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kThe Vagina Dentata Motif In Nahuatl

bl

dhd Pueblo Mythic Narratives:
i A Comparative Study

r
.

f Pat Carr .
§' UNIVERSITY OF TEXAS, EL PASO

- Willard Gingerich
b UNIVERSITY OF TEXAS, EL PASO

8. One of the basic problems of working with pre-Columbian literary com-
¥ parisons is the irreparable loss of so much material. Extensive tran-
scribed fragments of Nahuatl pre-conquest literature do exist, but there
g are, as far as we know, no extant Pueblo manuscripts of corresponding
¥ age. There are, however, the narrative myth bowls which illustrated the
B prevailing pre-Columbian Pueblo myths.. While it is a commonplace that
the sixteenth century burning of the ancient Aztec and Mayan books
- was disastrous, it is becoming increasingly apparent that the breakage of
- ancient Pueblo pottery by twentieth century treasure hunters (who use
- bulldozers) is equally disastrous to comparative studies of pre-Columbian
" culture. But we still do have some comparable literary fragments from
¥ both the northern and the southern cultures, and through them we can
draw some parallels between the surviving Mesoamerican literature
{recorded by Spanish churchmen in the sixteenth century) and the sur-
viving Pueblo literature (recorded by American anthropologists in the
late nineteenth and early twentieth centuries).

X While the cultural affiliations between Mesoamerica and the Ameri-
€. can Southwest, what Di Peso calls the Gran Chichimeca, are not fully
understood,z their literatures contain some very definite correspondences
that would appear to derive more from diffusion than from coincidence.
Numerous and undeniable narrative parallels appear in the myths of
these northern and southern peoples, but from the host of similar char-
acters, plots, and motifs, this pilot study will illuminate the parallels
found only In the motifs of the vagina dentata and ghost pursuit.
Thompson records some thirty instances of the Vagina Dentata
scattered throughout the recorded literature of North American Indi-
ans,» and the fact that it was a motif of Pueblo literature as early as 1050
A.D. is'demonstrated by its explicit depiction on the Mimbres myth
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bowls. In one of these myth bowls, the central male and Female figures
are faithfully depicted in the act of copulation while six smaller figures
stand decorously around the rim of the bowl with ceremonial bows and
arrows and prayer sticks {Figure 1). Many Mimbres bowl!s contain scenes
of copulation, but the significance of this particular bowl is that the club-
like male member is inside a vagina carefully surrounded by teeth. There
is little doubt that we have in this black-on-white pottery food bowl an
eleventh century Pueblo illustration of the toothed vagina.

1050 A.D. is the date Di Peso fixes for the appearance of “Quetzal-
coatl cultists” at Casas Grandes in Chihuahua, Hachita, Cerrillos, and
Chaco Canyon in New Mexico. These cultists of the Plumed Serpent, it
seems, came into some form of economic and cultural competition with
the earlier “Tezcatlipoca cultists” who had appeared about 150 years
earlier and had settled further west in the Gila-Colorado-Sonora low-
lands. The Mimbres people fall precisely between these two cultural
apportionments, and reach their fullest development {ca. 1100) about the
time when such cultural competition must have been in its apogee.

Figure 1. Mimbres bowl in an anonymous private colleclion. Drawn from a photograph in
the Western New Mexico State University Museum.
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Na manuscripts have survived from this period, however, and all
recorded versions of pre-Columbian myth in Mexico come to us from
sixteenth and seventeenth century manuscript redactions. Unfortu-
nately, as in the case of the Mimbres bowls, it is a fragmented record. All
such manuscripts were prepared by Christian priests, by students
directly under their supervision, or, late in the sixteenth century, by
Indian scholars whose formal education had been thoroughly Hispanic.
The Church’s first attitude toward indigenous mythic narrative was that
it came of demonic origin and should, therefore, be eradicated as thor-
oughly as possible. Even the later curiosity of churchmen concerning
indigenous thought and beliefs was largely motivated by concern to bet-
ter prepare priests for combating those beliefs. Consequently, students
and scholars who took interest in pre-Cortesian oral texts tended to
record only that which they felt had some clear “historical” quality,
abbreviating or disregarding all other texts. Typical of this attitude is the
statement with which Fernando de Alva Ixtlilxochitl, grandson of the
Mahua Prince Nezahualpilli of Tetzcoco, prefaces his “Summary
Relation™:

(I shall not) treat of the fables and fictions which appear in some of
their histories, being superfluous things..

