because they had been part of a prehistoric painting vocabulary. Employed on prehistoric pottery and in kiva wall painting, equilinear
crosses are generally believed to have represented stars and were associated with warrior societies. Designs in the shape of the Latin cross
also were associated with stylized dragonflies in traditional Pueblo art
and were painted on ritual objects as water and fertility symbols. Pedro
de Castaneda observed in 1540 that the people of Acoma Pueblo crossed
their fingers as a sign of peace. In addition, crosses that Spaniards
erected among the Rio Grande Pueblos were treated as if they were
great prayer offerings. Thus, because of its associations in both systems,
the cross was accepted quickly as potent indicator of symbolic significance, even if its surrounding theological subtleties were not. 2
Under church supervision, some objects associated with Catholic
worship were manufactured by Pueblo peoples. Ceramics were one of
the first kinds of objects to be made for the church by Pueblo artists.
Hispanic influences on form and decoration were particularly strong
during the Mission period, from 1629 to 1680, and again after 1750,
when settlers depended upon Pueblo potters to supply their tableware.
Statistics indicate that seventeenth and eighteenth-century Hispanic
sites derived 97 to 99 percent of their ceramics from the Pueblos. 3
1. Following the architectural and philosophic practice of superposition, observed
at other locations in New Spain such as Tenochtitlan and Cholula, mission churches at
Quarai, Awatovi, and Abo were, by 1630, built directly over the remains of kivas. In this
way, the church itself formed a tangible allegory, reflecting its victory over "false" religions. See Ross Gordon Montgomery, "San Bernardo de Aguatubi, an Analytical Restoration," in R. G. Montgomery, W. Smith, and J. O. Brew, eds., Franciscan Awatovi
(Cambridge: Harvard University, 1949), 135-37.
2. George Parker Winship, "The Coronado Expedition, 1540-1542," Fourteenth Annual Report of the Bureau of Ethnology to the Secretary of the Smithsonian Institution 1892-93
(Washington, D.C.: Government Printing Office, 1896),431,491; F. W. Hodge, "Square
Kiva," Donald D. Brand, ed., So Live the Works of Men: Seventeenth Anniversary Volume
Honoring Edgar Lee Hewett (Albuquerque: University of New Mexico Press, 1939); Alden
C. Hayes suggests that Jesus and Saint Bonaventure may have been added to the list of
kachinas at the Las Humanas site (Gran Quivira) in the Estancia Valley and illustrates
a Tabira black-on-white jar, ca. 1600, painted with a kachina wearing a cross around its
neck. Excavations at Mound 7, Gran Quivira National Monument, New Mexico (Washington,
D.C.: National Park Service, 1981), 9, figure 118.
3. David H. Snow, "Some Economic Considerations of Historic Rio Grande Pueblo
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European forms and motifs, including painted arabesques and flowers,
can also be ascribed to Spanish sources. 4
Pueblo potters not only supplied the missions with tableware but
with church furnishings as well. Baptismal fonts for holy water, originally brought from Spain and Mexico, eventually had to be replaced.
In his 1776 inventory of mission churches, Fray Francisco Atanasio
Dominguez found that large ceramic bowls of Indian manufacture functioned as baptismal fonts at the Pueblos of Zuni, Acoma, Laguna, San
Juan, and Santa Ana. At Zuni, he noted also that the spoon and censer
were of Pueblo origin. The baptistery bowl at Church 3 at Awatovi was
of Hopi manufacture, and excavators found fragments of eight European-shaped bowls, of Hopi workmanship and decoration, jammed in
the outlet of the baptistery washstand. As late as the 1880s, Pueblo
ceramics were reportedly used as holy water fonts at Cochiti and Zia
Pueblos. s
Pueblo peoples were obviously familiar with the Catholic practices
of baptism and aspergement with holy water. The Pueblo interest and
perhaps amusement with Catholic practice is demonstrated by a twentieth-century burlesque of Catholic ceremonies performed during the
Turtle Dance, held at San Juan Pueblo the day after Christmas. Priest,
acolyte, and congregation are impersonated and in one part of the
performance, a white porcelain bowl is brought out and filled with
"holy water," which is then asperged with a broom. Over the centuries,
these elements of Catholic practice have been incorporated into Pueblo
culture, as during the celebration of Santiago's Day at Santa Ana Pueblo.
Here the native church sacristan hands the impersonator of Santiago
Pottery," in Albert E. Schroeder, ed., The Changing Ways of Southwestern Indians: A Historic
Perspective (Glorieta, New Mexico: Rio Grande Press, 1973), 63.
,,'.:
4. See E. Charles Adams and Deborah Hull, "The Prehistoric and Hi~t~ric Occupation of the Hopi Mesas," in Dorothy K. Washburn, ed., Hopi Kachina, Spii'zi'O[ Life (San
Francisco: California Academy of Sciences, 1980), 18-19; Edwin L. Wade, "The Thomas
Kearn Collection of Hopi Pottery: A New Typology," American Indian Art, 5 (Fall :1980),
56-57; Suzanne G. Kenagy, "Deer-and-Medallion Style Pottery at Zuni Pueblo: 'Iconography and Iconology," New Mexico Studies in the Fine Arts, 3 (1978).
.
5. Fray Francisco Atanasio Dominguez, The Missions of New Mexico, 1776, ed. and
trans. Eleanor B. Adams and Fray Angelico Chavez (Albuquerque: University of New
Mexico Press, 1956), 85, 167, 183, 190, 198-99; J. O. Brew, "Excavation of Franciscan
Awatovi," in Montgomery, et al., Franciscan Awatovi, 58, figure 30a, 89; Lansing B. Bloom,
"Bourke on the Southwest, XlII," New Mexico Historical Review, 13 (April 1938), 223.
Conversely, a Spanish silver-gilt monstrance, three wrought silver chalices, and a gilded
chalice were found on a Zuni altar by Diego de Vargas in 1692. J. Manuel Espinosa, First
Expedition of Vargas into New Mexico, 1692 (Albuquerque: University of New Mexico Press,
1940), 201-3, 252-53, 266-67.
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a pottery bowl of holy water, and the saint's impersonator sprinkles
the Pueblo's horses and cattle. 6
Aside from this kind of cross-cultural ritual synthesis, the use of
spiritually-charged water in purely indigenous Pueblo ritual acts of
aspergement also has been widely documented. Observers in the late
nineteenth and early twentieth centuries recorded numerous rituals
during which water brought from sacred sources, such as springs or
lakes, was mixed with materials of magico-religious significance in
ceramic bowls. So-called "medicine water" was then sprinkled on ritual
objects to charge them, sprinkled on altars, sprinkled on the heads of
infants during naming ceremonies, and sprinkled on or swallowed by
participants to cure and bless them.
While superficial similarities between Catholic and Pueblo asperge- ___
ment are obvious, evidence indicates that the Pueblo concept of charged ---water has prehistoric antecedents. Since about A.D. 700, unusual ceramic vessels-including effigy figures and other eccentric forms-have
been manufactured in the Southwest, apparently to contain small
amounts of specialliquid.- Blackened jars, overflowing with liquids and
other materials, also appear in clearly ritual contexts in kiva paintings
after about A.D. 1300. While inventories of eccentric prehistoric ceramics
and kiva murals indicate that some kinds of liquids had special significance, the actual role or relative importance of these liquids in
Pueblo ritual prior to European contact is undocumented.?
It is not unreasonable to consider the influence the use of Catholic
holy water may have had on the Pueblo practice of aspergement. If
the use of medicine water and the practice of asperging was indeed in
existence prior to contact, as it most likely was, then the importance
placed on Catholic baptism may have simply accentuated or intensified
its role in Pueblo religion. As anthropologist Leslie A. White observed
6. Elsie Clews Parsons, "The Social Organization of the Tewa of New Mexico,"
Memoirs of the American Anthropological Association, supplement 36 (Menasha, Wisconsin:
American Anthropological Association, 1929), 183. For a description of an eighteenthcentury Pueblo burlesque of Bishop Pedro Tamar6n's visit to Pecos Pueblo, see Eleanor
B. Adams, ed., "Bishop Tamar6n's Visitation of New Mexico, 1760," New Mexico Historical
Review, 28 (April 1953), 81-114; Leslie A. White, "The Pueblo of Santa Ana, New Mexico,"
Memoirs of the American Anthropological Association, supplement 44 (Menasha, Wisconsin:
American Anthropological Association, 1942), 108, 256.
7. In the kiva mural paintings at the Rio Grande site of Kuaua, what appear to be
water showers, represented by a mass of closely painted dots, faU from a gourd carried
by an anthropomorphic figure. The water faUs on a plant or into a large vessel. There
is no real evidence, however, that the act of aspergement, within a ritual context, is
being represented here.