We will never know how many myth texts of Ixtlilxochitl's ancestors
were lost during the course of the sixteenth century as a result of this
attitude. Texts with erotic or sexunally explicit details we can assume
never found their way into script or print. :

Not that Nahua society was sexually “liberated;” it was in fact uni-
versally repressive in matters of sex, punishing adultery with death and
homo-eroticism with vicious tofture. A number of Nahuatl stories do
survive, however, in which erotic elements play some part: the.seduction
of Quetzalpetat! by her drunken brother Ce Acatl Quetzaleoat! {an event
more implied than clearly stated) in the Anales de Cuauhtitlan is proba-
bly the most significant. The apparition of Tezcatlipoca in Tollan as a
naked Huaxtecan chili-vendor whose splendid endowments incite a fury
of desire in the daughter of King Huemac (Codice Florentino); the
demand of the same Huemac for a Nonoalcan woman measuring at Jeast
four hands across the hipss (Historia Tolteca-Chicimeca — a demand
which led to war in Tollan and the death of Huemac) are other sex
related incidents that come immediately to mind. But nowhere in the
Nahuat] texts do we find expression of the vagina dentata motif with the
explicit detail of the Mimbres bowl.

There is, however, one brief narrative in the so-called “Legend of
the Suns” manuscript of 1558 (Part @Il of the Codice Chimalpopoca)
which contains a transmuted version of the vagina dentata motif, a nar-
rative which turns out to have considerable value in deciphering psycho-
historical impluses for a key feature of late Aztec-Chichimec culture: the
ritual “War of Flowers” in which sacrificial prisoners were captured. This
story, untitled in the ‘manuscript and which we identify as “Xiuhnel,

87




New Scholar 8

Mimich and the Star Demon”, is the only extant Nahuat] narrative text
which makes an explicit link between any erotic incident and human sac-
rifice, and several considerations make clear that it is a version of the
charter myth by which at least some of the Chichimec peoples justified
the frenetic outburst of militarism and sacrificial warfare which they
initiated in the Mexican Altiplano during the tenth to thirteenth centu-
ries. The full text of the story, which has a history of minute but crucial
mis-translations,s follows:

There came down two deer, each with two heads, and also these
two mizpa (cloud serpents), the first called Xiuhnel and the second
called Mimich, hunting there in Godland (the desert area to the
north of the Valley of Mexico, from which the Chichimecs were
thought to. have migrated).

Xiuhnel and Mimich pursued the two deer, trying to shoot them.
A night and a day they pursued them and by sunset had tired them.

Then they consulted one another and said, “You make a hut here

and Il make myself one over thére.”

Ah, soon came the malicious ones!

And then out came they who were deer, who had become women.
They came calling, “Dear Xiuhnel, Dear Mimich; wheare are you?
Come. Come to drink, come to eat.”

And when they heard them then they said to one another, “Don t
answer them.”

But then Xiuhnel called and said to them, “You come here, my elder
sister.”

Then she said to him, “Dear Xiuhnel, drink.”

And Xiuhnel then drank the blood, then immediately lay down
beside her.

And when he [aid her down, then she turned herself face down
upon him, then she devoured him, tore open his breast.

And then Mimich said, “Iyo! My brother is eaten!”

And the other woman was still standing and calling, “My lover,
eat.”

But Mimich did not call her.

And then he took the firesticks and lit a fire, and when he had lit it,
then Mimich hurriedly threw himself into it.

The woman, pursuing him, also entered the fire.

She followed him there the entire night, until noon the following
day.

An?,d then at noon he descended into a thorny barre] cactus, fell into
it, and the woman fell down after him.

And when he saw the star-demon had Ffallen, he shot her
repeatedly,

Only then could he turn back.

Then he returned, parting and tying up his hair, painting his face
and weeping for his elder brother who had been eaten.

Then the gods heard him, the fire-gods, and they went to bring the
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woman, Itzpapalotl; Mimich went in the lead.

And they took her and then burned her.

Then she burst open; First she blossomed into the blue flint; Thus
the second time she blossomed into the white flint, and then they
took the white, then they wrapped it in a bundle.

And thus the third time she blossomed into the yellow flint; no gne
took it, they only looked.

And so the fourth time she blossomed into the red flint; no one
took this either.

Thus the fifth time she blossomed into the black flint; no one took
this either,

And Mixcoat] then took the white flint for a god, then wrapped it
then carried it in a bundle.

Then he went off to make war in a place called Comallan.

He went off carrying the flint, his goddess {tzpapalotl.s

Mixcoatl, “Cloud-Serpent,” is the god-man Ur-father regarded by
most Chichimec tribes as the priest and chieftan who first led them into
the Valley of Mexico from the north. In the narrative which follows this
story in the manuscript, he goes on to become the father of One Reed
Quetzalcoatl, the great Toltec-Chichimec god-man of Tula, so revered by
all Nahua peoples. This little episode of the unfortunate Xiuhnel and his
terrified brother clearly indicates that the "star-demon” {Lzitzimill), who
goes through her transformations from a double-headed deer to two
deer, to two women, to one woman, is actually the goddess Itzpapalotl,
“Obsidian Butterfly.” Further, it is clear that the story is meant to
explain how this goddess, as 2 chunk of white flint, became Mixcoatl’s
patron-goddess, and therefore a patroness of all Chichimers.

The star-demon Itzpapalotl eats Chichimecs and is also their patron-
ess. Mimich escapes by fleeing through fire. Burned herself, she becomes

¥ flinf, the raw material of weapons and sacrificial knives. Taking her up,

Mixcoatl goes immediately off to war. Three other brief textual referen-
ces confirm these implicit suggestions that this were-deer “star-demon”

k. was a dominating numen of early Chichimec consciousness, and in her

“terrible mother” aspect had much to do with the initiation of the
xochiyaoyol! or “Flower Warfare,” ritual battles designed to provide pris-

% oners for sacrifice. Two of these passages occur in Part I of the same

Codice Chimalpopoca which contains the “Legend of the Suns,” the
Annals of Cuauhtitlan, a treasure-trove of Chichimec history, myth, and
legend, and source of the finest Quetzalcoatl narrative surviving in

" Nahuatl. At two different places in these Annals the goddess Itzpapalotl

addresses her people with direct ritual mandates for human sacrifice.
The first comes in the very opening lines of the manuscript and is frag-
mented because of manuscript deterioration:
“And whenyou have gone to shoot in the four directions place them
in the hands of the Lord of Fire (Xiuhteculli), the old, old God
{Huebueteotl) whom three will guard: Mixcoatl, Tozpan, Thuitl.”
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These are the names of the three hearthstones. In this way

Itzpapalot! instructed the Chichimecs.s
The second passage in the same manuscript makes clear that it is arrows,
i.e. war, that are to be shot in the four directions, that “them” are pris-
oners of war, and placing them "in the hands of the Lord of Fire” means
sacrifice by fire:

And then you will go to the east

where you will shoot arrows,

likewise to the Gedland in the north

you will shoot arrows,

likewise in the Region of Thorns

you will shoot arrows,

likewise in the irrigated Flowerland .

you will shoot arrows,

and when you have gone to shoot,

have caught up to the gods —

the green, the yellow, the white, the red;

eagle, jaguar, serpent, rabbit,

then you will place those who will be

guardians of Xiuhtecutli

Tozpan and lhuitl and Xiuhnel.