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Figure 1. Terraced ceramic bowl from Zuni Pueblo. Photograph by Blair Clark.
Courtesy Museum of New Mexico, negative number 19232/12.

at Santa Ana Pueblo, "they have accepted bits of Catholic ideology,
ritual, and paraphernalia ... and these bits belong to them."8
A second and perhaps more significant consideration is the effect
of the local manufacture of church fonts and holy water vessels by
Pueblo potters on the increased production of ritually-associated Pueblo
ceramics during the nineteenth and early twentieth centuries. It is at
this time that the clearly distinguished ritual bowl, made to contain
medicine water, prayer meal, or yucca suds, emerges as a numerically
significant ceramic form, with examples described, made for, or collected by outsiders at virtually all of the Pueblos (figure 1).
, Among the most striking and significant indicators of Pueblo ritual
association is the stepped terrace motif, employed on a variety of ritual
paraphernalia and often incorporated into the architecture of the Pueblo
kiva. In the historic period, it is most often interpreted as an abstract
representation of clouds, clearly associated with rain and fertility. 9
8. White, "Pueblo of Santa Ana," 60.
9. Ruth L. Bunzel, The Pueblo Potter: A Study of Creative Imagination in Primitive Art
(New York: Columbia University Press, 1929),94; Edwin L. Wade and Lea S. McChesney,
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Prior to about A.D. 1300, the use of the stepped terrace motif in
ritual context is uncertain, although terraced and T-shaped doorways
were constructed from about A.D. 1000 in the Chaco Canyon and Mesa
Verde regions. It is after A.D. 1300 that terraced motifs occur in rock
art throughout the Southwest and appear in association with other
clearly symbolic motifs. Kiva fire pit deflectors or screens with terraced
tops were also constructed during the late prehistoric period and are
believed to have sometimes served as altars. 10 Terraced motifs also
occurred on prehistoric ceramics and were carved on stone pipes and
on other ritually-associated objects.
In the historic period, carved and painted terraces appeared on a
wide variety of ritual pieces, including tablita headdresses, wooden
altars, dry paintings, masks, dance kilts, kiva wall painting, and clay
pipes used for ceremonial smoking. From the early. fourteenth century,
the stepped terrace also had been carved on the rims of ritually-associated ceramics, particularly small prayer meal bowls. Dating from
Fray Alonso de Posada's 1661 absolute prohibition of all kachina dances
and other rituals, however, periodic raids were made on kivas and
homes, and ritual paraphernalia, including kachina masks, images,
painted slabs, prayer sticks, and ceramics, were publicly destroyed.
Kivas themselves were closed or desecrated. Pueblo religious leaders,
firm in their opposition to conversion, were punished or executed on
charges of sorcery and witchcraft. Severe reprimands also were ordered
for suspected acts of idolatry or laxity in Catholic observance. II
America's Great Lost Expedition: The Thomas Kearn Collection of Hopi Pottery from the Second
Hemenway Expedition, 1890-1894 (Phoenix: Heard Museum, 1980), 104; Margaret Hardin,
Gift of Mother Earth: Ceramics in the Zuni Tradition (Phoenix: Heard Museum, 1983), 32.
Among the eastern Pueblos the motif is also associated with mountains. See Kenneth
M. Chapman, The Pottery of San Ildefonso Pueblo (Albuquerque: University of New Mexico
Press, 1970), 114. Interestingly, George Kubler suggests the possibility that the stepped
talud-tablero motif, prominent in Classic period Mesoamerican architecture, served as a
means of marking the sacred and that the motif itself, composed of a rectangle set upon
a truncated triangle, represented a combination of mountain and cloud elements, symbolizing the promise of rain. See George Kubler, "Iconographic Aspects of Architectural
Profiles at Teotihuacan and in Mesoamerica," in Alana Cordy-Collins and Jean Stern,
eds., Pre-Columbian Art History (Palo Alto: Peek Publications, 1977), 103-4, 106.
10. For a discussion of the origins and development of the stepped terrace motif
in ritual context see Suzanne G. Kenagy, "The Emergence of Crenellated Ritual Pueblo
Ceramics During the Late Prehistoric Period," Phoebus, 4 (1985), 78-85.
11. Charles Wilson Hackett, ed., Historical Documents Relating to New Mexico, Nueva
Vizcaya, and Approaches Thereto, to 1773 (3 vols., Washington, D.C.: Carnegie Institute of
Washington, 1937),3: 166; Edward P. Dozier, Hano, A Tewa Indian Community in Arizona
(New York: Holt, Rinehart and Winston, 1966), 7, 352; Edward P. Dozier, The Pueblo
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Beyond superficial acceptance of the church through forced baptism, the Pueblo peoples generally refused to abandon their traditional
religions. 12 Missionaries fought the persistence of "idolatrous" rituals,
which, of necessity, were simply observed with greater secrecy. Although secrecy undoubtedly played an important role in pre-Conquest
Pueblo religious life-with important distinctions made between
knowledge accessible to those in the esoteric priesthoods and societies
and other members of the Pueblos-it is likely that all the observances
that previously had been public in nature were now performed surreptitiously.13 Thus, during the seventeenth and early eighteenth centuries, repressive activities by the Catholic Church resulted in the careful
sequestering of ritual materials and the likely employment cif disguised
or undistinguished ceramic vessels for ritual purposes. 14
By the late nineteenth century, however, the use of terraced rims
on ceramic bowls made to contain medicine water, prayer meal, and
whipped yucca suds had become an almost universal feature among
the Pueblos. Terraced elements also were incorporated into the exterior
architecture of modern kivas. Terraced fire pit screens and altars were
observed at San Ildefonso, Jemez, and Nambe Pueblos in the early
twentieth century. According to Elsie Clews Parsons, all kivas at Isleta
Pueblo had terraced fire screens, and where corner hearths were used,
two side screens with terraces were constructed. Terraced stairways
and modeled terrace elements on walls or roofs occur on a number of
kivas, including the circular kiva of the Black Eyes at Isleta, the circular
outside kiva of the Winter People at San Ildefonso, and the rectangular
plaza kiva at Santa Clara. At some pueblos, such as San Felipe and
Indians of North America (New York: Holt, Rinehart and Winston, 1970), 3-4, 50; Hackett,
Historical Documents, 141, 259-60; Charles Wilson Hackett, Revolt of the Pueblo Indians of
New Mexico and Otermin'sAttempted Reconquest 1680-1682, trans. by Charmion Clair Shelby
(2 vols., Albuquerque: University of New Mexico Press, 1942), 1: xxii; France V. Scholes,
"Troublous Times in New Mexico 1659-1670," New Mexico Historical Review, 12 (April
1937), 144-45.
12. Dozier, Hano, 7; Dozier, Pueblo Indians, 50.
13. On distinctions between esoteric religious society members and non-members
in the Tewa Pueblos, see Alfonso Ortiz, The Tewa World: Space, Time, and Being and Becoming
in a Pueblo Society (Chicago: University of Chicago Press, 1969).
14. While Spanish records indicate that Kachina dances and other rituals were
observed on occasion by civil and religious authorities during the repressive seventeenth
century, no such records exist for the more lenient eighteenth century. This indicates
that exposure of the Pueblos to Hispanic persecution resulted in an intensification of
secrecy surrounding their religious life. Edward H. Spicer, Cycles of Conquest: The Impact
of Spain, Mexico, and the United States on the Indians of the Southwest 1533-1960 (Tucson:
University of Arizona Press, 1962), 167.
.
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Cochiti, the stairs leading to the roof entryway are terraced as well.
Ladders used to enter kivas may also have terraced topS.15
Little documentary evidence exists to indicate the dates for the
use of exterior terracing on historic Pueblo kivas, and some interesting
comparisons may be drawn between the use of terraced motifs on kivas
and architectural elements found on Catholic missionary churches of
the early historic period. While it is possible that the appearance of
crenellated parapets and terraced pediments on churches influenced
the use of terraced architectural elements on kiyas, it is also possible
that the indigenous Pueblo use of the terrace element resulted in its
inclusion as a visual motif by Pueblo masons and plasterers on seventeenth, eighteenth, and nineteenth-century churches. 16 As Pal Keleman observes, Spanish colonial art in the New World was not merely
a transplantation of Spanish form, but incorporated the native visual
preference and sense of form, which modulated the imported style. I?