There you will burn your captives.s
The third text demonstrates that this “Obsidian Butterfly” figure, syn-
cretized with the ancient Toltec mother-numen, Teteo Innan, “Mother
of the Gods,” produced the late “terrible mother” figure of the Aztecs,
Coatlicue. This text, Hymn 4 in the appendix of Book Il of the Florentine
Codex, is too long for quotation and commentary here, but the following
lines from the close of the hymn make clear how thoroughly Itzpapalotl
had become identified with the figure of the Mother of Gods herself in
late Nahua-Chichimec religious consciousness. The hymn is specifically
addressed to Teteo Innan and entitled “her song.”

Ahuiyal O Goddess upon the barrel cactus,

QOur Mother, Aya, Itzpapalotl.

Xoh! Aya, let us look on her;

on the Nine Plains

she fed on the hearts of deer.

QOur Mother, Aya, Lady of the Earth.

Xoh! With new chalk, new plumes,

are you anointed;

in the four directions arrows are broken.

Xoh! To the deer transformed;

Across the Godland to behold you

come Xiuhnel and Mimich.io
In other words, the little narrative of “Xiuhnel, Mimich and the Star
Demon” describes how a figure central to mythic justification of sacrifi-
cial warfare, an institution of great importance in late Nahua society.
came into being, came to Chichimec consciousness. It is pur observation
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& Fhat this consciousness springs from an explicitly erotic fantasy which is,
; in fact, a transmuted fantasy of the vagina dentata.

The metaphoric figure of vagina as mouth is, in the wonderful alge-
bra of the unconscious, a reversible equation (the irrationality of the
unconscious breaks down the discriminating faculty which distinguishes
analogy_ from equality in a figure of imagination). As Freud pointed out
many times, in the unconscious opposites are equal. Vagina as mouth,
mouth as vagina — there is no difference in that dream-like state of
pre-~consciousness from which mythic narrative emerges. Eliade points

out that this vagina dentata reversal motif is especiall
3 revalent
R throughout world mythology in Earth Mother figuxl':es: yE

A number of South American iconographic motifs represent the
mouth of Mother Earth as a vagina dentata. . . . It is important
to note that the ambivalence of the chthonian Great Mother is
Sometimes expressed, mythically and iconographically, by identify-
ing her mouth with the vagina dentatan

. The fZgure of Teteo Innan, as the line “Our Mother, Avya, Lady of the
8 Earth (_:lem-onstrates. is an Earth Mother figure par excellence, as are the
» syncretic figures which derive from her.

In “Xiuhnel an.d Mimich” we find a specific instance of this vagina
dentata reversal. Xiuhnel responds to a coy sexual invitation in the dark-

g ness but in the moment of possession the deer-woman-demon reverses
} the situation and eats him, then seeks to consume Mimich with the same

trick. In all the later Nahua goddesses derived from the syncretism of the

' Motl:xer of the Gods and this voracious Obsidian Butterfly, the mouth
' continues to be an obsessive feature. Cihuacoatl {"Snake Woman™}, an

avatar of the Aztec Coatlicue (“Skirts of Snakes™} is described by Father

} Durin ag “. . . the main goddess . . . revered and greatly exalted in Mex-

ico, Tezcoco, and all the land. 1 Sahagin’s informants list her first
among the Nahua female deities, and suggest that she is foremost in

f Potentiality.s The informant of Duran particularl I
: y remembered the open
. mouth and ferocious teeth of the idol, and the drawings which accfm-

pany the text emphasize that feature (Figure 2). She was a voracious

.idol, and many prisoners fell victim to her appetite. Fire sacrifice was a
f feature of her ritual, and numerous details identify her also with the

earth.
The priests went once a week to visit the sovereigns and warn
them that the goddess was famished. Then the rulers provided
the repasts; a captive taken in war, to be eaten by the goddess. He
was led to the temple and delivered to the priests, who took the
prisoner and thurst him into the chamber of Cihuacoatl. He was
slain in the usual way: his heart was extracted and offered up.
They also ripped off a part of his thigh, casting the body outside
crying out loudly, “Take this for it has been gnawed on!” feigning
that the goddess had spoken. The priests outside lifted the dead
body, ‘considering it to be the “leftovers” of the goddess. It was