Crenellated parapets were a particularly distinguishing characteristic of early Franciscan architecture in New Mexico. As "toothlike"
forms atop walls of fortified buildings, they originally served a defensive role in European architecture. The "teeth" protected the defenders,
while the space between was used for the discharge of weapons. In
New Mexico, church walls were brought up past the roof surfaces to
create parapets of various heights, protected from the ravages of erosion by serration or by a flagstone capping. According to Ross Gordon
Montgomery, crenellated parapets were in vogue among the Franciscan
friars responsible for building the earliest churches in the territory.
Because most churches required extensive rebuilding following the
Pueblo Revolt in 1680, however, it is difficult to determine the actual
extent of their original crenellation. It is also likely that churches constructed in more remote areas, such as the Hopi region, kept extraneous
embellishments such as the crenellated parapet to a minimum. 18
15. Alfred V. Kidder, Pecos, New Mexico: Archaeological Notes (Andover: Phillips Academy, the Foundation, 1958),278, figure 68b; Parsons, "Social Organization of the Tewa,"
101, plate 14a; Parsons, "Isleta, New Mexico," Forty-seventh Annual Report of the Bureau
of American Ethnology for the Years 1929-1930 (Washington, D.C.: Government Printing
Office, 1932), 210, 18d; Parsons, "Social Organization of the Tewa," plate 11; Parsons,
"Isleta, New Mexico," 6, plate 18c.
16. The women, boys, and girls who worked as plasterers and construction workers
were not traditionally the makers of ritual objects, with the exception of ceramic vessels.
Use of the terrace may have been so thoroughly a part of the visual vocabulary, however,
that there was no hesitation in their use.
17. Pal Keleman, Baroque and Rococo in Latin America (2 vols., New York: Dover,
1967), 1: 22.
18. Montgomery, "San Bernardo de Aguatubi," 159, 285.
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Figure 2. Crenellations can still be seen along the top of San Miguel Church
in Santa Fe about 1884. Courtesy of Southwest Museum, negative number
35213.
.

Interest in roof crenellation continued into the eighteenth century,
when documents describe almenas or merlons decorating the architecture of New Mexico. More elaborate crenellations were added to New
Mexican churches in the course of remodeling efforts in the mid-nineteenth century. San Francisco, Santa Fe's parroquia or parish church,
was given a wholly crenellated roof line, including towers, transept,
and side chapels between 1846 and 1867. Crenellations also were added
to San Felipe Neri in Albuquerque sometime between the 1850s and
the late 1860s, as well as to San Miguel in Santa Fe and Santa Cruz de
la Canada (figure 2). The popularity of th~ crenellated roof apparently
waned in the 1880s. It was removed from San Felipe Neri by 1884 and
from Santa Cruz by 1886. 19
Perhaps of greater significance to native forms than roof crenellation is the appearance of terraced pediments and belfries on New
Mexican mission churches, another characteristic feature of European
architecture brought into the northern frontier of New Spain. While
19. John L. KesselI, The Missions of New Mexico Since 1776 (Albuquerque: University
of New Mexico Press, 1980), 39, 40, 141-45; George Kubler, Religious Architecture of New
Mexico (Colorado Springs: Taylor Museum, 1940).
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crenellations derived ultimately from Islamic and Romanesque elements in the Spanish Renaissance style, popular in the sixteenth and
early seventeenth centuries, emphasis on ,the decorative facade stems
more from the Baroque, an important influence on Spanish architecture
in the late seventeenth century. Terraced facade elements were employed on many Pueblo missionary churches originally constructed in
the seventeenth and eighteenth centuries, although a number were
rebuilt or reconstructed in the late nineteenth century. Photographs
taken between 1880 and 1910 indicate the presence of terraced adobe
pediments and bell housings on the churches of Laguna, Zia, Cochiti"
Zuni, Santa Clara, Sandia, Jemez, Tesuque, Picuris, Taos, and Santo
Domingo Pueblos (figure 3).20
Terraced elements were also painted on the walls of at least two
Pueblo churches by native artists. In 1881 John G. Bourke observed
painted terrace designs and circular clouds on the walls of the churches
at Laguna and Acoma and noted the similarity of motifs to those painted
on the walls of the kivas. Similar designs were believed to have been
painted on the walls of the church at Zia. 21
As for the actual dating of Pueblo kivas with exterior terraced
elements, limited documentation suggests some architectural changes
occurring in the early twentieth century: By 1915 kivas at both San
Felipe and Isleta had terraced roof structures, much in the style of
church pediments (figure 4). Archaeologist A. V. Kidder observed that
the kiva at Nambe was remodeled'sometime between 1922 and 1927,
and that additions included a terraced, three-sided fire screen. 22 The
exterior of the Nambe kiva also was reconstructed, along with the
circular kiva at San Ildefonso, where facade terracing was clarified
(figures 5.and 6). It may well_ be that kiva remodeling and the addition
of clearly visible terraced elements served a particularly significant
function in marking Pueblo sacred space and in clearly identifying areas
where Euro-American intrusion was not welcome.