9?1
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given back to the owner for having fed the goddess. . . . This cere-
mony was performed every eight days. I explained that in pictures
the goddess was always shown with a large open mouth. She was always
famished, and thus in this temple and in honor of this goddess more
men were slain than in any other.i« (Emphasis added.)

b,
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Figure 2. Cihuacoatl (From the Atlas of Duran).
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This description of a central temple ritual at the height of the Aztec
period fearly sixteenth century) solidly confirms a link in Aztec-
Chichimec consciousness between oral fixation and human sacrifice, a
link whose genesis we find described in the little narrative of Xiuhnel
and Mimich. Mimich escapes, but since this tale became a tribal myth, it
must have been understood that in some sense the goddess, transformed
to the, multicolored flints into which her body blossomed, continued to
pursue all Chichimecs, a pursuit which required ritual defense.

Among the Zuni Pueblo Ruth Benedict recorded in the 1930s exten-
sive versions of similar myths in which female figures pursue men.
These tales likewise involve two brothers, known in Zuni as the
Ahaiyute or Little War Twins, who were also among the favorite protag-
onists in the eleventh century Mimbres myth bowls. In one tale, the
twins have been warned by their grandmother to stay away from an evil
old woman near Twin Buttes, but they go despite the warning and meet
the old woman who combs their hair and then sends them out for
firewood. '

A little later the boys come back, each with an armload of wood,
and the old woman made a fire and put lots of stones in the fire Lo
make them hot. She put a big cooking pot on the fire and filled it
with water. The two boys piled wood on the fire to make it burn
hard, and the stones got red hot and the water boiled. Then she
said to the Elder Brother, “Sit here on my left side.” She combed
their hair again, and after a while she bit the neck of the elder
brother, and he died, and then she bit the neck of the younger one
and killed him too.s

As with the Nahuatl myth, this act of the female biting the male
becormnes associated with implicit sexual fears. But the Pueblo myth con-
tinues; the Ahaiyute are immortal, and their souls go out of their bodies
as the old woman boils one and bakes the other between two hot stones.
As she comes back to eat the cooked meat, the souls of the twins plague
her by shouting from water jugs or cooking pots that the meat has been
defiled by excrement or urine. In her anger, the old woman breaks bowl
after bowl until the two brothers at last go into her nostrils, scratch the
inside of her nose until she begins to sneeze. Then she coughs, and
Jfinally dies. )

After she was dead the two Ahaiyute came out of her nose. The old
woman lay there dead. Then they took an arrow point and skinned
her from her feet up, and left the body in the house. They went out
and got grass and weéds and brought them back to the house and
stuffed them into the old woman’s skin. They stuffed it full and
sewed up the feet. They put her dress on it, and it was just like the
old woman. They put a stick in each leg and tied a belt around the

, waist.s

They leave the body standing in a corner while they go through the old

woman's house, into four rooms, and finally pass the fourth room into
[
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another world. In this other world, they wander into a village, steal cere-
mondal lightning and thunder-making equipment from the people, who
wake up and chase them back to the old woman’s house. “The peaple

could not catch them, but they said, ‘Never mind, we will get you some
daY-J "’

The Ahaiyute then take the stuffed body of the old woman and Lie it
to the elder brother who runs as if the old woman were chasing him.
The younger brother runs ahead, shouting to his grandmother that the
evil woman is about to catch his brother. The grandmother runs out,
smashes the old woman’s head with a stone as the twins laugh, pointing
out that the body is already dead, and add, “That old woman was mean,
so we killed her. We kill everyone who kills people and now the people
need not be afraid any more, because we have killed all! the monsters in
this country.” But despite this assurance, as in the Nahuatl myth, the
continued pursuit of the Zuni immortals, and hence of the Zuni peoples,
by the old woman’s avatars has been established.

In a variant of this tale, the old woman is identified as Atocle
Womanwho delauses the twins before she bites their necks and roasts
them. Again, their voices call out that she has eaten dung, and she ejects
the boys by sneezing, upon which she falls dead.

Upon being killed, like all kachinas {immortals) she became a deer.