While the examples of church architecture and its furnishings may
have played a limited or indirect role in reinforcing the importance of
20, Carlos Vierra, "New Mexico Architecture," Art and Archaeology, The Arts Throughout the Ages, 7 (January-December 1918), 40, 43; Kubler, Religious Architecture of New
Mexico, figures 79, 114, 121, 176, 190; Kessell, Missions of New Mexico, 3, 89, 98, 115-17,
121, 156. The same style of bell housing appeared on Hispanic churches built in the
1930s, including those at Abiquiu, Paraje, and Mesita, which rather self-conSCiously
imitate the Indian mission style.
21. Lansing B. Bloom, "Bourke on the Southwest, XII," New Mexico Historical Review,
12 (October 1937),367,373; Kubler, Religious Architecture of New Mexico, 65.
22. Kidder, Pecos, New Mexico, 271.
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Figure 3. San Buenaventura at Cochiti Pueblo about 1880. The church was constructed originally in 1706, refurbished about
1890, and remodeled extensively after 1910. Courtesy of Southwest Museum, negative number 35214.
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Figure 4. Kiva at Isleta Pueblo about 1912. Terraced pediment is visible at
extreme left. Photograph by Jesse L. Nusbaum. Courtesy of Museum of New
Mexico, negative number 2641.

the stepped terrace motif as a primary symbol of indigenous belief,
the imposition of an alien population and symbolic system likely provided a model of greater significance for the Pueblos than either the
baptismal font or terraced pediment. Euro-American culttire and visual
symbols assumed and reinforced a division between the sacred and
secular spheres of life. It is widely acknowledged that this sort of
separation is of much less relevance to most Native American world
views in general and to the Pueblos in particular. It is reasonable to
assume, however, that Puebloans perceived the significance of this
division of spheres to outsiders now resident in their midst.
Although Pueblo ritual motifs, including the stepped cloud terrace,
had been in use for centuries, the Christian use of a single abstract
symbol-the cross-to mark sacred space and association was probably
of particular significance. Its use may well have stimulated the Pueblo
employment of a similarly simple motif with a long history of symbolic
significance-the stepped cloud terrace. The concept of marking sacred
space likely encouraged the Pueblos to mark kiva exteriors visually and
to accentuate differences between secular and non-secular structures
to outside observers.
The fluorescence of the stepped terrace motif in the late nineteenth
century and its use in marking ritual association can be understood
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Figure 5. Circular kiva at San lldefonso Pueblo about 1910 before refurbishing.
Photo by Jesse L. Nusbaum. Courtesy of Museum of New Mexico, negative
number 3687.

Figure 6. The same kiva at San lldefonso Pueblo after refurbishing sometime
before 1925. Photo by Jesse L. Nusbaum. Courtesy of Museum of New Mexico,
negative numer 61758.
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more clearly in its historical context. After taking possession of New
Mexico in 1846, the U.s. government evidenced no official intention
of converting the Pueblo peoples to Christianity. The principal AngloAmerican interest in the Pueblos was in controlling trade, protecting
economic interests, and in restraining the predatory activities of the
Navajos and Apaches, with little attention paid to internal affairs. While
a number of missionary Protestant groups, particularly Presbyterians
and Mormons, viewed the Pueblos with missionary interest, neither
the Mormons nor the Presbyterians--nor Bishop Jean Lamy, who visited the Zuni in 1876 in hopes of reopening its church-had any real
or lasting effect upon their religious life. 23
By 1880 the U.S. Army had successfully contained the Navajo,
Apache, Ute, and Comanche threat against the Pueblos, and peace had
become permanent. Pueblo religion was relatively free from outside
interference, with a blending of Catholic and indigenous beliefs and
practices now accepted as traditional along the Rio Grande. Attempts
at Protestant missionization in the late nineteenth century, while persistent, were in no way equal in threat to the Catholic suppression
experienced in earlier centuries.