They stole all her rainmaking ceremonial objects and stuffed her as

a huge deer to fool their grandmother.s

In yet another myth, the twins meet the “toothed vagina” more explic-
itly; in this story, their grandmother warns them specifically to stay
away from eight girls living nearby with their grandmother, saying,
“Don’t go there. They have teeth in their vaginas. They will cut you and
you will die.” Of course, the twins decide to visit the girls despite the
warning, and in preparation make themselves false penises of oak and
hickory. Since there are eight girls, the twins invite the six young Lehaci
and their grandfather along, and when the girls and their grandmother
urge the group to lie with them,

All the men took out their false members. They used them cohabit-
ing. They broke the teeth from the women's vaginas. The blood
ran. When the oak members were worn out, they put them aside
and took the hickory ones. By daylight the teeth of these women
were all worn out. They were broken in pieces. . . . These women
never killed men any moreas
This is the myth depicted on the earlier mentioned Mimbres bowl
with the seven figures involved in copulation (Figure 1 — the Ahaiyute
were often seen as a single character in many of the tales, and hence the
seven painted characters would be the six Lehaci and the Ahaiyute).
Mimbres potter-story-tellers generally depicted the penis as a bar with a
circle head, but in this particular bowl, the penis is very definitely
clubbed, hockey-stick shaped, and thus the design focuses on the false
members fashioned of oak and hickory.

4
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One further myth of the Ahaiyute concerning copulation and then
pursuit by the female exists in a number of versions in which the twins
have intercourse with a girl (often a number of girls in succession who
then become the same girl) whom they afterwards shoot full of arrows.
She, however, pursues them as a ghost, asking in each kiva she passes
where her husbands are. As in the Nahuatl narrative, the “toothed vagi-
na” is not specified here, but the ghost pursuit by the female is so terri-
fying to both the twins and the people with whom they seek protection
that it becomes dramatically implicit in the role reversal and female pur-
suit itself. In the myth, the twins go from kiva to kiva until at last in the
Knife Society they are admonished for having killed the gir] but are then
given a stone knife and a war club with which to dispatch the ghost.
They are instructed to scalp the girl, lay her on her back with the injunc-
tion to count the stars, a task she can never finish, and then to return to
the kiva with the scalp for use in ceremonies, a tale which is given as the
charter for scalping ritual and ceremonial societies.s

In all’ of these myths and their variants, both Pueblo and Meso-
american, we have static narrative parallels appearing with great clarity
and regularity. While not every myth contains all of the elements, when
they do appear, these narrative elements almost always appear in the
same order,z0 and may be summarized as: The initial curiosity of the male
(generally two brothers), the deer to woman (or woman fo deer as in the
kachina!/deer complex), the devouring of the male by the female, the pur-
suit-of the male by the female {or pursuit by the female’s followers or
possibly even the pretended pursuit), the fear that comes with the pur-
suit, the use of fire sacrifice in some form, the explosion {or sneeze as a
form of explosion), the flint — as arrow point, stone knife, or flakes of
stone — and the preservation of the body or some memento of it (or
transformation of it} for ceremonial purposes. In every case, the basic
thrust of the narrative seems to be the terror generated in the male by
the pursuit of the female, and in both Chichimec and Pueblo versions,
the tale is used to provide a charter for some type of ritual murder.

While Mimich and the Ahaiyute escape the pursuing female, there is
the suggestion in all of the myths that either the transformed evil
woman, or her foliowers from the other world, will continue the pursuit.
If this fantasy was adopted as representative of some enduring anxiety
(otherwise we would not have the myth), then some answer, some
response to or appeasement of the evil was needed. Mimich in the Nahua
myth has been provided with fire (for escape as well as a medium (?F
ritual protection) and with a flint goddess to which he can direct his
ceremonial offerings. The Ahaiyute have been presented with rain-
‘making equipment, scalps, the stuffed body of the vanquished woman,
flint again in the arrow points and the ritual stone knife, and the wooden
male members, all of which become ceremonial.