Of particular significance to the Pueblos in the late nineteenth
century was the coming of the railroad. A flood of American anthropologists and archaeologists entered the Southwest Pueblos in the 1880s,
following the interest generated by the Bureau of American Ethnology's
first expedition in 1879. These inquisitive outsiders were intent on
studying ruins of the past, as well as the living cultures of the Pueblos.
The history of anthropological study at the Pueblos is well-documented, as is the behavior of some of these investigators, particularly
their intrusion into religious affairs and theft of sacred objects. 24
Beginning in the 1880s, curious Indian service officials, local Anglo
residents, and tourists sometimes forced their presence on Pueblo dances
to which they were not invited. Their observation of "obscene" and
"immoral" practices spurred government attempts to erase elements
that violated Anglo-American standards of decency.2s Children were
23. C. Gregory Crampton, The Zunis of Cibola (Salt Lake City: University of Utah
Press, 1977), 116-18.
24. See Triloki Nath Pandey, "Anthropologists at Zuni," Proceedings of the American
Philosophical Society, 116 (August 15, 1972); Gordon R. Willey and Jeremy A. Sabloff, A
History of American Archaeology (San Francisco: W. H. Freeman, 1974); Keith H. Basso,
"History of Ethnological Research," in Alfonso Ortiz, ed., Handbook of North American
Indians, Southwest (20 vols., Washington, D.C.: Smithsonian Institution, 1979), 9: 14-21;
Nancy J. Parezo, "Now is the Time to Collect," Masterkey, 4 (Winter 1986), 11-18.
25. Dozier, Pueblo Indians,S.
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forced to enroll in government and sectarian boarding schools-on
occasion at gunpoint-and their participation in Pueblo initiatio'n ceremonies was forbidden. 26 By 1903, however, government intrusion into
Pueblo religious life had inspired a number of politicians, writers, and
anthropologists to take action. The publicity generated by several public campaigns brought official investigations and an outpouring of moral
support for the Pueblos, while inspiring an increasing number of interested and sympathetic Anglo scientists, artists, and writers to visit
the region. 27
Sympathetic Anglo attitudes continued into the 1920s, coincident
with the florescence of colonies in Santa Fe and Taos, populated by
Anglo intellectuals and artists enamored of Indian art and culture.
Many of them visited and then painted Pueblo dances and ceremonies,
or included ritual paraphernalia in their works. Pueblo ceramics also
were revitalized and commercialized in the 1920s, with new emphasis
on ritually-associated forms and motifs. Patronage of individual Pueblo
artists and Anglo political involvement in defense of Pueblo religious
freedom and land rights also increased substantially during the decade.
The events of the late nineteenth century, with relatively increasing
religious freedom under secular governmental authority, as well as the
general failure of Protestant missionization, may have awakened a
freedom and pride in displaying ritually-associated symbols within the
Pueblos and in using them to mark the limits of a sphere now largely
protected from outside interference.
The function of the stepped terrace as a primary indicator of ritual
association certainly has been significant for the Pueblo peoples, but
perhaps, equally so for Anglos. The cloud terrace appears not only on
objects made for indigenous use, buton pieces clearly made in a ritual
. style for sale on the commercial art market. Beginning primarily in the
1920s, and probably even earlier, pieces in the ritual style, indicated
by the terraced rim, were made specifically for outsiders as art pieces.
The terraced rim has served as a clear signal to the potential buyer of
inherent symbolic significance. For the outside market, it may well be
that the indicated presence of symbolic religious meaning is of greater
importance than its intrinsic meaning.
26. Harry C. James, Pages from Hopi History (Tucson: University of Arizona Press,
1974), 111-15.
27. See Charles F. Lummis, "Bullying the 'Quaker Indians,''' Out West, 18 (JanuaryJune 1903), 669-90 and ibid., 19 (July-December 1903), 43-46, 171-75; and James, Pages

from Hopi History, 123-29.
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Thus, the intersection of Pueblo and Euro-American religious visual symbolic systems has likely resulted in the more pervasive employment of the stepped cloud terrace to indicate ritual associations.
Among the Pueblos the stepped terrace can be read as a means of
demonstrating conformance to Euro-American concepts of the separation of the sacred and the secular, as well as to mark the sacred space
that can no longer be invaded by outsiders. It also indicates the persistence of indigenous belief despite countless subsequent attempts to
destroy it since European contact four centuries ago.