! But since a death had to result (the death of Xiuhne] in the Nahua
and the symbnlic deaths of the twins in the Pueblo stories), there is the
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suggestion that often an appeasement in the form of a human sacrifice
was necessary, If the pursuing female kachina, ghost, or goddess wanted
hearts or other parts of the body, then certainly the way to protect one'’s
own body was to offer her someone else’s. The war which Mixcoat] goes
off to create, carrying the swaddled white flint fragment of Itzpapalotl, is
a direct consequence of the encounter between Xiuhnel, Mimich, and the
were-deer. It is the first Chichimec xochiyaoyol! or “sacrificial flower war”
intended 1o gather “hearts and flowers” in propitiation of the goddess’s
appetite. Seen this way, the “flower wars” become an elaborate displace-
ment of masculine anxiety from the femaie sexuality which generates it
to the battlefield where it is enacted and then to the temple ritual where
it is appeased in fire and blood. It would appear to be a_male-dominated
development from start to finish and suggests, to say the least, an exten-
sive fear and possibly subjugation of women in early Chichimec culture.
Certainly not all human sacrifice in the pre-Columbian world, or even
among the Nahua peoples in particular, has its genesis in this single male
erotic fantasy of the vagina dentata, but it is interesting to note that the
stone knife sacrifice, scalping, and the flaying of victims all appear in
these particular myths.

Di Peso proposes ritual cannibalism to explain several incomplete
burials at Cacas Grandes in Chihuahua, but there is no evidence of
human sacrifice among the Pueblo peoples in the northern areas of the
Gran Chichimeca.u At least eight probable instances of cannibalism from
the Pueblo period (900-1300 AD) have been excavated in the Southwest,
most recently at Burnt Mesa on the San Juan River. None, however,
show evidence of ritual; survival is a likely explanation in several cases.»:
If we see these parallel myths described above as possibly indicative of
the human offering to the goddess, there must have been other factors
in the south that were not present in the north, In this regard we might
point out the homosexual overtones in the myths, and note that
although ritual and sociai homosexuality was widespread throughout the
Americas, in the Nahua cities it was brutally and savagely punished.s

According to traditional psychoanalytic theory, one of the most com-
mon motifs in the psychogenesis of male homosexuality is an irrational
castration anxiety generated by the fantasy that the female genital is in
some way a castrating instrumenta This particular fantasy is found
explicitly mentioned or enacted in mythologies from the New Hebrides
to the Amazonas The New World myths related above enact such a fan-
tasy in the suggestions of seduction (or the actual seduction in many
cases), then the savage attack by the woman, with the neck or the
entrails or the heart being substituted for the male genital. This is not to
suggest, however, that the pre-Columbian American male of Mesoamer-
ica and the Grand Chichimeca suffered from wide-spread homosexual
delusions. Psychiatric definitions of homosexuality have considerably
deviated from the classical Freudian terms, and the mythic use of an

erotic fantasy is often quite different from the individual or personal use
of it.
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. There is, further, specific evidence in the 16th cen?ury Na}lq.latl tl?:ct]i
of that masculine anxiety before the energy of femat.a sexuality wh
we are suggesting lies somehow at the root of the Chichimee obsession

‘. with sacrificial warfare. In Chapter 21 of Sahagiin’s Florentine Codex,

i “di f the
k VI — among the so-called huehuetlatolli texts or “discourses o !
Elzzxs” — we find a lengthy admenition from a noble Nahua father to his

& son_on matters of sexual conduct. The upshot of his advice is “Don’t give

yourself over to sexual excess,” and the threat behind this advice. is th}?t
he will finally at some point “dry up” and no longer be able tolsatlsfy the
desites of his wife, who will then abandor.\ and cuckold him.

“And if you ruin yourself impetuously, if too soon you seduce, you
discover, women on earth, truly the old men went saying, you w1_ll
interrupt your development, you will be stunted, your tongue ;v};l]
be white, your mouth will become swollen, puffed; . . . you will be
enfeebled, weakened, emaciated . . . And you are like the_ bored
maguey, you are like the maguey: scon you will no longer gl\;e sadp.
Perhaps it is this way with you, a man, when you have already
consumed yourself, when you can no longer say anything, ;1‘0
longer do anything to your spouse. Soon she hates you, soo(? she
detests you, for truly you starve hex_‘. Perhal?s thetr her desire
arises; she longs for the carnal relations which you owe your
spouse. Already you are finished, you h'ave completed evgryl:hxng_
Perhaps you are incapable. Then she will ignore you, she will betray
you. Truly, you have ruined yourself impetuously, you have con-

med yourself " L.

And :g c:p oyff this warning the father h:fs a “word or two whul:h _lge
hopes will “inspire” the young man to caution, a Elpal ezu:nplum to clarify
what awaits old men who do not guard their energies against the insatia-
ble needs of their women.

In the time of lord Nezahualcoyotzin {priest-king (_Jf T%-xcoco fro:_n
1430-1472), two old women were siezed. They were white-headed; their
heads were like snow; it was as if they were wearing shredded maguey
fiber. They were imprisoned because they had committed adultery, had
betrayed their spouses, their old men. It was young priests, youths, wifo
had violated them. The rulet Nezahualcoyotzin inquired of them; he said
© th'?é)n our grandmothers, listen! How do you feel? D9 you perhaps still

require the carnal act? Are you not satiated, I?emg as old as you

are? And how did you live while still in your g}'rlhood? Just say it,

just tell me, since you are here for this reason.” They said to him:
“Master, ruler, our lord, receive it, hear it. You men, you are slug-
gish, you are depleted, you have ruined ycn'zrselves impetuously. It
is all gone. There is no mare. There is nothing to be desired. Bu_t of
this, we who are women, we are not the slu_ggish ones. II:I us is 2
cave, a gorge, whose only function is to await that which is given,
whose only function is to receive. And of this, if you have become
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impotent, if you no Jonger arouse anything, what other purpose

will you serve?”»
The huchuetlatolli texts are thought to be among the first materials with
which Sahagiin began his monumental ethnographic labors in the 1540s.
Parts of the doctrine, morality, ritual, and rhetoric contained therein cer-
tainly must represent the high, old “Toltec” tradition {Tollecayot!} of the
Altiplano and probably reach back in some form at least to Teotihuacan
itself. But just as surely, the received texts are formed in a syncretism of
some sort with Chichimec traditions. Numerous prayers to Tezcatlipoca
(a deity of Chichimec origin) and evocations of the xochimiquizthi, the
“flower death” of sacrifice, and the yaomiguiztli or “War Death” are
found especially in the first chapters of the Sahaguin collection. In fact, in
the discourse quoted above, several paragraphs earlies, the young man is
encouraged to emulate and envy the fate of a certain young Mixcoat! of
Huexotzinco “who came to die in war in Mexico.” A song in his memory
is quoted, in which the dead warrior is exalted for his heart “like fine
burnished turquoise” which “comes up to the sun.”as The juxtaposition of
these two texts in a single discourse, one an injunction to sacrificial war-
fare and the other a warning to beware the early loss of potency and the
social consequences of inability to meet the sexual needs of a woman,
offer futher argument for the psychic interaction of these issues in
Nahua-Chichimec consciousness,

We are not prepared on the basis of this initial study to make state-
ments about diffusion of Chichimec and Pueblo myth. Several points are
apparent, however. The very close relation between the 11th century
Mimbres bowl and the 20th century Zuni narrative of the twins and the
eight girls (the bowl almost a direct illustration of the tale}), demonstrates
an incredible cultural continuity of some eight centuries duration in that
region. Clearly, there seems to be a more direct line of descent from the
11th century Mimbres to the 20th century Zuni than from the Mimbres
to the 15th century Nahua-Chichimecs. Any link then between Mimbres
and Chichimec mythology would seem to refer ys back to some pre-
Mimbres horizon, perhaps to some original “Chiclimec”protomythology.
The structural parallels we have indicated would seem to suggest some
such early contact or common origin, probably at very remote historical
levels. From the evidence of those parallels, we suggest a characterlstic
of that substrata of belief might have been a deep fear of a female spirit
{an aspect of the Earth-Mother perhaps?) whose pursuit of men
demanded blood offerings or some type of ritual murder.
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